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FOREWORD 


Dr. Modi’s wovV — Bha^avadgita : A Fresh Approach is 
the result of the labours of a scholar who has devoted his 
life to the study of Indian Philosophy, 

The Bhagavadgita is like a gem which scintillates, and 
in doing so, gives out life-giving rays of aspiration to people 
with different tastes, temperaments and spiritual insight. 
Fundamentally, however, the rays are of the Light which 
leads one to God. 

Dr. Modi’s efforts, lam sure, will add one more valuable 
approach to the Gita, 

GOVERNOR’S Camp, 

Uttar A Pradesh. K. M. MUNSHI. 

August 29, 



PREFACE 


Prof. 


This book has been written and printed in the tjJMolent 
first years of Indian independence and in a corner of India 
not far from the new frontier, and its author, principal of a 
College and much engaged in official work, could not afford 
the leisure and means to_ give it the fori ^it sho uld have . 
Thus it impresses one almost like a collection of notes 
written, with many interruptions and repetitions, within a 
long space of lime. But it is an important work, totally 
unsectarian, which is sure to become an indispensable help 
to any serious interpreter of the Bhagavadgita, 


There is in it first an Introduction (though not called so) 
of five Chapters covering 112 pages. Of these, Chapter I 
deals with “The Central Teaching of the Gita*** That this is 
''Disinterested Action called Yogd'" is, of cou rse, noth ing_new. 
But the new feature of Modi’s book is that he maintains and 
proves the presence of this teaching throughout the whole of 
the Bhagavadgita. In Chapter II, “Interrelation of the Adhya- 
yas of the'Gita” (pp. 26-46) we learn that the Adhyayas are 
not, as was believed by commentators and translators, 
internally connected with each other, but “that each 
Adhydya is an independent unit and teaches its own distinct form 
of Yogd\ Chapter III, “Philosophical Passages of the 
Gita' (pp. 47'54) declines the "system-making method'" of 
interpreting thp Gita, which has until now been the usual 
one with commentators and translators, but states that 
practically "each Adhydya oj the Gita has its own independent 
philosophy, and that this philosophy is connected with the Yogd\ 
Then, Chapter IV (pp. 65 91I deals with "The Yogas of the 
Gita" of which there are many and which express various forms 
of Disinterested Actions", And, finally, there is the Chapter V 
(pp 92-112), in which "Conclusions" are drawn, first to “Yoga 
in the Gita”, then to in the Giia’*, and, thirdly, to 

“The Gita Shastra, its Greatness”. Here we learn (l) that in 
the Gitd “the word Yoga means the opposite ot Sannyasa... 

.in so far as the yogin performs duties disinterestedly, 

while the sannyasin renounces all activity”, and that the 
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Gita teaches "about twenty-five methods or ways of Disint¬ 
erested Discharge of Duties” of which "the Bhakti-Yoga ^is 
the most difficult and the Karmayoga is the most easy”^ ( 2 ) 
that there are in the Gita many different theories of creation, 
three highest principles, two kinds of liberation, no 
ence for any sect or dcir'sana, etc.; and (3) that the Giia is 
“not a Moksa&tra but a Yogasastra”; that the Western 
theories of revisions of the Gitd must be abandoned; and 
that "no Darsana either in the Classical or in the Pre-classi- 
cal form existed when the Gita was written and Bu<ldhism. 
though in existence, had not "flourished” yet (ad Bhag. Gi’a 

VL 15). 

The Introduction is followed! by another 112 pages, vi/ , 
of an index to the "Notes" of the author to all the Adhyayas, 
from the first to the last and that of the Gitl with S'aiikara’s 
commentary, and then only follow these Notes themselves 
on pages I to 712. They consist of l)oth an explanation of 
almost every verse of the Gita and a criticism of S ankara*s 
opinion as well as, occasionally, of some other lihasyas and 
of translations or explanations by Garbe, Deiissen. Hill. 
Rudolph Otto and Tilak, Gandhi, Bhanilarkar, Vaidya, 
Belvalkar, Radhakrishnan, Dasgupta Moreover there is. 
alternatively between the sections containing the Notes, the 
complete S^’ankara-bhasya, sometimes with English 
notes (266 pages). 

This is an extraordinary work which teaches us with 
much good reasoning how the Bhagavadita was very likely 
understood before it became a handmaid of the Darsanas. 


Kiel F. Otto schr.\dkr 

8-12-52. 


t Rather, preceded'. The indices prtcede the Iniraduction. 
(Author). 



AUTHOR’S PREFACE 

Any discriminating observer will immediately on a 
perusal of the Gita discover that while some works of Indian 
Religion and Philosophy, like the Vedas, deal with sacred 
rites and sacrifices, and others like the UpaniaSds teach 
the art of meditation, in a forest, on Brahman, and some 
like the Purfinas, enunciate ascetic devotion to Vi§nu or 
Siva, the Gttu, the most monumental work in the realm of 
Philosophy in general and Indian Philosophy in particular, 
deals with and touches the every-day life that men live, and 
their actions and activities worldly and other-worldly. The 
Gitiiis the Yo^a S'astra, the Scripture of ''Skill in (the Per¬ 
formance of' Actions" (Yogah karmasu kau^almri) or "Equal- 
minciedne^s in the Success or Failure of one's Activities" 
(SanuitViuri yoga ucyate). To ever> man who tries to under- 
siami the origin of “his” actions and the nature of the doer 
and the result of the Actions, there is perhaps no help better 
than that rendered by the Gtta, And, I am afraid, every 
intelligent man today is forced by the circumstances of his 
life to seek solace from an interpretation of “his'’ actions 
which he will have to finil out fur himself Here the Cntd 
will surely help liiin to a far greater extent than any other 
Scripture. 

The interpretation of the Gita offered here gives the 
Gita a special place among the Prasthanas. Being a Moksa 
S'astra as most of the ancient Sanskrit works are, including 
even tliose on Grammar and Rhetorics, the Bhagavadgita is 
spcciticaily a Yoga S'astra, “a Scripture of Disinterested 
Pcrfurniance of one's Duties", which will be conducive to 
the formation of a Society whore "good" people are 

those who do their duties not for the fulfilment of their 
selfish desires, but only for setting an example for correct 
behaviour amongst the people of the world (lokasamgrafu) 
as does Krsua the Great Master of Yoga (Yogesvara, the 
Lord of Disinterested Action) Himself. In outward form 
Yoga is opposed to Samnyasa, the former being Disinterest¬ 
ed Performance of Action and the latter Renunciation of 
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desires and also of actions The Gita as a whole is a Yoga 
Sastra and each Adhyaya is here interpreted to be one 
particular aspect of that Yoga, “Disinterested Action’*, as 
the particular appellation of each Adhyaya indicates. This 
Yoga can be reached through Karma, Jnana and Bhakti. It 
is not necessary that every Yogi should possess a praticular 
Jnana. A Yogi may be perfect without possessing any form 
of Jnana,—a philosophical doctrihe — , which generally is a 
doctrine regarding the origin of human actions. There are 
in the Gita several such Jnanas, each Adhyaya mentioning 
one such Jnana. These Jnanas—the several theories regarding 
the origin and nature of our activities—, different in 
difiirent Adhyayas, are subsidiary to the Yoga, i. e.. Disinter¬ 
ested Action^ in each Adhyaya. None of these Jnanas, as 
stated in the different Adhyayas of the Gita, is a complete 
enumeration of the philosophical principles in a System, 
and hence, any effort to arrive at a Philosophical System 
(Samkhya, Vedanta, etc.) from the Jnanas in all the Adhyayas 
taken together is an effort in the wrong direction. Each of 
the so-called Jnanas in each Adhyaya of the Gita mentions 
only those principles, in a well-known System of those days, 
which are necessary to explain the nature of action as 
taught in a particular Adhyaya in order to support the 
aspect of Disinterested Action, Yoga, in that Adhyaya. The 
word ''Gita"" (nr^, fern.) means “sung”, i. e., sung by the Lord; 
it qualifies the word "upanisad"" fern.) which means 

a secret explanation in accordance with which man is asked 
to perform all his duties. "Yad eva vidyaya karoti s^raddkavd 
upanisada tad eva viryavattaram"" 

I Chandogya Upanisad). “That (action) alone 
which a man does {karoti) with the vidya (the lore), the 
sraddhd (the faith) and the upanisad (the secret explanation 
of an action), is more powerful.” “he performs 

an action with the help of the upanisad of that action”* 
This is noteworthy. Each Adhyaya mentions one such 
stcttt (npanisad) helpful in understanding^ the 

form of the Disinterested Action (^fhr), taught in that Adhyaya; 
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that npanisad (fem.) is sting {gitd, fern, sing,) by the Lord 
to Arjuna “an upani^ad is sung”; many 

upanisads have been sung by the Lord plu.,) 

and the title VBhagavadgttd^\ “sung, (fem.) by the 

Lord"] signifies various such sung by the Lord." 

These are some of the salient points of view in the interpr¬ 
etation of the Gita offered in this work. In doing so, new 
interpretations of words, verses, groups of verses and 
Adhyayas of the Gitd have been discovered and discussed in 
the Notes. 

In the preparation and publication of this work several 
years have passed even after the work was first given to the 
Press. The reasons for this delay need not be gone into 
here. The author could not help the delay and he is really 
sorry if the delay has caused any inconvenience anywhere. 

My heartiest thanks are due to my most revered Guru 
Herr Professor Dr. F. Otto Schrader, University of Kiel, 
Germany, for very kindly accepting my request to write 
the Preface. 1 feel happy to get a few words from one of the 
great living scholars of the Gita to introduce my humble 
work to the literary world. 

I also thank Hon. Shree Munshiji for his Foreword. I 
know that he is one of those few educationists who have 
done their best to propagate the knowledge of the Bhagavad- 
gild in modern days. He kindly agreed to write a 
foreword. 

The author acknowledges his indebtedness to the 
University of Bombay for the grant-in-aid received by him 
from the University towards the cost of the publication of 
this work. 

The popular Government of the Bhavnagar State was 
kind enough to sanction good pecuniary help for this work 

* Note the use of the plural in “among 

the upanisads sung by the Illustrious Lord’', in the Colophon.of 
the ’Gita, 
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of mine from the Bhavnagar Durbar Granthottejana Fund at 
a time when paper, printing, publication—everything 
connected with the production of a book was becoming 
dearer and dearer. Shree Balvantrai G* Mehta, the then 
Chief Minister and Minister for Education of that Govern¬ 
ment, has always taken keen interest in my research work. 
Shree Jadavjibhai K. Modi, the present Minister for Edu¬ 
cation, Saurashtra State, was kind enough to arrange, for 
the payment of the grant. I am deeply grateful to both 
these lovers of learning. I also take this opportunity to 
thank the then Committee that sanctioned the grant and 
the Director of Education, the present administrator of the 
Bhavnagar Durbar Granthottejana Fund. 

I must mention with a deep feeling of obligation and 
gratitude the names of Sheth Shri Shantilal Mangaldas, 
Sheth Shri Bhogilal Maganlal, Messrs Narandas Manordas 
and Co. (Bombay) and particularly Sheth Shree Tulsidas 
Chhaganlal and my friend Motilal Girdhar Parekh for their 
substantial encouragement at certain critical periods in 
the preparation and publication of this work. These gentle¬ 
men extended their helping hand to me when it was very 
badly needed. I must also not forget to mention the name 
of Sir Chunilal Bhaichand Mehta who willingly got me part 
of the printing paper for this book at control rate. 

My literary, educational, professional and spiritual in¬ 
debtedness to the following masters of the Gita-interpreta- 
tion is too great to be undervalued: - S^ankaracarya, Ramanu- 
jacSrya, Vallabhacarya, Madhusudana Sarasvati, i^nandagiri, 
Jnanesvara, Hopkins, Barnett, Annie Besent, Hill, Garbe, 
Rudolf Otto, Paul Deussen, Otto Strausse, Edgerton, Telang, 
Bhandarkar, Tilak, C. V. Vaidya, Aravind Ghosh, S. N. 
Dasgupta, S. Radhakrishnan, Gandhiji, Kaka Kalelkar, 
Belvalkar and others. From a study of the original and 
other critical works on the Gita by these and other masters I 
have derived much benefit which I have utilised in this work. 
To my Vidya-gurus, Shree C. T. Dave (Bhavnagar), Prof, 
M, M. Joshi (Junagadh), Acharya A. B. Dhruva (Ahmeda- 



bad and Banaras), Pt. Achyutji, Pt. Ambika Dattji and 
Mahamahopadhyaya Chinnu Swami Shastri (all of Banarasl, 
Herr Prof. Dr. F. Otto Schrader/Kiel) and Prof. Dr. R. D. 
Ranade (Allahabad and Nimbal) I owe the “eye’* with 
which I see the ancient Scriptures and other works. Above 
all, the help, the training in literary works that has helped 
nae the most, is that of my study of the Vedas and the 
Upanisads as the predecessors of the Bhagavadgitd and the 
Mdhdbhdrata and the Brahmasutra as its successors. It is 
these works that gave me the historical perspective so 
necessary to a critical interpretation of the Gita. 

I am sorry that it has not been possible for me to give 
a few indices at the end of the work, such as an Index of 
works and Authors, Index of Verses, etc. But there is one 
solace* The Table of Contents of the Notes, in more than 
one hundred pages, is really a brief summary of all the 
views, old and new, per each verse in the order of the verses 
themselves in each Adhyaya, and a referance to this Table 
will, to a great extent, serve the purpose of the several 
Indices which could not be given in the present edition. 

I have the following works ready with me and as soon 
as possible I shall try to see that they are published:— 

(1) Additional and Supplementary Notes. In the Notes in 
this present work I have given the interpretations of modern 
scholars on the verses of the Gitd and I have also offered my 
criticism of them. But occasionally a few of them 
have been left unnoticed, as my original intention was 
particularly to discuss the S^ankara BhaSya on the Gita, 
Besides, the works of Radhakrishnan, Edgerton, 
Belvalkar and one or two more scholars were published 
after the Notes were printed. Hence their opinions 
could not be reviewed by me here. Prof. Dr. F. Otto 
Schrader kindly drew my attention to these facts. I have 
therefore now prepared a Volume making good these defects 
and defeciency. It will be soon published as “Additional 
and Supplementary Notes”. 

(2) Essays on the Gita. 
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(3) A work in Gujarati, containing 32 chapters and 
giving my views on problems connected with the study of 
the Gita 

(4) Translation of the Gita, verse by verse, with import¬ 
ant explanatory Notes. 

(5) “How far S^afikaracarya in his Bhafya on the 
brings out the meaning of the Gita correctly ? ’—An Essay. 

These works are ready for Press and their publication 
depends upon the encouragement I can get. 

Regarding the present work I am highly indebted to a 
few colleague-friends of mine who have helped me in a 
variety of ways in its preparation at all stages from its 
conception to its publication. They are my sahabrah- 
machdrins, as they have each in his own way shared as it 
were with me my study of this great Prasth§.na. Though 
they like to remain unnamed, and hence they are not named 
here, they are always present in ray mind as ray brothers- 
in-spirit, as the very sons of Mother Sarasvati. 

There have often been mistakes o f pri nting a nd a lso 
other serious defects in this book, of which I am painfully 
aware. I sincerely apologise to the reader for them and 
hope to remove them in a future edition of this book. I am 
sorry, I could not avoid them. 


“Parimal”, 

Waghawadi Road, P. M. MODI. 

Bhavnagar. 

Gita-jayanti day, 

Samvat 2011. 
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Interpretations of II. 20. IS 

Interpretations of 21 ■. ... 18-19 

Interpretations of II. 22 19 

Meaning of in II. 28—30 ... . 20 
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Three views about the soul in IL 12-30 20 

Sankara-Two explanations of II 29. 20 

II- 29 and the Katha Upa. ... ... ... 2! 

Meaning of and ( IL 38 ). 22 

Sankara takes IL 31-38 as 5rTH%^.. 22-23 

Modi : IL 11-38 gives or . 23 


Teaching of II- 11-30. Sankara : and 

of the soul and Renunciation. Modi : The sours 
fate in the War and Arjuna^s Duty to fight 23 

Distinction between and ... ... 24 

Sankara : II. 39B is a ... ... ... 24 

Sahkara^s illustrations of and in IL 40 24 

Sankara II. 41 deals with both and 

But it deals with only ... ... ... 25 

Explanation of in II. 41 . 25 

: Example of ... 26 

W gwerf (II, 42 ) may refer to Mu. Upa. I. 1.1-9 27 

* ^rF2T5[:T% ’ ( IL 42) : Rejection of* the Upanisads 
Sankara : II. 44 refers to both and ... 28 

( II. 44 ) : Equipoise of the Mind. 28 

Authority of the Brahmasutra ( ). 28 

The Bhagavadgita and the Vedic Religion : Question 
of the Interpretation of the Vedas known to 
the Crita. ... •*. ... •#. ••• 29 

Modern Interpretation of the Vedas. ... 30 

Sankara: II. 45 is meant for Arjuna only ... ... 31 

Interpretations of II. 46 ... ... ... ... 31-32 

Meaning of in IL 46 ... ... ... ... 31 

Sankara's construction- of II. 46 ... ... ••• 31 

The words and in the Sruti . 32 

Interpretation of the (Tilaki II- 47 ) 33 

Meaning of in II. 47a . 33 

Meaning of in IL 47d ... ... ..«« ... 33 

Meaning of mh and wt%T«: in IL 48 ... ... 34 

The emphasis on sfe in IL 49-72 . 35 
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Sankara : 11. 49 iiafers to both and ... 35 

Meaning of in II. 49 . 35-35 

The attitude of the Chandogya and Mundaka 

TJpanisads towards the Vedas .. 36 

Glt&*s attitude towards the Vedas ••• ... .*• 36 

Sankara’s addition () to II. 50... 37 

Interpretations of IL 50 . ... ••• 37 

Meaning of fcf and ^T% in II. 52-53 ... 38-39 

Sankara : Sthitaprajna is a sannyasin . 40 

in the Gita means both the Vedic rites and 

the Caste-duties. 42 

Yoga and Karmayoga in the Gita are earlier than 

the Yoga of Patahjali. 42 

The word yoga in the Gita cannot be distinguished 

from the same word used by Patanjali ... 42-43 

Meaning of in IL ,53 . 43-44 

Sankara is not right in taking as a 44 

Sankara's Meaning of W. 45 

Comparison between the of the Gita and the 

55TR53: of Bra. Su. IV. 1. 1-12. 45 


S. adds STTBS to II, 56. 47 

Sankara : gR in IL 58 means a . 48 

Sankara : in II. 58*=3r4 . 48 

Interpretation of II. 68 . 48-49 

The simile of a fasting man ( II. 59 ) . 49-50 

Sankara adds to II. 59 ... . 51 

Interpretation of II. 59 . 51 

Sankara adds to II. 61.. 53 

Sankara adds to in II. 64. 54 

The Allegory in the Katha Upanisad . 54 

The Gita and the Katha Upa, The word 3^. ... 55-66 

Sahkara-^^ in II, 65=^^^: ... ... 56 

Sankara takes II. 66 as a .. 55 

Reference to gfe in Verses 52-72 gives' rise to 

Arjuna's Question in III. 1 ... . .56-57 


Gita and the Katha TJpa« 


67 


••• 
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Saiitara : m. in II. 67 refers to JIR:. But it should 

refer to • 58 

Sankara adds to in IL 68 ... *.• — 58 

Interpretations of IL 89 ( T^sgri ) ... ... 59-60 

Modi : II 69 deals with of a 59 

Sankara : II. 69 deals with Tl«n ( ) and sn%«rT 60 

Sankara’s conclusion from the Verse ... ... 60—61 

Sankara adds to IL 71 ... ... ^ ... 62 

Sankara's interpretation of and 62 


Sankara ’ 

Sankara’s meaning of and 

Modi : 3 t{t .. 

Sankara : II. 72 is a ^3% 


63 

63 

64 

65 


Adhyaya ill 


Sankara's Introduction. ... 56 

Sankara on the reason of Arjana’s question in III. 1. 66 

Sankara’s distinction between 61^^ and ... 66 

Modi's Meaning of and in Adhyaya II of the 

Grita. ••• ... ••• ••• ••• 56 67 

Modi’s reason for Arjuna's question in III. !• 67-68 

Sankara's other Introductory Remarks examined. 66-67 
the View of Sankara's Predecessor ... 68-69 
Sankara's Predecessor did not take as He 

understood it as only, which, according to him, 
could be combined with of the qiq. ... 69-70 


When Sankara says» and cannot be combined, 

he is refuting the above view of his predecessor, 69-70 
So, according to Sankara’s Prodeeessor was jnana 


which led to ... ... ••• ••• 

Sankara's meaning of in III, 1. 

^wn;=more important ... 

Sankara's meaning of 3i% ) ... 

Interpretations of III, t ... 

Sankara’s interpretation of g^T in III. 3 


69 

71 

71 

71 

72 

is 
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"jn” in ni. 3' refers to II, 11-38 and 40-72^ ... TB- 
Aim of III. 4 according, to Sankara. ... 78 

barman is better than Kenunciation ... ... 76-77 

Arguments for the view.. ... ... 77 

Interpretations HI 4.. 77 

Sankara. in III. 4 means ) 78 

Sankara adds- 3^: to and flh in III. 5. ... 79'-80 

Interpretations of III. 5 ... ... .79^80 

Sankafa’^s meaning of ^«b 4'JT; in III. 8 . 81 

Interpretations of in HI. ».81-82 

HI. 9.82^83 

The Gita is not ‘ a priestly product. ’ ... ... 83 

The Gita's conception of every action as a Yajna. 83 

Yajiia traced to Brahman . 83 

Sankara : in 84 

Charactersfics of the Yajna in the Gita .... ... 84 

Yajna in the Hgvedio Hymns and Yajna In the Gita. 85 
Sankara adds to " in III. 

II. Or be would like to interpret m: as 85-86 

Madi’s Interpretation of W«r: <1?^ . 86 

Sankara gives three different meanings to ‘ ’ in III. 

9, 10-13, and 14-15. 86 

BhagavadgUa ( HI, 14 ) and Manusrarti. ... ... 86-87 

Meaning of ‘ Yajna is born of Karman ' 87 

stU in III. 15 means . 87-88 

Sankara’s meaning of ‘«i?r is born of SBW’: btijI is born 

of :. 88 

Sankara: w'=*Veda, 3^4*revelation in III. 15 a-b. 89 

Sankara’s interpretation of HI. 15 c-d.89-90 

Meaning of ‘ =3* ’ in HI. 16.90-91 

Interpretations of III. 16. .... ... 91 

Meaning of ^ ( III. 17 ) . 92 

Gita and Br. Upa, lY. 4..22 ... . 92 

Sankara restricts the sense of ( HI. 18 ). ... 93 
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Safikata adds " ” to in HI. 18. 

“He does not get si^r^i^r (*=3T'T’I) by renouncing 
(3il!5r=not doing ) the daily duties.” ... 93 

Interpretations of III. 18 . 93 

Sankara. in III. 19 refers to what S. says in 

fais bhasya. .94-95 

‘ rTtrirg: ’ must refer to HI. 18 ( the example of ). 95 

Sankara adds to III. 19 ... ... ... 95 

Exampleof kingjanaka: Sankara gives two interpretations 97 
The argument of ... ... ... ... 97 

Example of the Lord Krsna (III. 24 ) . 97 

The Gita and the Oldest Upanisads ... ... 100 

Meaning of f^C; (HI. 3 ). Sankara’s View: 

l^JTf is the 5l'^*iRSir of the or the wise. 100 

Modi’s View : is the of the 100 

stfT^ in 8^: ( III. 33 ). 101 

and 8^:88 ( HI. 35 ) . 102 

Bhagavadgita and the casce-system ... ... ... 102 

ansTfisjRW unknown to the GitS ... . 103 

Sankara: III. 36 deals with an ignorant man ... 103 

Modi: III, 36 deals with a jiianin. 103 

5? in III- 37=56511^ ( Sankara )i=8ld ( Modi ) ... 104 

Meaning of »rnT#T in III. 39 .104-105 

5T8 and in III. 41 ... ... ... ... 105 

Bhagavadgita (III. 42 ) and the Katha Upa. ... 105 

?r: in 35: ?r: ( III. 42 ) = «18: { Modi ), = 3TlfTTT 

(Sankara) ... ... ... ... ••• 106 

Reading ( ) in III. 41. . 106 

3$: ,=8Vne8T8’I, (S.), aBT8’((M. ) . t06 

Adhyaya IV 

Sankara : Purpose of IV. 1-3 is ... ...108-109 

Note the use of is an aspect of 108 

Sankara: ^ in IV, 1-3=^T5TH15T^^^: 

#T: 


109 
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• But ** must mean Disinterested Action of whictt 

is an aspect ... . 

Why Sankara takes this (as a t 109 

There is no mention of here. ' 

Gita's conception of . ••• 

Gita's Idea of .•«, ... ... ••• ••• 1^^ 

Gita and the Manusmrti.. ^1^ 

Support of the Upanisads for the of the Gita. Ill 
and in IV- 3. Relation of and W.— HI 
The Gita's View of fTsf and «m5=r. ... il2 

Madhusudana on the Bhakti in the Gita ... .•• 112 

in IV. 3, usrgil in IX. 2. The Manusmrti on 

the word upanisad ". ... . ^1^ 

Why the was a secret ?. 

of the Gita=:^T5n=t-S. Krsna identified with 
higher than theAksara ... .. 114 


Krsna's Identification with Visnu, a later theory- 114 

Gita, not aware of the idea of f^ef. . 114 

The theory unknown to the Gita . 114 

The purpose of IV. 4-15 is to support the MI'T by 
tracing it to very ancient times. Its aim is not 
to teach the er^^^s of . 114 


of the S^ms; Its origin in the Gifca, ... 115 

Meaning of two ^rfifs in IV. 6 ••• ••• ... 116 

Sankara takes with not with ... 117 

Sankara, The Lord is not really born ... 117 

The births of the Lord. Gita and the Puranas ... 117 

Sahkara-Rff^ is matteri is power of Illusion 117 
Modi-^T^ is matter; corresponds to the TO 

a living spiritual power of the Lord ... 118 

Ramanuja-5l^Rr=^wr^5 . 118 

IV. 7-8. Births of Krsna are a reality. 118 

Origin of the Gita's idea of the births of Krsna: 

the Upanisadio idea of Brahman as the Protector. 118 


^ ‘of the Gita, of the Rgveda ... 


119 


#•« 
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in the Gifca. The Gita ig nofc aware of the theory 

of 4 .. 119 

Garbe-'^T^K^r^ was a new doctrine. ... ... ng 

Two conceptions of Mok^a in the UpaniSads* ... 120 

Many ways to reach the Lord : Gita’s Liberal 

Doctrine. IV- 11. 12o 

The Goal of hnnaanity is Perfeetion-IV. IIB ... 120 

III 23 B is identical with IV. IIB but has a different 

^ ^ sense. . 320 

Sankara-^s^r in IV. 11 = 2rcq?^Ti%^r, 121 

S . misses the very spirit of . 121 

Upanisads insist on one means of Moksa only, either 

or '4^1%. The Gita admits a variety of means. 121 

Justification for and . 122 

The View of the Gita results in the practice of sym¬ 
pathy for all beings and respect for all religions. 

Gita fulfils a modern need. ... ... ... 122 

Old Vedic Eitualism : Its New Interpretation by the 

Gita. Deites of the Veda. .122-123 

Purpose of IV. 13. Explanation about castes and 

orders of life—S'^ankara- ... .123-124 

IV, 13—Example of S"ri Krsna, an argument in 

favour of Yoga (Modi) ... . 124 

Orthodox and popular interpretation of IV. 13 : 

Creation of castes by the Lord. ... ... 124 

Gita and the Caste-system ... ... ... ... 124 

Duties of Castes according to the Gita and the 

Manusmrti, the Gita is older.... ... ... 125 

Meaning of : in IV. 13. 125 

S'ankara’s Commentary on IV. 15 is too brief. ... 125 

Meaning of !>=? in IV. 16-Dis- 

interested Action as a help to Moksa ... 125 

S^'ankara’s Interpretation-Two Meanings ... ... 125-126 

S^ankara does not decide whether Arjuna was, a 

or not 

2 


125 
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Meaning of 37^4 and 16-17 ... 126-127 

S'ankara’s meanings. ... ... ... ... ... 127 

Infeerpretations of IV* 18. ... ... ... ... 127-128 

S'aiikara-a highly philosophical meaning. From the 

standpoint of Para Vidya there is no real action 127 
S'ahkara*a Predecessor’s Interpretation of IV. 18. 

are Non-performance of is 128 

S'ankara’s refutation of his predecessor’s View. ... 128 

Suggested Interpretation : In favour of Yoga ... 128-129 

S'ankara’s Interpretation of the latter half of IV. 18. 

A of the .’ 129 

IV. 19-S'. does not decide whether the man is 

or . 130 

S'ankara : lY. 19B is a . ... ... 130 

S^ankara, not against a doing his duties ( after 

) as before ...^ ... ... ... 131 

Difference between ^TRT and S'ankara on the necessity 

of the his duties ... ... ... 131 

in IV. 20, Preference for ^IR. ... ... ... 131-132 


S'ankara’s reasons for the ^^FR^’s continuation of 
his duties == etc. 

^FU^ in IV. 21. ^rFTfts!TmJTR5F?fF^iT3I;' ( S'ankara ). 

Modi ) . 

Meaning of in IV. 21 . 

S'ankara adds to IV. 21 ... 

S'ankara adds q’R to IV- 22. 

S'ankara’s addition of f^^F^?rFF%^ to . 

Conception of Yaj&a in the Gita 

S'.-Incomplete explanation. 

Of.III. 9-^^F‘4lcSfF3TqTSR^.. 

Gita does not recommend the Vedic ^f^sf Ritualism. 
S'ankara-lV. 23. Not clear. ... 


133 

134 
134 

134 

135 

135 

136-138 

136 
136 

136 

137 


Interpretation of S' ankara’s predecessor, a Mimansaka- 


IV. 24. The Verse actually deals with the imple¬ 
ments of a sacrifice- Every implement is itself 
- 3FWFf^g . The.. Verse recommends 




11 


all the obligatory (f^r^) rites. 137 

S'a nkara refutes the above view. ... ... 137 

S'ankara’s Interpretation— 

3T|T^ is the only important 
word in the verse, 3 Tqv[ etc. actually do not exist. 137-138 

A fresh interpretation of the ^’erse (IV. 24) ... 139 

Instruments of an action are identified with the 

instruments of a Yajna. ... ... 139 

Meaning of .139-140 

IV. 25 mentions two types of followers of Disinterested 

Action ... ... ... 140 

T5[2r^T*=the usual Vedic Sacrifice, Offered to the Vedic 

deities disinterestedly, ( Added here ) 140 

W ^%%^-th 0 usual Vedic Sacrifice, but offered disintere¬ 
stedly into the Fire identified, not with the 
but with srlT^ itself. S^a nkara —The 
usual Vedic Sacrifice, (added here). 140 

Distinction between IV. 24B and 25B. The former 
mentions the way of raising every human act 
to the status of a dedicated to while 

25B deals with the usual Vedic sacrifice being 
now offered to without the expectation of 


a reward... ... ... ... ... ... 142 

S'ankara-The of a is meant in IV, 

25B, . 142 

Modi- “ " “by the usual of the Vedas. Force 

of But is the Disinterested Act which 

the Gita calls . 142 


IV. 26 People who do not give up the performance of 
the functions of senses and yet do not attribute to 
themselves the activities of their senses are described 
in two different ‘ ways ( 26 A and 26 B ). (Added 
here ) S'ankara’s Interpretation of IV. 26. 142 
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Another tj^pe of yogins who remain unattached regarding 
the activities of all senses and vital breaths. They 
also perform the Yajna ( act of attributing acti¬ 
vities of senses and vital airs to their origin becomes 
whicr the Fire, receiving the oblation). IV. 27 

( Added here ) 

People who use their for'^^God or persons as the 
source from which the has originated are 

Similarly ci?TW- (Added here) 

People who practise ( Disinterested Action ) and 
believe that their practice of W is due to God or 
certain jDersons to whom they mentally return (the 
■ of ) ( D. A. ) are ( Added here) 

who devote themselves disinterestedly to and 

llf^r are IV.28. (Added here). 

IV. 28 is not a summary of IV. 25-27 ... ... 143 

S^ankara’s meaning of ). 143 

S^ankara explains ==-^-^rr5T^Ti^l: ... ... ... 143 

Adh. IV. 29 describes and 3?q-T^?2T^T-' both 

of whom are ^TfUTr-imq'rTqvn: ( Added here ). 

Madhusudana Saraswati’s View on IV. 26-30A ... 143-144 
^f^-IV. 30A. This means that these Yogins 
believe in all activities of breaths as somethow 
self-born but not as originally their own 

( Added here ) 

Force of is IV. 30B. Nob only those who know 
the and but also those described in IV. 

24-30A. 144 

Bhagavadgiba and Manusmrti IV. 31 ... ... 144 

Meaning of ‘ ’ in the Gita . 145 

?TR ^T^TS^zr^T^-IV. 31. .. 145-146 

^WJ :—The Gita mentions none of 

etc. etc. ... . ... ... 146 

sriW^TT 5^’— are offered into the mouth of STfF^Cn). 146-147 
S'ankara-“ are stated in ( or are-knowh through) the 
means of the Veda. ” ... 


147 
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cFTOT^Rl^-Oomparison with Gita III. 14-15. ... 147 

S'ankara, . d.48 

in IV. 32d ... ' . 148 

IV, 33-42 : A Section on Its nature ( v*'35, 37 ) 148 

Sankara-Here we have ‘ * ... ... 148 

Comparison of and ^TT^T^rw. Fresh 

interpretations ... ... ... ... 149-160 

IV. 33B. S'ankara ... .150 

A fresh interpretation. ... ... ... ... 151 

Meaning of and . 162 

S^ankara-IV. 35 B teaches identity of and 152 

TTn and in IV. 35 refer to the slaughter in the 

war. Of. c^rt ... 152-153 

S'ankara-v^iffsq'r^ ggajt: . 163 

Badarayana does not share S ankara’s view, ... 153 

in ?^|5?JU?m-S'ankara-^^^, andf^^r^rm Com¬ 
parison with Bra. Su. IV. 1 . 13-19 ... 153 

Does the verse ( IV* 37B ) favour ?. 154 

in V. 38 is em; Cm in 42 is qF^. In both the 
places means Disinterested Action. ... 154 


§rm is the qpf^ of ^Ffm^rCr^T, but it is the of the qFcyCm. 164 
Verses in the Gita which mention ... ... 164 

S'ahkara explains in v. 38 as ^&Cm and«iR3TTmCm 154 
IV. 41-42 describe the in the 1%^ stage ... 165 

C^T?i;?^T^rrcfjHT^qg;-~one who has mentally renounced all 

action (11.50) through Disinterested Action (Modi). 155 
S'ahkara-one who has renounced all actions through 

. 155 

in IV. 48 b fsiR ... 155 

may and here do mean ... ... 155 

•qm in IV. 42,S^--^^f^TTlr?TRmgJTg.. 166 

in IV, 42.S'-'3TTcm'l?^: .- 166 

The Title of the Adhyaya (IV) and that of S'ankara's 

Cornmentary diflfer. ... ... 156 
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Adhyaya V 

S'aiikara’s iDtroduction ... ... ... ... 157-168 

in V. 1-6 is . 157 

With that the is compared ... 157 

S'ankara’s arguments examined. ... ... ... 157 

Modi-^R?Tffcr^==^T^ is compared with 157 

S'ankara seems to take Arjuna*s question in V. 1 as 

meant for his own purpose. ... ... ... 158-159 

Interpretations of 357 : in V. 1 ... ... ... 159-160 

Source of A.’s question in V. 1. S'ankara Bha. Gi. III.4 169 

Modi-HR^r does not mean So is not 

mentioned in Adh. II. ... ... ... 159 

SWkara adds to in v. 1. ... ... ... 160 

S^ankara’s explanation of and are in 

conflict with each other.*’ ... ... ... 160 

is in conflict with ^4-Modi. ... ... 160 

# 

Interpretations of V. 2. S'ankara’s Interpretation 161 

f^:^^H^^r-not directly, but they first lead to and 

then leads to Mokga.-S'ankara’s addition. 161 

s'ankara adds to . 161 

S'ankara takes the verse as a of ... 161 

S'ankara takes as the of the ignorant 162 

in V. 4. S'ankara-H?«IT?T . 162 

in the Gita never means ( Modi ) ... 162 

Distinction between and '^fin on'the one hand and 

on the other hand in V. 4-6 ... ... 163 

Difference between and in the pre-Gita period 163 
The word ‘ ’ in 3Tl'T5RFff^*r<7%5r ... 3 63 

The word ‘ qiJTTsi;. ’ in „ „ ... 163 

‘ ’ in the Manusmrti. ... ... ... igs 

‘ ’-its origin. The word ‘ ?rn?Jr%ff ’. 164 
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^ai^^ — The aoij of war done disinterestedly, 

and on a par. Two stages of the history 

of the word in the Gita :-(a) First stage when 
is given as distinguished from Wr and (2) 
second stage when becomes and the 

word continues as disinterested perpormanee 
of one’s duties, while the word comes 

into vogue in the sense of Disinterested Action 
( ?fTTT ) through action. ‘ ^r^T: ’ «V. 

4 is to be traced to the first stage. ... ... 164-165 

Also Vide Introduction. 

* 

Sankara finds that KrSna’s reply does not correspond 
to Arjuna’s question, though in his introduction 
to V. 1 he argued that Kr5na*s reply was in 

harmony with Arjuna’s question.■ 165 

S'ankara seems to mean that in v. 4-5 is a 

( synonym ) for ( combined with qru ) in 

V. 1-2; but he does not give any authority ... 165-166 
The fact seems to be that here we have three things:- 

with with with siR, 166 

and in III. 3-4. 166 

in Adh, II and Adh. V. . 166 

5, S'ankara adds 166 

S'ankara-^R is a step to Modi-^fr^r and HRq’ are 

two parallel paths. ... ... ■ ... ... 166 

and qiur are one ’’-Gita, MBh, Classical Schools 167 
B'ankara-m5isq S'.’s tntro. to v. 6. ... 167 

Interpretation of V. 6. ... ... ... ... 167-169 

V. 6 mentions the as well as ... 168-169 

cannot mean HRq ( Modi) ... ... ... 168 

S'ankara-B^W in V. 6 is qKTnf^. 168 

« 

S'ankara-*^^ in V. 6 means ... .168-169 

V. 5 means ^TiT ‘ D. A, ’ is better than ... 169 

S'ankara adds and #iTR, which change the 
meaning of V, 7 


170 
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fic^isfr in IV. 22, 3TfVr5Tf=?frsf^ in IV. 20, 

XVIII. 56. sTfi" expresses preference for M't, 170 

S'ankara-The ( V. 8 ) should take to 171-172 

S'ankara is also not correct in saying that according 

to V. 8 there is really philosophically no action. 172 
S^ankara takes V. lO as dealing with ... 172 

But really the verse gives one more argument for 

the belief ( ) of the ( Modi). ... 172 

in V. 11. S^ankara-^r»T always leads to 3TlfJT^i%; 

This is not right. .172-173 

12. s'ankara adds “ 

5nf&fr%^%?5Tr?r5rra'f%Bi^R5Fi^ ’’. 173 

Meaning of in V, 11.173-175 

Of. ^§-IV. 21: also in XVIII. 16 175 

Sankara-V. 13 deals with though V. 

10-12 deal with moreover, the verse (13) 

teaches gr^TI'i. ... ... 17 b 

Objections to S'ankara’s Interpretation. 176 

Interpretation of iT^rgr in V. 13 ... ... ... 176 


S^ankara gives various interpretations of ) 

in different verses of the Gita, vi;?, 
in IV. 37, in XVlII. 2, in 

XVIII. 53 and 54. 

Modi-g'4^*flf*q=all duties of castes and stages. 

5T?T?IT H?2r?q-Cf. in II. 50. 

S'ankara = f^45fi§3:?Tr. .-. 

^ 8iT%-S'ankara. The verse deals with a 
Also etc. 

Words like Jtg and in V- 14-15 and in V. 19 
show that in the days of the Gita the disti¬ 
nction between the and r^rrsRR aspects of 
the .Reality was well known. Their occurrence 
in Adb. I-IV. View of S'ankara and Garbe. 
Modi’s view . 


176- 177 
177 

177- 178 

177 

178 


178-179 
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Relation between the two aspects of the Reality : The 

higher than the . 179 

No identity between the two aspects . 179 

compared with srf%as the origin of all activity. 180~181 

Sankara, . 181 

V. 15 discusses a new view about the origin of activity 

useful for Disinterested Action. 181 

Another viewpoint: All actions to be dedicated to 

the Dord. ... *«. ••• ... ... 182 

A third viewpoint: All activity originates from the 
Loid-XVlII. 46. ( Vide Add. Notes.) 

No Gita’s View.182-183 

Badaiayana differs. is ^WIK. ... ... ... 183 

Sankara’s View. W is like 'it??!. 183 

Nature of sr^R-GUa and Sankara. . 183 

Sankara discusses the question :'”Why do the devotees 
offer worship etc, to the Lord ? Sankara’s com¬ 
prehensiveness . iS'i 

«iqi5T and in the Gita. 184 


9iq—the knowledge that ail actions belong to twi 

or 8^1^. ... ... ... ... ... .■. 184 

Mso «!HT of 3IR*T^ in IV. 35. . 184 

Kjqciiraqir'oa® of the ideas about . 185 

^ 5 TOTW:-S, Identity of and . 185 

S, But the context=454qit*i»I: 185 

V. 18. S. Identity of afl and Clf in all beings, etc. 185 
Modi, The verse (V. 18) means that the actions of 
etc. originate from and hence 

they are all equally good (or bad). ... 185-186 

*rq?T^(fl:-S. ... 18® 

and ?rT*a in v. 19 187 

Sankara gives philosophical theories. ••• ... 187 

Sankara-The same in all beings .«• ... 18/ 

But, really. “ all ^ and is due to ” is 
proved here, Nothing about the identity of 





IS 


tbase sftfs with is taught here. 187 

From etc- S. discovers in these verses. 

But is mentioned in v. 26. — ... 187 

in V. 19 188 

^a;nkara-V, 20 deals with a . 188 

*ra!%lW:=H4«BH««rTf^51-§. 188 

*tll4tn*=«WPT. 189 

s^IPelrm-Lit. “ enjoys. ” 189 

S, adds But the Gits never lueutions 189 

S. discovers In V. 22 from . 190 

^I»ft in V. 24=«4#tt. 191 

Gita and Buddhism. 191 

tcTI; — 5K*f4l^i»r: who do all their duties for the 

sake of 192 

S. t:5rr=9?ftw; . I92 

in V. 25-one of the two Paths . 192 

Place of It is subsidiary to the Kigfal Know¬ 
ledge ( S.192-193 

V. 27 begins a probable revision of the Gita. ... 193 

Modl-';«iT5l«r;il is a Hm to and to the tTjwqin 

which (last) would be the aspect of 193 

Ciose connection of V. 27 with Adhyayas Vl-VIII. 193-194 
Bhagavadgita and the Yogaautra of PattM'ijrll. ... 194 

Sankara. gR in V. 28 is a 194 

Modi-gR is a ... . 194 

ReconoUiation of V. 14-15, 19 with V. 29 ... 194' 

Sankara's explanation of 195 

^’'*n?Pnn-the Title of Adhi V. It means ‘ Disinterested 
Action based upon mental renunciation of 

oije’s .. 195 

5ti^>r^-Sankara*s title of his com. on this AdbySya. 195 

Adhyaya VI 

196'“229 

Satokaih. yi* l contains ^ or <wn is a 

qf «n5j% W^eh is SRIW of Sankara. 
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in VI. 1-2 means and in VL 3-4 

means S4R^. . 198 

Importance of the significance of "%*l” in Adh. VL 
The word here ( Vl. l-12 ) simultaneously 

means and the two meanings 

cannot be separated from each other. ... 196 

Modi-Here *®fT«T or is given as a help to 

or briefly called Disinterested Action. 

A conclusion reverse of that of Sankara. The 
description ofalso leads to this conclusion. 196-197 

and in Adh. VI. 19? 

Interpretations of VL 1. Sankara-It is not a 


Modi-It is literally true.198-199 

4l*i in VI. 1. Sankara-f^^^TJTNRq:. Modl-DIslntereted 


performance of one's duties. ... 

• •• 

199 

4i>T in 2A.-^. 4ln 4itll3STJI?5!9''I5J:=SK4qT»I. 


199 

4i<ft in 2B. S.=?Tmwi^T=^. . 

• •• 

199 

4»*lT5r and 4t*r in V. 1 as well as in VI, 

la 

199 

Interpretations of Vl, 2B. 

• •• 

... 199-200 

Bhagavadglta and the Upanisads. ... 


200 

Sahkara-Vl, 2. is a of ^441*1. ... 

• •• 

... 200 

B it the verse says, ' The of the Upa. is 

the 4t»T 


of the Gita; ’ it does not say» * The Yoga (of 
the Gita ) is the of the Upanisads. ’... 200-201 

Sankara-^t*T in v. 1-2 means in v* 3 means 

.. . 201 

Sankara's view about v. 1-2, examined. 201 

S. takes 4Tn in the verse as and ^4 as 

but the verse itself speaks of ( in the sense 
of ^4^10) and only. ... ... ... 201 

Verses of the Gits in which ^ is a given as a means 

to %44in. 202 

Two stages of Disintsrested Action ( ^4, ^4t»T, or 4T*r) 

in the ^Jita, ... ... ... ... ... 292 

in VI. 8 cannot mean s’nsf^T*!. . 202 

Modi—Meaning of VL 3. ... ... .a ... 202 
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S. explains in V. 28 as but in Vr, 3 as 

... . . 202 

in VI. 3. Sankara-em. . 202 

But ^Ror must mean * cause * ... ... ,,, 208 

Interpretation of IV. 3-Modi .1 ’’’ 203 

In Vf. 3. Sankara-^muvqt 203 

»» Modi—Peace of Mind.... ... 203 

Sankara interprets «iT«ire;s? 2 r as 203 

Sankara interprets RT«^rnTxR;wiRisri%ftig; but ^.4 

should mean all ^*rs of «f4s and ^riews. ... 204 

SahkaTaHat4^5<r4«II«?f^ 204-20f 

a is inconsistent. 205 

S,‘s quotations from fT%, ^ .and cannot be 

useful here. 205 

Conflict between IV. 34 and Vl. 5 205 

Bha. GI. and Mu. Upa. 2C6 

'R*lltqi in Vl. 7. Sankara, RamSnuja ... ... 205-207 

Passages in the GI^ in which ‘qcqiwr’ is mentioned. 206 
The passage from t. 3. about sTitm ... 206-207 

qwiwr is a word for the individual soiil-Modi. 207 

Sankara adds ?f?qTi%5T: ” to VI. 7. . 207 

Interpretation of Vl. 7. Modi . * 207 

WIR and rWT3 in VI. 8. Sankara. ... ... 207 

Bhagavadgita and the Manusmrfci about fJw 

and . 207-208 

Iniportanoe of the word in Vl. 10.. 208 

Inspite of fwr:, W4i1, etc. mfSisi must mean a 

follower of Disinterested Action (4in). ... 2 O 8 

Gits and Pstafijala Yogasutra. ... ... ^ 208 

When the sixth AdhySya was written, the word *flq 
in the pure sense of sqrJT was not known. Gita, 
earlier than the Yoga Dar^ana. ... ... 207-208 

S."VL 10 deals with a 

Modi-VL 10. deals with a ... 

««W-VI. 10 cf. .orfir: in VI. 37. “ 

Bhagavadgita and the SvetlSvatara Upa. 209 
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Madhuaudana Saraavatl on the exercises of ia 

the Gits. . 209*210 

the order is to be reversed. GitS 

and Yogaautra. 210 

anwi^a«^-VL 12. But leads to Vl. IS ... 210 

GHS and Kathopanisad on Yoga. ... ... 210 

Instead of saying that the Yogin is a the 

Gita says he is . 210 

««% in VI. 14 210 

Methods of as help to ^ (=«fi^T‘T ) ... 211 

i%^f»I«B:»TPI-Gita and Buddhism.. ... 211 

16^ (Vide Add. Notes) ... 211 

Definition of in Vl. 23. Does it differ from the 

description of in II. 48 and 50? ... 212 

GltS} much earlier than the Yogadar^ana. ... 212 

Importance of in 23. 212 

Words in the Gita, which had a technical or a fixed 

sense even then. . 212 

‘ arsj^ ’ is such a word. . 212 

in Vl. 28-Sahkara, RatnSmije. 213 

as a help to eR^qPT-VL 29. 213 

Sankara takes as ... 218 

Gita and RSmanuja-VI. 29. 214 

«[rR’ia:»f:-VI. 29. Sankara unnecessarily takes a philo¬ 
sophical view. Cf in V. 18, In VI, 335 

also II 48. 214 

flW. in Vl. 30=fl5fn**rarRatnaniija. 214 

fi?*f 3Tr Jr®F54li%-Vl. 30. Sankara gives n pbilosopbloal 

doctrine^ identity of and ... ... 214 

VI. 31, Ramanuja finds a philosophical 
doctrine (). ... ... ... 215 

VI. SI-Ramanuja-Jlf^ ... 21S 

srf^ in «^»IT 5f#«TRTSf^-VI. 31. 215 

VI. 32 deals with ... . 215 

Meaning of 3Tr??(«p3|5i in VI. 32. Sankara-«l*ll W 3^- 
fflie ^*rr ^i^srri^sTni,.... Bdtthe Gita seems to teach 
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here doctrine. ... . ... 216 

Interpretation of Vl. 32"Sarikara.. ... 215 

„ - Modi. 216 

Importance of in VI. 33 . 216 

Tilak's View, not correct. ... 217 

Description of the ... ... ... ... 218—222 

Sankara. is ); Tilak, 

qi*ne(e is The fact is that is an 

aspect of and is the opposite of #*llfr: 

BO ^¥rs is . 218 


The word ‘ ’ in VI. 37 is a sure indication that 

’Rt^ivre is arJJT^rasRJhflB. «PlTtr:=one who is entitled 
to but who has stuck to ’ir’i ... 218-219 

3I*r^:-Sahkara sriRinjr^: . 218 

(^>119;) =^^?rnRH:-Sahkara-t3B??I^: 219 

But it really means. * One who does some deeds 

for a selfish purpose. ’ . 219 

in VI. 38. refers to and *q>*r-Modi. 

Sahkara-s*l«t=^>}^fu and s()T^4t»t.219-220 

‘ srrri ’ cannot mean ‘ both the worlds,' this world 

and the next world. 220 

ST^PI: wwrg:-Vl. 39 JTfr in the goal of both, and ^1*1 220 
Vl. ^^I51.-Thls agrees with the meaning 

of ^t*l¥I8 as one who does certain deeds with 

a desire for their rewards. ... . 221 

^»R*l-VI. 44 Sihkara-sqT^^m^q-; Tilak-^4qtri^ Modi- 

as distinguished from and 

being aspects of . 222 

in VI. 44 222 

VI. 44 Sankara and Tilak agree-%?^’®4Wf3St!l'PWl, 

But 5*5^ may mean the Vedas only. Cf. 11. 46 
Ram5nuia-5I*T (the Vedas ) and «®a=siiflt'. 222 
wiH in «n5iV!i:-yi. 46. Sahkara-'riS^tr. Tilak-#qTfH 

who is a ... ... ... 223 

iiifi^-Sahkata and Tilak agree . 223 

QUift and Upanisads. 223-224 
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Glfca and of .. ... 224 

An examination into the significance of 

and «snsRi»T. ( Vide Add. Notes.).224r226 

VI. 47 6^^1^-Modi-a reference to the several- 

5?tns of the 18 Adhyayasof the GIti. (Vide A. N-) 

Sankara-^SCrf^i^sTVOTTs^. ^ 226=^ 

Tilak-?wqf .. . 225 

Title of the Adhyaya and Title of S.’s ... 225 

Adhyaya VII 

A note on the beginnings oi the diffetenl AdbySyas 

of the Gita. ... ... ... ... 227‘-'2<28 

Madhusudana's theory of three ^^3 of the Gita. 228 
Modi-Each Adhyaya gives one particular aspect of 

Yoga ‘Disinterested Performance of one’s duties.' 228 
Inter-relation of the 18 Adhyayas ( Vide Intro.) 22i 
Kzplanation of the titles of the Adhyayas of the Gita 229 

Vide Intro, and Add. Notes. 

Philosophical passages of the Gica. 229 

Vide Intro and' Add. Notes. 

Criticism of the theory of 3 .. ... 229 

Relation between Adh. VI and VII. Sankara. ... 229-230 

*lf% in Adhyaya VII- . 229-230 

as . 230-231 

SW and . 230-231 

qin in VII. l*^44in-Tilak, Modi-«t>r as 

oppt to ... ... ... ... ... 231 

^JUT^-Saikara and Modi . 231 

Meanings of tn? and suggestion In the light 

of the context. . 231 

^ahkara-^5I=?^I3»IW . 282 

Tilak-tJH and^f^W*! refer to ^wfeand sstie respectively 232 

and ia the various verses of the GltS 232 

In VI. 8j III. 41, XVIII. 42 and f^5r, seem to 

he. ■virtues like and. ... , ... ■ 232 
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«T*I and ftwsr in Vn. i and .. 282 

Modi-fltW is inferior to . 232 

Giti adopts the method of the Upanisads ... 233 

TRr-an Upanisadic term .. ... ... 283 

Sahkara-ifirtff: etc. Is a of this . 283 

Mrdi-an aspect of Disinterested Action ( ) based 

upon the tn»r and is given in Adh. Vll 233 

i^atrTji^rSahkara-^gg (?) because ho says:—T%5I 

. 233 

Modi~rBin*lR shows that it is possible to be ftr-a 

’perfect’ without knowing the Lord In bis essence'. 233-234 

Meanings of in the Gita . 234-236 

Modi-f«feis perfection or liberation and it is possible 
to be or without the knowledge of the 
Lord, e, g, by the of simple 236 

PhiloEophical passages oftbeGUa ... ... ... 236~2SS 

Each Philosophical passage should be interpreted 

separately . 237 

No single pbylosophical system can be framed from 

all the passages of the GUa. 237 

The fwu?BK aspect of Is called variously, ^ng., 

%^T, TC and srfis 23? 

Tae material Nature is called arssTeB, 

wrar, etc. 237 ' 

The 6I^K aspect is called 237 

Each Adbjaya gives an independent Yoga or form 
of Disinterested Action (Path of Right Conduct), 
with its own scheme of philosophical doctrine 237*238 
No complicated terminology in the Gita if each 

A.dhyaya be taken independently. 238 

The conception of two (TO and ) sffiWB occurs 

only in Adh. VIL .. 288 

Cf. of TO and sTTOhlira with the two of Adh. VIII 238 

Vide Additional Notes. 
Comparison of the philosophy of Adh. VlI with the 

OlhSsical SSrhkhya System.. 239-240 
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The i^iQciples of ibe ClassicftI Stmkbya.289*240 

' Simkhya kirika 3 ‘t. 240 

Tilak's Gita Babaisya, Chap, VII. 240 

A. B. Eiekh'fl Saiikbya System . 240 

Terminology of the GUa-sw^i piRtr ... ••• 240*241 

Sahkara*^]^:, ^rr: etc are subJe particles. ... 241 

Modi-The Gita distinguishes between the 

and the but not between arrd ^*!;ww>l«r3. 241 

Anthority of A, B. Kieth-Sariikhya system ... 241 

Sahkara-JlfJt-efffTC, 3fe=»tca[, ... 241 

Sankara presupposes the Classical SSmkhya ... 241 

Modi-Classical Saihkhya is later than the Gl'.a anti 

the Mababfaarata. . ... 241 

Tilak-si?f^==I^HJ^ . 242 

The verse favours Ramanuia’s view . 242 

Meanings of and eiTO ... ... . 242 

The Katba Upa. ladder ( Hopkins) ... ... 242 

Cf. *r«J Vll. 7 . 2^42 

of Eatha Upa.=fwi of Vll. 7 242 

WK in VII. 7 may or may not mcati the relation 
of and ^rSf, being the ... 242 

Comparison with Bha. Gl. III. IS a-b ... ... 243 

SahVaTa-3iTO=I^g:ST, 3fa«r, . 243 

Context- Creation ’ from and ‘ Sustenance 

() from TO . 

Sankara. in VII. 5=H515!I . ••• 243 

Sankara adds to TO siiiW. ... 248 

Sankara's meaning of ... 248 

R5inSDuja-3n%5ntlS’J^I (WRT) and ^f^rtfs^pTSTSfiriW). 248 

The Gita (»nT 5I5W) and the Upanisads. 243-244 

Authority of the Brahmasutra also shows that 

is called in. the sense of a living principle* 244 

Authority of the MahSbhSjata ... ... 244*248 

is the *> 1 ^^ . 2^8 

4 


/ 
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Further proof of being ^‘WIWW, 

t‘*« ••• ■•• ••• ••• *** Z'^S 246 

Saiikara-* means the ... ••. 245 

GHa and Br. Ufs.. III. 8 . 9, Bra. Sh. I. 3- 10. ... 246-246 
6 . Cf. Mu. TJpa, 1 . 1. 6 , Bra. Su. I- 
4 . 23 and I. 4. 27 ... ... ... ^46 

'It! 5!S7'?r=«n«I=?5 of Katha Upa. HI. 11 ... •*. 246 

Sankara. In ^ewMlVVlI. 6 refers to both 

and W affk. Bnt this is not likely. ... "246 

S. N. Dasgupta’s View. ... ... ... ... 246 

Passages in the Gita, about ‘ the source ’ of beings:—■ 

VII. 6-7 (TOSTSf^), VUi, 18-22 
IX. 4-10 (), X. SA, 12, 89 ( the Lord 

Krsna ), XI. 7, 18 ( The Loril Krsna ), XIII. 26 
( ), XIV. 3-4 ( ) ... 247-248 

Conciustons:-(a) All these passages describe the source 
of beings, ( b ) This ' source ' is the Lord 
Himself or, generally, it consists of the union 
of 2 principles, ( c ) each of these passages is 
independent of the rest, ( d ) we have no autho¬ 
rity to assusne that the self-same principle or 
principles are meant here, ( e) the highest 
principle is called by different names. ... 249 

The different Adhyayaa do rot give identical accounts 

of creation. ... ... ... ... ... 24!) 

Kach Adhyaya gives own aspect of Disinterested 
Action: and its philosophical doctrine, if any, 

is subsidiary to its q'W, . 249 

Sankara’s interpretation of in VII. 6 ... 260 

S. ^’KTSISlf%=$?T, . 250 

Modi. (n.), |[^= 3 ^«r . 250 

Comparison. of ViL 7A^with Kaiha Upa. III. II. 251 
S, H. Dasgupta’s'-view that in some parts of the Gita 
the supet-Tpersonal aspect of the Reality is said ' 
to be higher than the impet^onal aspect. ' 251 

Reconstruction of the philosophy of Adh. VII. 251 



27 


Meaning of in VII. 7 . 

gra^t-an upaui^adic word . 

Difference between the Bimllo {€Jf ) ol the 

Git* and that of the Upanisads ... , ... 

Application of the simile to the 

etc, < Vir. 8 j, ). The I<ord’s indirect oreatorship 
’ of the world. Cf. VII. 12 d ... 

Sankara adds the simile of to Jr{^*l'nT 

?f. Sankara's purpose ... 

Gita’s simile brings out in . 

Ramanu)a-«itn^,»=U«Stfk»p*iL. 

Sfi. bha. on VII, 8 ... ... ••• 

Ramanuja's explanation of the in 

etc. ... ••• ••• ••• 

5rn€l<n9^ in Bra. Su. III. 3. 25-27, IV. 1. 4-5. ... 
Bhagavadglta's teaching about OVI. VIII. 13, XVII. 

23, XVII. 24 . 

Mundaka Upa. an OM. ... . ”• 

VII. 9- Sankara traces of to snq^riT?. 


251 

251 

252 


252 


252 

252 

253 
253 

253 

253 

254 
254 
254 


cTT; in Vri. 9. Change in the conception of the qis 

of tTTO from time to time. 254 

The Gita ( XVIII. 5 ) and Br. XJpa. IV. 4. 22 ... 254 

In the Gita the I<ord is (VII, 10, Vll. 6 , IX. 

18B, X. 39 , XIV. 3-4 ) and the higher Nature 
{ WHfl^-VlI. 6 , »If5?®-XIV. 3 ) the ^Tl^. ... 255 

Tae same Method of creation, traced to the Vedas 

and the Upanisads. ... ... ... ... 255-266 

The Brahmasutra of gJW as the ^n"T. ... ... 256 

VII. 11 means that the 

sRt-physical strength is to be used disinterestedly 
and then that «rw is a form of the Lord himself. 256 
W* physical strength—is an aspect of ^"l-Oha. Upa. 256 
Sankara’s expanation of 257 

4 >W:-VlI. 11 . Sankara interprets it so as to 
apply It to an ascetic. 

Interpretation of *1 ^ *ri%~VlI. 12. ... 


258 

258 
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Modi~Tbe water and all other things are created by 
the Lord ( »T^or ffT’?. ^ ), who is and esists 
as the Reality indepsndent of the Water> etc. 258 
'The independence of the Oreator ( ) from the 

created world expressed in onr Scriptures-Various 

ways of expression.. . 2fid 

^eilSfvg and ^7 trw-camparlson of these 

statententa with similar other statements In the 
Gita. Four kinds of statements in the Gita. 260 

Meaning of “ beings ”*=* souls in bodies.' 260 

OoDslderatioB of " I am in all beings ”. 261 

Consideration of “ All beings are in Me " ... 261 

Consideration of “ I am not (only) In all beings. 26l~262 
Consideration of “ I am outside all beings "-XVlII. 15a 262 
* I am outside all beings* and I am in all beings *- 

both these statements should be taken as facts. 262 
The I<ord is outside all beings before creation and after 
dlssoIntioD, but he is in all beings during conti¬ 
nuation of the creation. (Vide Add. Notes.) 262 

Consfderation of “All beings are not in Me”-lX. 5a. 262^263 
The Lord is in beings during of the word, and 
all beings are in the Lord before creation and 
after destruction. ( Vide A. N. ) ... 263 


Another interpretation according to which these 
statements Indicate the L'^rd's immanence and 


transcendence at the same time, 
mterpretation of Bha. Ql. IX. 4-5-10 
« XIII. 15-16 

>» ,5 VII. 8-13 

M „ VIII. 22 

19 .* 3d. 42 

Dr* Bhandsikar*g View of X* 89, 42 
99 XI. 7, 13, 5 


261-266 

261.265 

262.265 
263-264 

264 

265 

265 

266 


9. „ XV. 16-18 

Bha, GI. VII. 14, Meaning of nwT 


266 

266 


• ee 





29 


*IMr l 8 like { swtT) . ... 266 

Three Chaucteiistios of in the Glt&, *IMI end 
hlirk ere in the Gitft two different nsmes of 


the same principle.. ... 367 

Bha. GI. XViri. 6P-61 ehowe that tflcRf and 

ate synonyms. Oae more characteristic of hwi- 
origih of activity ( ) of the sottl. ... 267*268 

Hature of .. 287 

Proof of different schools of thought or of different 
d^iira of in the Gith: use of two 


2 8®I^Si ... ... ... 

Sankara’s explanation of R&m«nnja’s 

explanation. .. ... 

Importance of in ^ . 

m^g and ... ... ... ... ... 

and nr5rft»«iT«r in Devotion. 

Love-^f’r and 5tr<>ITnHr of the devotee and of the 


268 

268 

268 

268 

268 


Lord to the devotee ... ... ... ... 269 

“ *ni^: "-rri'r’r is all to me . 269 

of umgsr and gfe of e®»t .^ 289 

Madhusudana explains ‘ why the Gita says S'lW*?! 

instead of ’ . 269 

VII. 15 mm as an infatuating power jf the Lord, 289 

«rnK en*i>I-Sahkara. Madhusiiiana. 289 

Vide Intro, and Add. JJotes. 


“ tel ” met anc mgwe. 270 

VII. 16-A classification of devotees . 270 

Madhusudana's ^rfttteieJI-Oiasslfication of «tf»s into 
and and further divisions. With 

Examples from etmtr’saw. 270-271 

III-.strations of T>!«!*I8«5tm(ra5s-meant by in«w'l=^ 

nwt*r- 3 ays Madhueudana . 271 

Views regarding W. and others. ... ... 2 fl 

m% of is posslble—Madhusudana. ... ... 271 

iBPWT^i compared with W*^m 6 Wf 3 in Bra Sh. 111. 8.69 271 
Ifatnrs of mw of the glfH .. 271 
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is all (this?).”.. 272 

Relation between «R and .. 272 

mwK^, 'Kwf^, ?n^jnsn! and . 272 

VII. 17 ^TT^-Importance of . 272 

Oharacteristie of the of the Glia and the ’•Rlftr 

school of MBh. T^JBCiR. 272-274 

1 ^ 4 : in VII. 17. “ Lord " in *n% doctrine. 274 

Reason for the 4(11^ being dear to the Lord : foahkara.— 

‘Because the Lord is the self of theJJiffiq.' 

( »r^«KWlR! «TRJT;). Modi“The reason is given 
In 18B““ Because the does not resort to 

to any body e]s«i but the Lord ( 18B and «(IQ^'4 


I9c). ... . 278 

^ »ra^-VlI. 18. Sankara. WPft !n«n Modi- 
is not the reason for the 
being dear to the Lord. It is an expression of 

the Lord’s love for the nxB. . 278 

No identity of srlf and is taught here ... 274 

Raojanuja’s view. . ... 274 

g^IWT-S. Identity of and . 274 

*n^^-s. 274 

«n1^5I;«S. (»l»S) 274 

Vir. 18. The place of or SIW»iin in the Gita. 

supports *n%<Tih, just as ^TSTlfR: 

supports Disinterested Action. 275 
VII. 19-S. takes v. 18-19 as ? 3 T?r of WfH ... 276 

VII. l9-»rasif' 5isir?iT«l% to be taken with ... 275 

Of. W. 'g,. IV. i, 1. 3ntt%: 276 

*tI*l-VlI. 19. Sankara adds ‘ ’ . 275 

’-expression of SPTI% Modi. 275-276 

Sankara’s interpretation. RamS^nuja. ... ... 276 

hT^5WI%-Dr. Bhandarkat-MBh. XII. doctrine 

of the wnwa. ‘ Tne GItS knows the *?jr. ’ 277 

Modi—The OIt& (except XIII. 12—15) doee not know 

the doctrine. ... ... ... ••• 277 

VII. 20 Vedic Religion. . 278 
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>rf3rr ^Wl-individual's nature. ... ... ... 278 

Vll. 20 contains the of this Adbya 3 ra ... 278 

Other passages In tbe Gita about the Vedic deities 
and Vedic religion. The GltS’s modifioation cf 

that religion : all deities are forms of tbe Lord. 278'^7d 
Vll. 21-23 Reconciliation of Polytheism and Monotheism 279 
Vli. 21. The sympathy of the Lord for His devotee 279 
Apparent contradiction between V, 14 and VII. 22 279 

S. Su. II. 1. 34 . 279 

VII. 24- Sankara adds JCruftq: to the verse ... 280 

VII. 25. ^rw^rr-Modi-False form of Dislnlerested Actioa. 281 

Vide Add. Note. 

Sankara. *a<r*il5ii=An adj. to Sankara identi* 

lies with <TT«rr. So, be takes jn the sense 

of divine or wonderful power. 281 

One more function of It cov^ers the Lord from 

the people. ... ... ... ... ... 281 

Garbe's view on ‘ ' in the Gita. ... ... 281 

Modi. i?m=the {lower ) . 281 

‘ m’ll ’ in the various passages of tne Gita ... 281-282 
Svetasvatara Upa. on *rHl ... ... ... ... ' 282 

W in IX. 4-5 H X. 7 and 18, Xl. 

7-9 (I?*! ^ The Lord actually shows 

Arjana how he creates and distroys the world 
and thus performs His own Disinterested Actioa 
( 4tn ). So, here also '* means Disinterested 
Action * in general. The Dofd is the Lord of 

His Yoga, ( Vide Add, Notes. ) . 282-283 

Sahkara-^Sldt gorrsif 1r^ »rmr. ... . 283 

^^ahkara-m^n-jagglery, illusion. 284 

VII. 27. is the cause of people’s- 

ihability. to understand the creation ... 284 

H^f-Sahkara-^fll*^* Modi. ^^=cr6ati6n. ... .... 284 

’ in VII. 27 Sankara huTRUsj?*!: ...^ ... 284 

gTsrf^am^H-MeaDirg cf ?pf and ..k .... 254-285 
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Adhy^a Vllt 

VIII. I term of the school. >•• 286 

Style of the Glt». VII. 29-80 and VlII. 1-2 ... 286 

«K«nKr^ etc. The Gits and the Upani^ade ... 286 

is a new word, coined by the GltS ... 286 

is a new word. ... ... . 286 

and 366 distinguished from each other in Vlll. 

3-4, 10-11, and 21-22; also in XIV. 27, XII. 1-2. 287 

•liTt is itself wgRt-VlIl. 3 . 287 

The two aspects of the Keality are fJTW and Ruenc, 

not ?rg«i and . 287 

Oldest Prose Upanisads and the Sarlier Metrical 
Upanis -ds on the problem of the relation of 

the two aspects. . 287 

The E MU hold that 366 is higher than the w?}?:. 

Quotations from Katha Upa., Mu. Upa., ... 287 

The Gita keeps up the same view. 288 

366-The super-personal aspect of the Reality-S- N- 

Dasgnpta ... ... . .. 288 

The three a.spects of the 

and in the Br. Upa. . 288 

The use of the same words iu the Giia iu different 

senses . 289 

‘ ’ does not refer to the Vedic deities ... 280 

*' 3ff^r6» ’’-Gita's conception of 66 ... ... 289 

WBJT or 61WI115I: In VIII 

aspect higher than the ( VIJI 20-22 ) 289 

Many aspects of the one Reality-The view of Adh. VIII, 289 

fwi is the ^1666 aspect oily . 289 

A.dh. VIII gives an independent ... 289 

srsjC-Bha. Gl. and Br. Upa. III. 8. 8< ... ... 290 

The Upa. Ill* 8« 8. does not mention the 366. ■ 280 

Hivnanujs, ... «« ... • 290 

66616;. Sankara : The efhr who is a manifssta'tton 6l 

of in the body < h . 290 
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Modi ; —the ( lower ) sr?T% ... ... 290 

S'ankara’s exp. of 3T^^Icfni;= 

( =5r^^TT^^?rT) . 290-291 

Br. Upa. = ‘ with reference to the individual 

body. ' ... 291 

Evidence of 51^^in III. 15. sfiR.1%^. ... ... 291 

TTO^r: the act of emission ( of the semen ) which is 

performed by God to create the beings. ... 291 

Description of the creation of beings in the Gifca 

confirms this interpretation of ... 291-292 

Srntis and Brahmasutra are also in favour ... 292 

ft^^^I-S'ankara-T^^^^f^T ^Rc^rTTf: ... 292 

The Gita’s attitude towards the old Vedic Beligion. 293 
Meaning of W in VIII 3. is here a A 

particular act of the Lord. S'ankara. ... 292-293 

in VIII. 3. . 293 

^4q;-An aspect of the Eeality, ... ... ... 294 

3TI^^^^-Gita and the TJpaniSads. ... ... 294. 

Meaning of ... ... ... ... 294 

Meaning of ( ^cT or ^rT% ) in the different Adhyayas 
of the Gita. Each Adhyaya has its own 294 

^cT^beings or things; souls in the bodies. ... 294 

3^^ in VIII. 4 and 22, also 8-9-10 ... ... 295 

3^^ in the UpaniSads ... ... ... ... 295 

Authority of Prof. S. N. Dasgupta ... ... ... 295 

S'ankara’s general interpretation. 296 

Mundaka Upa. on the description of 3^^*^ ... ... 296 

Brahmasutra I. 2. 23. 296 

* 

S'ankara (in VlII ). aiTf^cqT'cTnrT: i|-<CTqii4:. 296 

3Ti^tjrcr-S'ankara-5n45J’lf^^^''TiHrJTg3qrf5!i: 296 

aspect, presiding over the special Sacrifice 
taught in the Gita, in support of its Yoga 
Disinterested Action ’. = KrSna ... ... 296-297 

S'ankara-®rf^^3. = the ordinary (Vedic) Sacrifice 

and ®rf^5j=f%s3 297 
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3T5r s', a reference to the body of any man; 

Modi-a reference to KrSna’s own body, ... 297 

in VII. 30 to be added to in VIII. 5 ... 297 

TTIJTg^H?: 5’5^-VIII. 7. Eamanuja, S'ankara and Tilak. 298 
and S5TTJT%»I compared ... . 298 

in VIII. 8- S'ankara-f^f^ 

Modi-The above is meant here. In 

VIII. 10 is explained by S', as ^TfT?riciT5Rq; 298-299 

3f3VT%?TR^-0f. JT^riRiT in Br. Upa. III. 8.9 and Bra. 

SU. I. 3. 10-11. . 299 

... ... — •" ••• ••• 299 

« 

S'ankara ffiTR,= sTfiigT. 299 

in VIII. 10 to be contrasted with in VIII. 

24. ¥ri% in v. 10 is a ... ... ... 300 

S'ankara’s interpretation of in the various verses 

of the Gita, given in a tabular^ form and 

contrasted with that of Madhusudana as 

qr^cwJT. 300 

V. 22 and Mu. Upa. and Katha Upa. ... 301 

The Gita ( YIII. 11 ) and the Katha Upa. ... 301 

The Gita does not copy the Upa. ... ... ... 301 

in VIII. 11 means “ abode ” ... ... ... 301 

•X 

Difference in the topics of v. 10 ( 3 ^^) and v, 11 

Of- verse 21 and 22 ... ... ... ... 302 

A discussion whether Kr^na is identified in Adh, VIII 

with the aspect or ... 302 

Hill : VIII. 13 implies the identity of the Wrf 

with Krgna ... ... ... ... ... 302 

Identification of Kr§na with OM; so OM is here the 

aspect ... . ... 302 

OM is the sm’* . 302 

Kr?9-a is identified with . ... 301-302 

Krsna is not identified with gw here... ... ... 302 

Adh. VIII teaches a complex principle ... ... 302 

Three goals of gggs in Adh. Vlll. viz., 
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3^5 and srmif ( = . 302 

Views of various scholars about tbe relation of the 

two aspects and Ersua in the Gita. ... 304 

Bhandarkar-The Gita personalises the or 304 

The Gita and the UpaniSads. ... ... ... 3O4 

Modi-The Gita places the above the ... 305 

S^ir S. Eadhakrishnan-The metaphysical idealism of 
the UpaniSads is transformed in the Gita into 
a theistic religion. ... ... ... ... 307 

S^ir. S. Eadhakrishnan agrees with S'ankara’s view. 

He however says that the Gita does not tell us of 
the way in which the absolute becomes the 
active personal Lord. ... ... ... ... 306 

Garbe-“ Kr?na in the Gita appears almost every— 
where as a person and that only in a few places 
is his equality with expressed in distinct 

terms’’-Theory of interpolations. ... ... 306-307 

Garbe's view examined ... ... ... 307 

Dr- Belvalkar’s refutation of Garbe. He accepts 

S^ankara’s view. Examination of Belvalkar’s view. 308 
Hopkins-The verses about the are the 

original ones. ... ... ... ... ... 308 

Hill-“ In no place in the Gita does KrSn.a explicitly 
claim to be Brahman. ” ’* But throughout the 
poem the identity of the two is implied. " ... 308 

Examination of Hill’s view. ... ... ... ... 309 

^ 4. Jnanes^vari. 309 

Prof. S. N. Dasgupta’“ In some verses of the Gita 
the super-personal aspect of the Eeality is said 
to be higher than the impersonal one. *’ ... 310"311 

Dasgupta’s view, examined. Evidence fromthe EMU., 
theMBh., the BrahmasUtra, regarding the 
being higher than the RT^T^T^. ... ... 311 

Modi-There are no interpolations in the Gita based 

upon the relation of and aspects- 311 

in VIII. 11 to be taken literally. ... ... 311-312 
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a means to The Gita does not mention 

. 312 

Originally v. 11 mnst have occurred after v. 16 ... 312 

S'ankara speaks of etc. as but 

explains the same S’ruti as dealing with 

in his 35^g3'>TI®^. 313 

S'ankara adds to in VIII. 11 . ... ... 313 

VIII. 12 Of. 3'To . 313 

Difficulty of locating verse 11 : S'ankara’s introdu¬ 
ction to V. 12 ... ... ... ... ... 313-314 

S'ankara introduces v. 12 with sTcTT’Trwirf^cT 

(Katha Upa. II. 15 ) ... ... ... ... 314 

♦ 

.\ccording to S'ankara v. 16-19 are “ !T?TTfirg5T?r=ffi ” ... 314 

g:r>:TM-Though the doors are nine, the senses are elevan. 314 
Bha. Qi. VIII. 12 and Oha. Upa. VIII. 6. 6 . ... 314 

“ ” in VIII. 12 shows that as a was 

not known to the Gita ... ... ... 314 

VIII. 13 and Pras'na Upa. V. 2 . ... ... ... 314-315 

Interpretation of Prafna Upa. V- 2 ... ... ... 315 

Interpretation of VliI.13 in the light of Pra. Upa; V. 2 315 

OM, in VIII. 13 represents Kr§na as the <>1 w§r aspect 315 
Hill’s view about VIII. 13 that it contains Krsna’s 

implicit identification with is untenable 316 


Garbe’s view of VIII. 1 and pq^-aspect in VUI. 316 

The Gita teaches 316 

Explanation of Piiajx*! ™ VlII. 13. Of. 

in sr-sr . 316 

Verse 13 to be connected with verses 10 and 12 ... 317 

^TFi^in VIII, 14 = a follower of ‘’Disinterested Action” 317 
in VIII. 14. of school 317-318 

Vlll. 14 deals with ‘ Disinterested Actions ’ ... 318 

—S'. ... . 318 

Mythology about ^T. 318 

sTsstxR in Vlli. 18-19, a conscious principle 318 

The theory of 5^1 in the Gita . 318-319 

Idea of not known to the Gita. ... 319 
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is one of the ... ... ... ... 319 

is one of ^rriT^s ... ... ... ... ... 319 

Seven sages and four Manus ... ... ... 319 

Mann I. 8-9. Theory of the Egg. ... ... ... 319 

Kr§na in the Gita, not identified with ... 319 

^T^T: in VlII, 16. Order of the worlds ( ) in the 

« 

S'ankara BhaSya on the Bra. Sutra ... ... 320 

5T^rqf^^r¥:=an aspect of in the Bra. Su. 320 

Souls that reach KrSna do not return to this world-VIII.l6-320 
« 

g^rs-in the Gita; == (?). 320-321 

One day of Brahma =1000 rrfT5^s = one ... 321 

Measurement of time according to Manu I. 69-72. 

. 321 

Aim of V. 17, S'ankara ... ... ... 321-322 

in V. 18-19 are living beings, a fact proved by 
a comparison of the passages of the Gita in 
which the word occurs. A-Z passages 

about '^frs. ... ... ... ... ... 322'824 

Meaning of ( 18 ) and (19 ). 324 

Tai-Upa. IIL 6 324 

Thus, in IX.7-8, 10, is 324 

All principles, q-U5Tfim (Vll), 5rf»r%(IX), (VlII), 

(XlII ), ( XIV )-from which the 

'* beings ” are born or into which the beings 
return, are ... ... ... ... 325 

S'rutis discussed in Bra. Su. I. 1 prove that 

s?M, etc. are because “ beings *’ are 

born of them. ... ... ... ... 325 

Conclusions regarding ^^s, summed up. ... ... 325-326 

Part played by the Lord as mr, ... 326 

^52?=^ in VIII. 18-19 in . 326 

Adh* VIII has its own peculiar system. ... ... 326 

or 3T5Tr; is VIII, Vedanta 

School. ... ... ... ... ... ... 327 

Views about the (lower ) ... ... ... 327 

( a ) S'ankara-3i5^=^ sTT^^rr; and 
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means beings, ... ... ... 328 

S'ankara introduces 3T]?^r in VlII. 20. ... 328 

( b ) Eamanuja—lower aToq'gRfss: 

grR^^^qg, a^^cr^rfigs!:. 

srm^-PrgiRH^i^Tg^or 5fqn5T. 328 

Examination of Ramanuja’s interpeetation s 
it is purely sectarian. ... ... ... ... 329 

( c ) Deussen. 3To3r:^ = the lower Nature; st5^[t}i = 

the higher Nature. Verse 22 identifies with 

q-^ 3T5q=^. . . 329-330 

( d ) Garbe. Verses 20>22 are later interpolation 330 

( e ) Rudolf Otto follows Ramanuja ... ... 330 

( f ) Hill. ( g ) Belvalkar. ... ... ... ... 330 

( h ) Tilak; ( i) Sir S. Eadhkrishnan follows S'ankara 331 
( j ) Prof. S. N. Dasgupfca-3T5^3T^^ = God ( ) him¬ 

self; and 3 T 5 ^ = 5 rf;T%. He adds; “ It seems 
very probable, therefore, that Brahman is iden¬ 
tical with the higher sTsqiTJ. But, though this 
higher is regarded as the higher essence 

of God, yet, together with the tower and 

the selves, it is upheld in the super-personality 

of God. ”. 332 

VIII. 22 of the Brahmasfitra, Modi- 

The BrahmasUtra deals with the Gita’s view 

as a ^. 332-333 

Meaning of s^q'-S'ankara C is not 

correct. It must mean Man-form ” ... ... 333 

Meaning of spread out. ’ Not ‘ created ’ ... 334 

J, N. Rawson’s interpretation of Ka^ha Upa. Ill* 11 . 

5 ^? is higher than . 334 

S'ankara and 3 ?^W = 3 Tic 5 Tr'^q?rqT ... 334 

VIII. 23-28, Garbe, Belvalkar, Rudolf Otto take 

these verses as a later interpolation. ... ... -* 334 

Modi-No interpolation. . ... 334-335 

Modi'A follower of Disinterested Action taking 
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dhyana ( meditation ) as help and trying to 
reach Brahman (not PuruSa) can reach it only 
if he leaves the body during ... 335 

This view about seeking is not in 

harmony with the doctrine of the UpaniSads 335 
Brahmasutra (IV.kl7-21) calls this view a view. 335-336 
S^ankara’s commentary on Bra. SQ. IV. 2.21 ... 336-337 

S ankara tries to reconcile the Gita with the text of 

the UpaniSads. ... ... ... ... ... 337 

etc. in the verses mean some period of time, 
but S aiikara proposes to interpret them as 

just as and ... 337 

S"ankara*s view is contradicted by ”... 337 

Shankar a Bhafya on Gita VIIL 24 refers to S^ankara 

BhaSya on Bra. Su. IV. 2. 21. 337-338 

Meaning of 3T5TI?T%-Bra. Su. IV. 4. 22 . 338 

zftm: S'ankara, ^TTlJr^T: . 338 

S^ankara would explain in. Bra. 8U. IV. 2. 22 

as . 338-339 

Why does S^ankara add ‘ ' ? ... ... ... 339 

S', does note explain ^Tr^r^T^in v. 27 and v. 28 as bbth 

and . 339 

Comparison with the Chandogya and Brhadaranyaka 
Upa. S'rutis about ‘ leaving the body ’ through 

the etc. 339-340 

The view of the Brahmasutra on such a yogie practice 

of Cha. Upa. ... ... ... ... ... 340 

VIII. 24 Interpretation of and ^zrTi%: ... 340 

S'ankara gives two interpretations :—( a ) The are 
spT^ri^^TT^'T^^cfls; (b) They are ttfi^^cTTs, 

stated in the S*ruti. Justification of 

Example of . 340-341 

S'ankara’s interpretation of 3Ti%: and seems to 

be vague. ... ... ... ••• 341 

Modi-3Tf?r: to be compared with in 

Br. Upa. IV. 4. 2; ^T%: may correspond to 
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3Tr^; in Cha. Upa. Doubtful. ... ... 341 

Interpretation of ^fsr. Doubtful- .. ... 341-342 

Stations on the and f^^orr, The evidence of 

the XJpaniSads and the Bra. Su. Effort of 

S'ankara to locate the stations in the S'rutis 342 
S'ankara adds to mi in VIII. 24. ... 342 

S'ankara’s interpretation of ^ srmr ... 342 
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S'ankara’s argument (though logical) and his doctrine 
(though rational) do not agree with the explicit 
sense of the Gita, many S'rutis and the Bra. Su. 342-343 
Th 6 meaning of * ^ RMF * according to the 

pra. SU. ... ... ... ... ... 343 

The method of interpretation of S'aiikara and 

BadarayaUa, not correct- ... ... ... 343 

VIII. 25, ^ “ used satirically ” ? ... ... 343 

^jfT^aform of a cloud. ... 343 

^ in the ... ... ... ... 344 

who postponed his departure by Yoga ... 345 

Commentators on etc and etc. S'ankara, 

Two views ... ... ... ... ... 345 

Bamanuja-^T^ in v- 23=iTr3T. ... ... ... 345 

Are the “conducted’' or lifted by the Sainans ? 344 

Bamanuja. or •+r^ ( v. 24 ) or even a 

sacrificer ( in v. 25 ). ... ... ... ... 345 

Bamanuja's interpretation of Bra. Su. IV- 2 . 20-''-fff^?T: 

5ri% %%. 340 

Independent interpretation of Bra. Su. ... ... 346 

Bamanuja’s Vedantadipa on 3?i%, etc. A majority of 

conductors are also time-deities ... ... 346 

Bamanuja takes 3FT?r: and as one station, and 

as corresponding to 3TT%: ... 346 

S^ankara literally interprets the Bra. Su.; but Bama¬ 
nuja gives his own view as thut of the Sutrakara 347 
Badarayana-VIII. 23-28 deals with the 347 

S'ankara and Bamanuja-VIII, 24 deals with 
and 25 with 


347 
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Sankara-^tlhsi, in v. 25 is ... 34^ 

Vin. 26- The terms and li«nT * 11 % ... ... 347 

'’’itws of J. C. Thomson, John Davies, Hill, Dr. 

Bilvalkar, Garbe, Rndolf Otto. 347-348 

Interpretation of Bha. GI. VIII. 27 348 

Sankara's interpretation ... ... 348 

Ramanuja’s interpretation . 348 

Rudolf Otto’s interpretation ... ... ... 348 

Dr. Belvalkar 349 

Tiiak—VIII. 24 deals with who is of course 

a and 25 with ^4^11^!^ ( who is not a 

Verse 27 advises Arjnna to select the 
... ... ... ... ... ... 349 

Sir S« Radhakrishnan . ... ... 349 

Dasgupta . 349 

Medl's view .349-350 

The exact, original idea of Vlli. 23-27, pointed out 

only by Tiiak in his Orien. 350-351 

and ii«*Iaiid nr%:. 351 

VIII. 28. Criticism of m, ... 351-352 

in the Upanisads and Bra. Su. HI. 3. 26-27 352 
The Gits prescribes the same as means of puriffcation. 352 

Sinkara, in v. 28=^R0T m . 352 

The title of the Adb., explained ... 352 

Barnett's interpretation .of ... ... 352 

Adtyaya IX 

Sankara does not take each Adhjaya as presenting 

an aspect of Yoga.. 353 

Sankara takes Adhyayas V and VIII as presenting 
metaphysical topics only, viz,, and 

respectively. . 353 

Tiiak was the first to emphasize the significance 
of the word in the titles of the Adbyayds 
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and in the title ( ) of the Gita itself- 353 

Tiiak. Each Adh 5 aya gives something of 

and means •«. ... ... ’ ••• 353 

Modi-^in is the reverse of and is only 

one phase of ... ... ... 353 

Mjdi'-Saoh Adhyaya gives an independent meant 

for one particular type of man. . 353 

Sjnkara-Adhyaya IX gives the only which can 

lead to Moksa. ... ... 354 

Sd,nkara on the sgT^T and 1%^T5T of Adh. IX. ... 354 

Sankara, in IX. 1 refers to “ mK"' — ^54 

Mocii*‘*'Two different theories about and in 

the clays of the Gita, one of Adh. Vll and 
aoothar of Adb, IX. ... ... ... ... 354-355 

Upanisads mention the philosophical 
doctrine as The Gita here speaks of a 

bh tkti doctrine as JllfW and Cf XVlII. 

64“65. . .. 355 

Mir-aiiing of Views of Dncssen and Bhandarkar. 

Vedanta and Bhakti Schools originated among 
I^S \ t r Sy as. ... ••• ... ••• ood 

Dr. jj^iivalkar arid Ranade differ. ... ... ... 355 

Authority of MBli, XIL 334-351 ... 355 

section contains two accounts of the origin 

of the Bbaktl School. 35@ 

The seven sages ( ) were the originators 

of Bhakti School* ••• ,,, ,** •». o56 

h ^RT rather than um iknr ... 356 

^R and mR. Both the Adhyayas Vll and IX teach 
a type of Bhakti; so this Bhaikti was called 
WM and * knowledge and experience ^ just 

as the new of the Gila was called ... 357 

Ill XIII. 10-11 ^1% is actually called ... 357 

Sankara has explained ^r%as^R inateatd of teaching 

under the name of ^R proper . 357 

Power of purification of bhakti and ji^ana, 357 
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Reconciliation of IX. 2 and IV. 38 . 357 

Purification of heart precedes but in the Path 

of Devotion it follows devotion ... ... 357 

Prof. S. N. Dasgupta on the problem . 357-358 

Meaning of Cf. ^ 5 ... 358 

MadhitsCidana Sarnsvati’s explanation of in IX. 26 358 

Sankara. ...• . 358 

SS# ^ 3 ^—IX. 2 ... . 359 

IX. 3-a criticism of the Ritualist.'^, not of the 

Bauddhas or Jainas-Modi. ... ... ... 360 

Sankara. Materialists are dealt with in IX 3 ... 360 

The Ritualists opposed the v* 4 ... 360 

Comparison of IX .4 with VlIL 22, Reference to 
Notes on VII. 12 ••• 

Meaning of IX» 4 . Modi-The Si-kfira is higher than 

the Nirak^ra . . 361 

Sahfcara-s^ptcTo^^. But it means ‘ spread out \ 381 

The l,otd creates the beings, but He remains 

SO 5 * the beings are not in Him. ’ Tais is the 

Lord's Disinterested Aclioa { yaga )*"‘Vers 0 4 361 

si«q=^55T?r5Tf-rhe Avyakta or Aksara is the principle 

from which the beings are created. 861 

Dasgupta's View on ... ••• 362 

Sankara's interpretation of ... ... 362 

Sankara-^ ... ... ... ... 3o2 

Ramanuja's Kxpknation* of IX. 4 ... ... ... 362 

Meaning of IX. 5-5T ^ ^mR-Mods. ... 383 

Sahkira’s Meaning. Ramanuja. 366 


qJq=gi%=q^Tr = the exact nature of the Lovd-Sahkara 

Qq^ qiurrw'onder-Sahkara. 

Ramaotija-^R=a wonder 

Modi-^R-Disintorested Action. 

^ -Sankara and Ramamtja . 

5 . Distinction between the Lord 
and His Body* Authority of the Bira. Su, 


363 

363 

363 

864 

384 

,365 
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Sankars-*'Tlie Lord uses the language of the people. 

He is Himself both and also ^rrvTR^r, 365 

Ramanuja-As usual R. finds here the doctrine of 

of the Lord . 365 

Verses 4-13 should betaken as a group. Relation of 

beings (^W%) and the Lord. Also Bra. Su. L 1. 

Importance of the problem. 366 

The GLa and the Earlier Metrical XJpanisads, on the 

origin of * beings. ’ The progress of the Gita. 366 

The G^ta^s solution of the problem of the Relation 

of the beings and the Lord. Schemes of the solution. 367 

Gita’s schemes of the Relation of ^^s and the Rea¬ 
lity are not in agreement with the Oldest Prose 
Upanisads. . 367 

Brahmasutxa I. 4. 23-27 says that the Lord Himself 
is the ( of the Gita ). He does not disting¬ 
uish between and its Master. 367 

Brahmasutra III, 3. 31. There is no Reality higher 

than the Avyakta or Aksxra. . 368 

Interpretation of the Gita by the Sutrakara. ... 368 

Brahmasutra ( III. 3. 9, III, 2. 37 ) refutes a view 

that there can be two omnipresent principles, IX. 6 368 

Sankara’s meaning of in IX 6 . 369 

of IX. 7 , Other principles like in the Gita 369 
Efforts of moderu scholars to identify of IX, 7 

with other principles in the Gita. 369 

Erof. S. N. Dasgupta's view, . 369 

Modi-Each Adhyayaofthe Gita has its own peculiar 

philosophical view or views. 369-370 

Modi-R? 5 % in IX. 7 is not an inanimate principle, 370 

The Brahmasutra I. 4, 23-27, 51151% is itself. 37 O 

in Bha. Gf, IX. of the ... 371 

Adhyaya IX. 7 and Adhyaya VIIL 18-19 follow two 

different traditions. .. 37I 

Evidence ^of of the School useful 

for the interpretation of Gita IX. 7-10. Prof. 

F. Otto Schrader's Interoduction to the 
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Pancaratra. . 371 

Day and Night of Brahman and of Purusa. ... 371-372 
Sankara’s explanathn of srsf^sf^giin'ciTsiiT and 372 

Pnrpose of IX. 9. An asprct of Disinterested Action. 373 
Importance of in IX. 10 according to Sankara, 

The Verse teaches ” . 373 

Objections to Sankara’s Interpretation ... ... 374 

Purpose of the verse (IX. I0)-Modi . 374-375 

of the Brahmaevitta. The ^fg of is 

’iTT'® (=in a secondary sense). . 376 

IX 11-Krsna is an incarnation of Pumsa, ... 375-376 

The word »l\^?:-IX, 11. Sve. TJpa. . 376 

In the Gita who is identified with 3^^ higher than 
3183^ is both w«3 and In what sense is 

the Gita a Vaisnavite work? . 376 

»J 5 Thf^t:-S. So, he propounds 

his theory of sfiq- and 'RhTWg;. . 377 

The Gita and the Upanisads. li«'l=S^^. 877 

IX. 11-13 do not criticise Buddhism and Jainism 377 

IX. 12-13 criticises the Vedic Ritualists. ... 377 

Importance of #(WT?I: and . 378 

Abandonment of all " desires " in the Gita and in 

Buddhism. . 378 

Performing ^93 disinterestedly; a characteristic of 

the MBh. ) school. 378 

Differonce between etigrr, Vl.hfii^s of Adh. IX 
and 9Tl9t: and ?lhs of Adb. XV. In the former 
a free choice is given to the souls; in the latter 
the souls are born in the Creation, ... 379 

View of Bome-^iaj9'i“3illfTsriil% is the material ( erw) 

aiSrk and 5i?I% is the spiritual (TV) RfW. 379-380 
Modi-^lsjfTl-aTildRfra and are all of them 

aspects of the ( sfTV ) material ... 380 

Sahkara-5f^9r RffV and RftKT-TfRRTrRjrr RfiRr 381 

?ItTT R5r{5?r-IX. 13. «TJT precedes . 381 

Sahfcara-^^ Rf!r%*=^TWf Rli|% ... .. 881 
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would probably lefer to 51^^ in e, g» 

(Bha, Gl. II. 45)» It is the aspect 

of srfif^. 380-381 

^?rRiq;-S. srrfoRf =? . 381 

IX. 14-Cf. the ^T(% of . 381-382 

Gita is the earliest of al]<»tf^ works. 382 

5Ta»fra3g®3’a'I:-IX. 14. Views of Sifikara and Madhn- 
sudana who depend upon the Upanisads, and 
Ramanuj i who depends upon the SOots. ... 382-383 
Modi-We should depend upon the Context of the 
, verse- should mean effort to surrender 

oneself to the Lord. " ‘ . 383 

^ and 3 tr in IX. 15-The Gita accepts different paths. 383 

«Frq«-lX. 15. 3R in Adh. IV. 384 

A suggestion re. the probable revision of the Gita. 

“ The first ed. of the Gita gave prominence to 
or and then once again it was 

revised in favour of the «f%5 doctrine, keeping 
i. e. ^*1, Disinterested Aotioc, as the teaching 
of all the . 384-385 

^i«tl )4arjlTg«:4>I-lX, is. . 385 

and seem to refer to 3^ and being 

identical and different and 14-^Tg>srqi to Bha. GI. 11 385 

Evidence of Bra. &u. III. 3 . 385 

Barnett on, IX. 15B. 386 

Sankara-3«l^^=3Tn^^:^rR^%?I, 386 

Ramanuja’s view. ... 386 

Tilak sees various Vedanta sects in IX. 15B. ... 386-387 
Views of Dr. Bhandarkar, Daussen, Garbe, Rudolf 

Otto and Hill. 337 

Aim of IX. 16. Sankara. Modi. ... 337 

Comparison of IX. 16 with IV. 24 .. 388 

IV. 24 and IX. 16 distingnish between the 

and aspects of the Reality . 388 

Every human action is a Sacrifice .' 338 

A later interpretation of IX. 16 fonnd in the 
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school of MBh. XII... . 383-389 

• Explanation of in IX. 16 . 389 

Sankara takes IX. 16 as dealing with a sacrifice. S89 
f^irr, >mrr etc*, in IX, 17-18, Importance in School 389 
Verse IX. l7 mentions only three Vedas- ... 389 

?na|r-IX. l8-a peculiar conception in Hindu Ethics 390 

^®1^-IX, I8-a characteristic of Bhakti . 390 

Jr5(r?:. wq: ^t^^-IX, 18. Sruti discussed in Bra. Su. I. 1. 390 
^Isf^-Peculiar idea of Creation in the Gita ... 391 

af The Bhagavadglta and the Religion 

■ of the Hgveda. Krsna is both the deities of the 

Hgveda as well as the like l^r. ... 391-302 

^ffS}-The Lord is both the opposite principles 392 
doctrine is meant by the Lord being every tbii'g, 392 

19 393 

IX. 20-21. A sacrifice-such as is not mentioned 

in the Vedas-is taught here. ... ... 393 

Comparison with ^tT^rerisof Aru^iin Bra.Su, HI. 3.60 393 

Sankara 393 

and The Gita knows only three Vedas. 394 

Sankara reads for nqViTO: . 394 

^r5l3v>..Of. gig^r^r in Bra. sa. III- 1. 8 . 394 

IX. 22 teaches 3'treHr. 394 

sTifjqT: in lx. 22 Sa'IC ^4 

dai: Sankara tries to find his view of 

identity of and 394 

Modi-Of. in the next verse . 394 

3rflT:=s?!tTrfl^:, says Sankara 394 

^Tei%*l^rcan it not mean ‘ safety of the Disinterested 

Action ( W) ?’ 395 

Sahkara raises a ... 395 

%sn Jim 2M5%Jr-IX. 23 gives Gita’s own interpretation 

of the old Vedic deities ... ... ... 895 

Bha. GI. VII. 21-23 also gives Gita’s own Inter¬ 
pretation of the Vedic Sacirfiolal Cult. ... 395-396 
arRf^^’J.-The Vidhi presetibed by the Gita itself. 
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Of. XVir. 11, 17, 20*21 .. 396 

The GitS’s own is given in IX, 24. ... ••• 396 

Vdllabha’s View that Jaiminkutras teach ^sjSi 396 

Meaning of etc. 397 

wf? in 21TPS fl?rft%5frsi7 3?fq=tr^ . 397 

Modi-sji^^also, in additiona to. Cf. arft in *110=^ 

»TRnr-VII. 22 B. . 397 

Madhusudana’s Commenfcaiy on IX. 26. Sankara 

fails to do jastice to this famous verse. ... 398 

Purpose of the verse : Criticism of the Vedic Sacrifices 398 

fl=®«[r=5fi?[r-Madhasudana . 398 

5T«l^Si%-Madhusudana's explanation ... ... 394 

JT^I^lcH^.-PIace of purification of mind in the 

Bhakti School. 391 

3t-?rrfflf-Madhusudana gives 2 interpretations ... 398-399 
357 ’TJ^triq^-lX, 26. Nature of the offering. ... 399 

Was idol-'Worship known to the Gita ? ... ... 399 

Example of ITT^r-Madhusudana. 399 

Purpose of IX. 27-no special preparation to pkase 

the Lord. 399 

Verse IX* 27 mentions a form of 'Disinterested 

Action'. Of, . 400 

Comparleon of IX. 27 with XIL 10 400 

Verses IX. 26-27. Tendeney of the re-editor of the 

Gita. He adds paths of Moksi along with 400 

Meaning of iX* 37-TiIak must continue 

actions of the world. ... ... ... ... 401 

Meaning of 28A. ‘ Disinterested Action* 

based upon mental renunciation of actionsc ... 401 

Sankara agrees. ... . 401-402 

IX. 29. Doctrine of and Impartiality of the Lord. 402 
and In the Lord reciprocates 

the loYe of the devotee. •«. ... ... 402 

Work of the re-editor of the Gita. He amplified the 

. original work^by adding . 402-403 

^ of mutual love between the Lctd 
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aid the devotee. Of. ^ 40S 

Gila does not favour the doctrine of absolute identity 

of and .. 403 

IX 30-33. of . 403 

only is an of the Vedie sTSJs. ... 403 

Sankara's conception of cf ... 403 

Even 15<T=5 r: can be an of ««% . 403 

Meaning of 15 CI=^tC One who does a sinful deed; 

not one whose caste-duty involves ft^fT. ... 404 

Jnqi^‘5r and l%=5Sfe necessary for and 

but not so for ^T%.404 

the sole rsquirsinent of an 3TWW1<X .•* 404 

“ ip?r«T: ''-IX. 30. Treatment of the depressed classes. 404 

Ethics of Prof. Dasgupta. . 404 

VHfem-lX. 31. The way of helping the devotee 
through is not the only way. ... ... 405 

Madhusudana's View. The examples of 3T3rjtW, si^T, 

••• ... ... 

'TT'i 5'W^:-IX. 32. Two Interpretations. 

Sankara. Madhusudana. . 

Relation between IX- S0-3I and 32 

and argument. 

sg'lTTi?cq-3T^2TI«Tg in Bhakti . 

^s:r:-IX. 32. Women in 


. 405-406 

. 406 

... ... 406 

i Oonclusion 

. 406 

. 406 

Rgveda and 


Upanisads, and in the MBh, ... ... 406—407 

and Bbagavata PurSni on the'status of women. 407 
Evidence of Sanskrit dramas. 

An old evidence that women were invested with the 
sacred thread. .— ... ... ... ... 

The Gita’s view of women is different from the view 
of the Sruti period. ... .•• 

Authority of Harlta Smrtl. 

Sahara (on Jii. Su, ) abandons the view of Manu 

View of Sir Sivaswamy Aiyer. ... . 

Gita and the Caste-system, . 

7 


407 

407 

407 

408 
408 
408 
408 
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lx. 34. X>i{fereDee between tbe point stressed in Bb. 

GI. I-VI and that in Bha. Gl. VIII. 40f 

The title-. 408 

Sankara-^^T—g^T and einniiT to be taken 

with in “ I am the very soul of 

all beings. ’’ Wrong construction of sTIcnR’l, 409 
^r^f^«rK(5igfr*lf»l=“ An aspect of Yoga ( Disinterested 

Action) based upon a particular aspect of devotion.” 409 

Adhyaya X 

Sankara's Introduction-Similarity of the contents of 

Adhyayas VII, IX and X, and XI. ... 410 

Origin of beings described in all these Adhyayas. 410 
Special similarity of contents of AdhySyas VII and 

X. Seven points. ... ... ... ... 410 

A common philosophical doctrine is used differently 

in Adhyayas VII, IX and X. . 411 

Eich of these Adhyayas teaches a special aspect of 

Disinterested Action (Yoga). ... ... 41! 

Meaning of “”. 411 

means . 412 

The beginning verses of Adhyaya X. 412 

Meaning of “ erfHIUT? 412 

Meaning of “ eritiK '-X- 3. XIII. 12, 19. ... 412 

Meaning of It doss not mean f«a In GHa. 412-413 

X, 4-5. An aspect of Yoga ( D. A. ) in which the 
opposite mental states are believed to criginate, 
and affect man, from the Lord. ... ... 413 

Meaning of the etc. ... ... ... 413 

«naT H:?TRr ^«ri^4'^r;-Sahkara adds^sf^’lfg^^ 

to thus nullifying the meaning of 

*1^ .413-414 

Sankara tries to avoid ... ... 414 

Evidence of Adhyaya XI, ( goes against 

Sankara* ... ... ... 414 

The theory of the sole responsibilty of given in 

other Adhyayas, ... . 414 
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Back A4hy57a gires one aspect of ^t*r.. 414 

The meaning of In the Samkhya Karika. ^ 414 

Interpretation of 5 : 9 , epuTf, and STSTW as rirtues, 

not tenable. Interpretation of s?acs. ... ... 414 

X. 6 ^ »TJr^^«rT-VarIous ( a to k ) 

interpretations. ... .. ... 414-418 

( a ) Sankara. 7 of 5rT^f5r»i3a. 

( b ) Eam5nuja. Same as Sankara. (c ) Madhti- 
suiana-^g, and other five sages +4 ?rTWf: 

HHiT:, or, seven »lffls+4 and 

other 7 > 13 ^, ( d ) Tikk. and other ancient 

( in all 7 ) sRf^ 3 + 4 Wfs, and others + 7, 

and other »T 33 . . 415 

The »nr»l«rcr doctrine is not known to the Gita 
and hence Tllak’s interpretation of “ =^?4K; *’ 
cannot be accepted. Importance of 415 

(e) Garbe and Deussen-? ancient sages + 4 *I 3 s 415 

(f) Eudolph Otto-7 great srRs + 4 Hgs. (g) 

C. V. Vaidya. During the period of Vedas and 
the Niinkta only 4 ’rgs were known. So “we 
can split the line as ^ra > 1 ^ + a?r- 

C. V. Vaidya lays emphasis on 
gives 4 sets ol 7 ssges. “ This verse seems to 
Imply that the first seven acf^s were the proge¬ 
nitors of Brahmins and the four ag-j, the 
progenitors of and others.” ai:4r®jr 

X. 25, (h) Hill, 7 Great Seers+4, aaffiaK and 
others"|-14 ags. ... ... ... ... .,. 417 

(i) Dr. Bhandarkar. ( j) Dr. Belvalkar, 10 (?) 
ancient sages-|-4 ags. Evidence of the Egveda. 

(k) Modi—“Ths verse should be taken as men* 
tioning seven ancient sages and four ags. 9 
points to be noted. • •• ••• 418 

Purpose of X. 6-3IC ... 419 

The use of the knowledge stated in X, 5-6 is given 
in X. 7 - 8 . Tne is useful for 
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. . 419-420 

Verse 7 explains the title of Adhyaya X, viz., 

Disinterest d Action based upon a Know¬ 
ledge that all greati peisons or places are 
manifestations of the Lord and hence fcheir actions 
are really His.* ••• ... #.# 420 

Meaning ol ( verses 7-8 ), Sabkara-l^^H^ 

Modi: is an abstract noun as well as a 

common noun. Rev^ilation or Manifestation 
of God in { or aa ) something ” Kill— 

‘power,” ** immarence ’* .. 420-421 

Meaning cf ‘'sincq’' in 

... ... ... ,,, 421 

in V- 5-6. ^ ... . 421 

Meaning of fl^r% in The Gila is earlier than 

the ... ,,, ,,, ,,, ,,, 421 

“ 'Rlr'I In «!>>} ^1%, «rT4 and ^ also 

means “ Disinteisted Aotior’. Tue Lord actu* 
ally shows ( ) to Arjana how he doe-i eve" 

rything { and how a hum-iii being is only a 
), and yet He is i ot bound by His 

deeds. ( Vide Add. Notes. ) . 421-422 

So the W of the Lord is His own Disinterested 

Action and it can be seen also.421-422 

Sankara-^ 

.*• ... ... ,,, ,,, 422 

Trpic of X; 8-11 is Bhakti itself. ... . 422 

and in the Gita. . ... 422 

Knowledge of leads to ^1%. . 422 

^5[n^5jT’3TT;-Love of the devotee for the Lord, a charact¬ 
eristic of Bhakti Of, IX, 14. Sankara. ... 423 

WW: Bhandarkar^s view-a special char' 

acfceristio- of the Bhakti Schorl, ... ... 423 

and '&^wi3^^qi4’lrGod^s love for and His 
Grace to, the devotee-another characteristic of 
Bhakti* ... ... ... ... 428 
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Origia of the GI15 Bbakti dcctriiie in the Upanisads. 423 

The belief in in the Brahmaeulra. 424 

Wffir and 12 Krsna is bath tSkara and 

nirakara asp s of tha Reality, not identified 

with each other. 424 

eirea' D. Mehta~3Tl39r was alive in the 

time of the Buddha. Hlll-^rfa^r and are 

two different eag«s. Madhusudana. 424 

13. Dififsreut from ihe of the MBh ? . 425 

gdiflinKif «3Tig:-X, 37 .425 

14. S iiikafa, Hill MoJi-®^l^ti=pTobahly 426 

5^^Rr>T-a special Urni of the M.Bh. school ... 426 

T%®*n ftr^flT^’Jjl^-.-Rajwade on the Grammar of the GltS. 

C. V. Vaidya's view. GUS, is pre-Paninian. ... 429 
in X. 16. How does the Lord pervade 
these worlds by His Manifestations ? Views 
of Sankara, Rainannji ( at^siqffqsi-dootrine), Hill, 
Modi-The doctrine of immanence of God is 
different from that of God being present every¬ 
where through His ft^J%s. . 426-427 

X. 17-The method of meditation on the Lord as 
having those [forms—One more method for 

qin ‘ Disinterested Action.' 

Methods of meditation in the Brahmasutra 427 
—Disinterested Action based upon [ the Kn¬ 
owledge that the *11!% in the world-particnla* 


rly of all great and glorious persons and things 
-is that of the Lord because of ] the Knowledge 
that all these are His 

X, 18. Meanirgs of m and . 427 

RsqT Ti: may be Interpreted as Nona. 

Plu. ... ... ... ... ... ... ... 427 

X. 20 WfRRUr g^f^rtr-Tbe verse does not establish 

identity of 5ii^ and . 427-428 

S®(%^-Sankara gives two explan.ations-M^l%^ and 

••• ••• ••• ••• ••• ••• 428 
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Accordfuf to S-mkara Xt 20A teaches “ ” 428 

X. 20B. The I^ord Him self, not ths as 

in other AdhjSyas of the Gita, is the origih of 
beings. A special doctrine of this Adhyaya 
only. ,,, 428*429 

The Gl'.a teaches many sri^^lls of Vedanta to be ad¬ 
opted optionally. 429 

3?II?9fTJTrJTf (X. 21 ) and sof^^IlW-The GitS 
does not knoat the two sects called Vaisnavi- 
sm and Saivism, as do the Paranas. ... 426 

The Relation between the Gita and the Dar^anas: 
Modi-the Gila is earlier than the earliest form 

of the Dar^ianas. . 42 fi 

t^«S: < x. 2i), srtrii^tr ( XL 

30 ), and XL,24. Prof, Dasgnpta—Here we have 
Krsna as a solar deity. Modi—Krsna is address’ 

ed here as Visna. . 430 

A probable link in the identification of Krsna as 
Visnu.—Katha Upa. Ill, 9—cTiss’it: 'TW *1?^ and 
the three strides of Vlsnn in the Rgveda. 430-431 
Kranr identified with Purusa identified with In 

the sense of the solar deity. 481 

The Gl.aand the School. Rpithets of 

in ths Gita, such as Rg^raciT, etc ... 431 

Meaning of in —( 1)12 mani¬ 

festations of the Snn, ( 2 ) the gods { sons of 

)-Sorer S9n . 431-432 

Madhusu'lana-^®2=^m^a son of srf^fh and ... 432 

Ra nanuin X. 21 b=eiTf^9r«Joi: Meanings 
of ri^^raj-X. 2Id. Views of commentators. Hill 

and C. V. Vaidya . 432 

Interpretation of ^^r^Tl. Sankara. Ramftnoie, 

Madhusudana. 0. V. Vaidya—** The Vedic Arya*" 
ns looked upon the Moon......as one cf the 

••• ••• ••• eee 

X. 22. The reason r f the prefernee 


432 
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given to the Tilak and ManttstnrMi Bah* 

lei-the Gits preceded the Mauusmrti. CbS* 

Upa> r< !• 2 ... ... ... ... ... 433 

View that the author of the GllS and Sil Krena 

belonged to the SSnoaveda. 434 

in »JjTTinni%i22. Sankara, Modi ... 434 

fJCPif 22. The GitS Mythology compared 

with the Vedic and Pauranic Mythology. ... 434 

laaportanuce of the Meru in the doctrine ... 434 

in the GitS and the Bgveda. ... ... 434 

Rajwede and C. V. Vaidya on the gramm¬ 
ar of the Gita and its date. ... ... ... 435 

wg-X. 25 C. V. Vaidya: The lists and the Gita. 435 

25. in the GItS . 435 

^'l^Ig-The conception of *1^ in the GltS ... ... 435 

’ in By. Upa. Garbe’s view on the 
relation of the Gita aad the PutSna Mythology 435 
3T’4f«I:—X. 26. The Gita and the Katba IJpa. ... 436 

«[ift?r-The Gita and the Sve. Upe.Tfae Sarhkhya <S[^. 436 
fs?c in ( VIL 3 ) and In X. 26 ... 436 

Hill’s View-Krsna follows the 6f5'r*lT*r doctrine ».« 436 

and »II’T. Sankara. Tilak. Ramanuji, ^.Idhara. ... 437 

^^iI-The Gita, the Bgveda and the Puianj.. 437 

9i 4*H-C. V. Vaidya. ... ... ... ... ... 437 

qn-Hlll-An in Avesta. 437 

H«nTtrPlrIt.ajwade 437 

in the Gita. ( SITS': ) X30, 3Tf^ST8J7: ^T®: 

( X. 33 ), ( XL 32 ) . 437 

in the Sve. TJpa. I. 1-2 ... ... .t. 437—438 

sa® in Briveda and Atbarvaveda.. . 438 

’jnr'iirt-'’ ’’ In Ihe Gita and the Vedas . 438 

rather than Un-Panin?an ... 438 

w.-x. 31. or ?. 439 

9T«Sl?nfssri I'ssTRTH^-X. 32 Number oI TS«rrs, Kanaand- 

aka: Kautllya, Manugmrfci. 439 

The word " 3rssi?>T’’ in Gita ... ... ... 440 
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nr?: sf?3C?rT*re«I.-X* 52 * Discussion * in the 5«n'*rH!r3 

(Sankara). “Discussions” in the Upanisads. 440 
5 ;*SC-Why does the Qlta prefer the i ... 440 

Panini seems to prefer ^§^fl%~0. V. Vaidya ... 440 

‘tWr “-X. 33 Cf. Xf. II and IX, 15. Sankara’s 

interpretations. 44 I 

H^fO-The GHa and the Katha Upa. . 441 

goddesses. " Absence of 3<ir, g'rf. etc. 

in the Gita. C. V, Vaidya’s view. ,,, 442 

Meaning of and 35. Sankara: (l) the 

among the Vedas, ( 2 ) the metre niqsfi among the 

metres. . 442-443 

Interpretation of graiwf sR^qr i!gq[q>^::-X. 35. 

Astronomical authorities quoted by 0. V. Vafdya* 

The GUa preceded the Vedahga Jyotisa- T 1 e 
date of the Glta-abont 1400 B. C. X. 36. 
S^rqawf^q-Macdonell on the Gambling Hymn (f 
Bgveda. Chandogya Upa, IV. 1 . i. c. V. Vaid* 


ya’s opinion. ... 

“ ^ • ••• ••• 

X. 37 iwjtqf qrg>?lSl?q qf<J34Rf ’^^^3^q-Natu^e of the 

f^gf^s. Historical persons are included In the 
It involves hero-worship. 

The View of Bhandarkar, accepted by VVintsrnitz, 
Gaibe and Dasgupta, that was not origi- 

nelly a patronymic, . . 

Hopkins, Kieth and Hill take qTg?:«r to be Krsna's 


444 

445 

445 


patronymic. 


The evidence cf the Buddhist works, Panini, 
the Inscriptions, Megasthenes, the MahabhErata, 

is later than that of thj GUa itself,.. 

The name ‘•Krsna"-Oha, Upa,, the Pgveda. HiH’s 
view that the teaching which Krsna received 
from his GuruJ Cha. Upa. III. 17 ) Is identic- 
al with the teaching of the Gita—not 
acceptable, . 


The relation of the Gita and other UpanisVds ’and 


445 

445 

446 
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the . 445 

identification with after the latter was 

identified with fifisuj. 

Modi—KJSna is identified with the ^TTspK aspect which 
is higher than the f^T^T^T aspect KrSna’s identi¬ 
fication with is of a secondary importance 

in the Gita. 447 

A llist of words, meaning used in the Gita 447-448 
A suggestion .that KrSna was perhaps identified 

with 2^ earlier than with ... ... 449 

The word “ ” in the Gita. C. V. Vaidya’s view 

that the title dates from 250 B. C. ... 449 

The older words and ... ... 449-450 

‘ KrSna ’ the name of the highest principle in the 

Gita. ••• ••• ,,, ,,, ... 450 

Names of the Twentysixth principle in the 
AupaniSada Dialogues of the MBh. and the 
name of the Twentyfifth prunciple in the Pa- 
ncaratra School of MBh. XII ... ... ... 450 

Significance of as a ... ... ... 450 

0. V. Vaidya on “ ” as a 31% in X, 13, 37. ... 451 

—X. 38. Br. Upa. and Bra, Su. on ... 451 

Meaning of Bra. Su. II, 3. 16 on 

and X. 39B, ... ... ... ... ... 451 

on X. 39 . ... 451 

40 Comprehensiveness and catholicity 
, ot the C^ita ... ... ... ... 4o2 

Importance of X# 42, The Gita emphasises a simpler 
method of approach to God than the one 
Arjuna wanted to follow ( in X. 17 ). The 
Gita prefers the method to that of 

the UpaniSadic method. ... ... ... J:52 

Dr. Bhanclarkarls view on X. 42 ... ... 452-453 

Criticism on Dr, Bhandarkar’s view. The is in 

the Gita higher than the Bra. Su. ... 453 
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Each Adhyaya of the Gita has its own particular 


philosophical view of the ... ... 453 

A logical discussion of of in Bra. Su. IT. 

1.26-27. . 453 

The view of a predecessor of Sankara ... ... 453 

Importance of Adhyaya X. re. the date of tha pre¬ 
sent Gita—C. V. Vaidya's view. ... 453-454 

Modi —The ( RV. ), the of the 

Upani§ad, may have suggested the doctrine 
of Disinterested Action ( ^ir^) 454 


Adhyaya XI 

Introduction— 

Genuineness of this Adhyaya. Tiiak. The 

incident was originally in the Gita ... 455 

0. V. Yaidya’s view ... ... ... ... ... 455 

Eudolf Otto’s view on the original parts of 

the Gita. ... ... ... ... ... 455 

Eudolf Otto’s view that the was one of 

the very few original parts of the Gita. His 
arguments of consistency and self—sufficiency of 
these few parts ” and of the poetical and 
Epical propriety of Adhyaya XI. etc. ... 45H 

Eudolf Otto’s view of Bha. Gi. II. 1 — 13, 20, 22, 

29-37 examined, Modi—II. 11-37 does not speak 
of the immortality of only those whom Arjuna 
was to kill, but it discusses three standpoints 
regarding the immortality or otherwise of the soul 
of any man killed in any battle. ... 456 

Modi’s View of Bha. Gi. XI. It presents one new 
aspect of ^fr^T “ Disinterested Action. ” Meaning 

of . 45H 

Adhyaya XI serves as a Metrical Test for the date 
of the Gita. Tiiak on the ^ metre of Adh. 

XI. 0, V. Vaidya.;. '*457 

Eudolf Otto’s view that Xl. 1 — 4 is a critical canon 
for what has actually preceded XI. 


457 
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Modi—This is a wrong standard of-critism. ... 457 

It is wrong to suppose that only the mystic vision ” 


led Arjuna to fight. 

. .. 

... 

457 

Rudolf Otto's emphasis on “ ^=5r: 

>> 

... 

457-458 

Rudolf Otto’s interpretation of ‘ and 

in 

XI. 1-4. 


• • • 

458 

Rudolf Otto’s argument that XI. 

1-4 

is a summary 

of X. 1-8 and some verses of II, 

which only 

actually preceded Adh. XI. '* 
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Refutation of this view. 


... 

459-460 

Meaning of 

... 

... 

'459-460 

Meaning of “ great form " 


... 

459-461 

“ XI. 3 . 

-s 


... 

461 

ff^r...S^ankara~“^®iT^. ” 


... 

461 

“ —a TIWITW term 


... 

461 



... 

462 

^m = “ wonderful power ”—View 

of { 

some 

modern 

scholars. 


... 

462 

Modi—The word ^TT^r in 

also 

should mean 


Disinterested action ’ performed by the Lord 
Himself. ^FT^^^The Lord KrSna is Himself a 

performer of disinterested actions—A very im- 
poratnt note on ^Fr. ... ... 462 


S'ankara’s interpretations of in XI. 

XVIII. 78 


4 and 
462-463 


Importance of the plu. of XI. 5»x4rjuna sees 

many forms of Krsna, two of which are the 

and =^53^5^^^^ . 463 


XI. 6—A modification of the Vedic conception of 


deities. ... ... 463 

4^F^i;^5[^Fr^r%-Bxplanation ... 463-464 

XI. 10. Dr. Bhandarkar’s note. Raj wade. ... ... 464 

... 464-465 


XI. 12 and Bra. Su. III. 2. 15- -19, In the Bra. Su. 
the view that is like is given as a 

The author of the Bra. SU. says that 
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Brahman is like sisET^, but of not the nature 

of snRT^sr. 465 

Bra. Su. III. 2. 18 seems to refer to XI. 12. ... 465 

XI. 13. An Effect is a of the Cause. The 

Bra Su. holds, the same view. Cf. also XIII. 16 465 

XI. Eudolf Otto—“ Arjuna was over—aw'ed ’’ 466 

. 466 

XI. 17. This verse shows that Arjuna here sees fche 
"^3^^ of is another of the 

Lord. Xl. 46 refers to Xl. 17. ... ... 466 

XL 18, 3?^^- and aspects, never identified ... 467 

XL 19 The nature of the STT^R of the Cf. Mu. 

Upa. II. 1. 4 ( ) and Bra. 

Su.. I. 2. 23 ( ). This verse (19) gives 

the of KrSna, one of the several 


shown to Arjuna by KrSna .. 467 

XL 20-31. These verses describe the of KrSnu. 


This is also seen by 

other 

s, while the 

and the other 

^'-rs 

were seen l>y 

Arjuna only. 


467-468 

This of the Lord. 


. 468 

Biidolf Otto-The heroes of the 

MBl 

1 . are men- 

tioned in tliis Adhyaya 


. 468 


—Xl 32 of Kr§na. The function of 

(as in the ) is not as yet distinguished 

from that of creation and maintenance ... 468 

Mythology of the Gita, ... ... 4^8 

XI. 33-The basis of the aspect 
of Yoga taught in Adh. Xl. ... ... 469 

Tilak’s view on XI. 33. Problem of ... ... 469 

ambidexter ... 469 

XI. 34. Cause of Arjuna’s hesitation to kill and 

t 

others. S'ankara's View. ... ...469-470 

—Grammar of the Gita. ... ... 470 

XL 35, Sanjaya’s Mind, S'ankara’s assumption, ... 470 

and in Xl, 37, . 470 
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Modi =‘Created*. ... ..., 470 

Xl. 39. Place of the deities of the Rgveda in 

the Gita. ... ... 470 

Xl, 39. and not identified ... ... 470 

c 

6 ^^-Xl. 40, a name of ... 471 

XI. 44-f&=Jr: fwrqT:-Tilak's view 471 

Tilak*s suggestion to read ‘ fir^Tir. * ... ... 471 

Xl. 46. and Kr?na has shown 

several forrns of his to Arjuna and one of 

them is the ( Xl. 17 ) . 471 

and refers to the which A. saw before 

the i35r^q-. 471 

—SSihkara, Ramanuja, Madhusudana ... ... 472 

Tilak, Deussen, Garbe, Hill, Rudolf Otto. ... 472 

XI. 52-54 The Lord does not grant A.’s desire to 

show him the 472 

Evidence of the Metre ( Xl. 15-50, II. 5-8, 20, 22, 

29, 70; VIII. 9-11 and 28. IX, 20-21, XV. 

2-5, 15 ) in deciding the date of the Gita. 

Tilak ^ . 472-473 

. ^473 

3TR5R«frTrT^ in XI. 47-S'nakara, Modi. 473 

XI. 48 contrasted with Br. Upa. IV. 4. 22. ... 473 

The BrahmasUtra on and '473-474 

The Gita on and cTTO ... 474 

XI. 49. S'ankara on ^ . 474 

S'ankara-^g^^^^ is 474 

Purpose of XI 52. S'aiikara, Modi ... ... 474 

Xl. 54 and Mundaka Upa, III. 2. 3 ... ... 474 

Doctrine of Grace of the Lord ... 474 

a means to ... ... 475 

In the Gita each one of and vn%i, has two 

aspects-HTW^ aspect and ^ aspect ... ... 475 

In each of ©FT, and ^1%.. the other two are 

present. ... 475 

BTfT-qr ^1% doctrine of the ^m^F^ ... 475 
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XI. 60 Meaning of 

Cf. XII.. 10-16 — aspect of Disintere¬ 

sted Action, in which the Yogin does all his 
deeds knowing that he is only a tool of the 
Lord, because he understands that in the Un¬ 
iversal Form of the Lord everything happens 
by the Lord’s own Will. ... ... 475 

Tilak’s view on ... ... 475 

Views of S'aiikara, Eamanuja, MadhusUdana, Belva- 
Ikar, Rudolf Otto, Deussen, Hill, Garbe 476 

Narsinha Mehta—f f 

. 476 

Importance of XL 55. View of S ankara quoted by 

Rudolf Otto, Hill, Garbe ... ... 476 

Modi’s View . 4 77 

Adhyaya XII 

Vases 1-7 show that the i%isrt?: aspect and the 

aspect ( or ) are never identified 

in the Gita. . 477 

S^aiikara’s View —Bha. Gi. II-X deal mainly with 
and secondarily with untenable 

view . 477 

Meaning of —S^=to know. But it should mean 

“to love’’ ‘ to devote oneself to ’ ... ... 478 

S'ankara adds to Xll. . 478 

But contradicts it. ... ... 478 

S'ankara explains as : But 

3T5?T=^—means only 7%U^R. It does not 

mean ■. 478 

Importanee of in ... ... ... 47 H 

Verses 8—11 mention 4 and the first of them 

is the best.-- ... ... ... ... ... 475 ^ 

Dr. Bhandarkar—XII gives a view quite different 
from that iii I —XI. 


479 
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Modi’s View-5^T always above fche arsr^: in tEe'Tflta "4T9“ 
The doctrine of the of the taught by 

Madhusudana and VidySraBiya ... ... 479 

.t479-480 


^^^...S'anirai’a’s explanations. Modi 
Interpretation of in iriH^-XII 2. S'ankara takes 

it with Modi-iTRF . 

Eelation of and FPT in the GitS. Jnaneivarl. 

* NO 

Ramanuja. 

Madhusiidana“3T?^^ and are two different; aspects 
of the Reality. 

View of the Brahmasutra 
Deussen—“ attain certainly to Me. ” 

Garbe, Rudolf Otto, Hill, Tilak 

■fj- in . 

Bha. Gi. Xll. 5 and Bra. Su. III. 3. 63-54 


480 

480 

481 

481 

482 

482 

482 

482 

482 

482 

483 


The soul ( who is in a body ) can easily under- 
_ / * 

stand the Sahara aspect.’" The Sutrakara 
does not agree. ... 483 

The Sutrakara only partly accepts the view of the 

OHS;. ... 483 

3 T5jr^[ i\fh: -Should it be 3T5?[% iTT%: ? . 483 

XII. 6-8 prescribe ’‘71% as a basis for Disinterested 

Action* (^m). ... ... 433 

3 in XII. 6. and are not to be identified 433 
^?3i;^-An aspect of ‘ Disintere¬ 


sted Action ’ in which the yogin due to his 
devotion to the Lord does all his duties, but 
believes that he has renounced them unto the 

Lord. Of. XIII. 67. . 484 

Sense of ^FT^r-The Gita asks a man to follow 

only one of its ... ... 484 

S'ankara--eT^?^?r-BTl^qrisrq?3i^l^?^^ . 484 

Interpretation of XII. 9-11. Dr. Belvalkar’s remarks .485 
Modi's Interpretation; Four aspects of ‘Disintere- 



ei 


sted Action ’ are compared here from the stand¬ 
point of the ease of practising each. 485-486 

Interpretation of XII. 12. Modi’s Interpretation: 

This verse gives a comparison of four means to 
‘Disinterested Action’, viz., (concentra¬ 

tion), ( knowledge of some philosophical 
doctrine ), **^rR i. e. and Note 

that this verse does not mention, ... 486 

Relation of XII, 12 to XII. 9-11. Verse XII. 12 gives 
the comparison of four means (to Atst ) which 
are the four bases of their respective four "^fr^s, 
compared in XII. 9-11. —Modi ... ... 487 

and in XII. 12. . 487 

Views of -^4caryas and Modern scholars on XII 9-11 

and 12. . 487-493 

Tilak-^T?i'^ •c’^R are always 

in the Gita intended to be means to so 

their comparative value is discussed Imre 
( verse 9-11 ) as means to ... ... 4B8 

Details of Tilk’s view. Criticism of his view 488-489 
S'ankara’s interpretation of v. 9-11. His interpreta¬ 
tion of V. 12* “ Verse 12 contains of 
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Criticism of Shinkara’s view 

...489-490 

Ramanuja’s Interpretation stated and criticised 

490 

Madhusudana Sarasvati, 

490 

Deussen. 

... 490-491 

Garbe, Di% Bhandarkar, Dr. Belvalkar. 

491 

Rudolf Otto 

...491-492 

Hill confesses that his attempt to give this S'loka 

some meaning is desperate 

...492-493 

Barnett-“ This is a clumsy paradox 

493 

Verses 13-20 of XlL-Introduction. 

...493-495 


B'ankara—Verses 13-20 describe aia who 

is a Modi-these verse describe a 

who may be either a ( A ) or 
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495 

495 

496 


a ...493-494 

Also the in Adh. VI and the goiifftfr in Adb. 

XIV are either or , though the 

former is to be preferred to the latter. ...493-494 

Tilab-Verses 13^20 describe a who is a 

6rar?l'rr?l5F, and are to be 

taken in a secondary sense. Tilak’s statement 
that these adjectives occur also in the descrip¬ 
tion of the R«rcT5I? is definitely wrong. 

Madhusudana holds fiwr to be "‘The devotee 

is a . 

Rudolf Otto, Dr. JBelvalkar, Dr. Bhandarkar. 

Comparison with the Sermon on the Mount 
Xll. 13. and The Gita mentions two, while 

Buddhism, Jainism and Patanjala Yogasutra 
mention four ^^?ns. ... ... 495-496 

Conception of Dasgupta’s View. 495-596 

Importance of the word (as distinguished from 

* ) in V. 14. Reconciliation with ‘ H^T- 

. 

XIL 15. S'ankara adds to . 

XII. 16. S'ankara explains as ^rTer . 

Ramanuja—This verse (16) mentions as 

a means to . 

XII. 17 . 

Xll. 19 —S"ankara- sTHI^Tr : , a 

Tilak gives it a secondary sense. 

XII. 20 s'ankara—is an . 

Contradiction between IX. 9 and Xll. 20 ... ••• 

Each Adhyaya teaches one particular aspect of 

‘ Disinterested Action.,’ . 


496 

496 

496 

496 

496 

497 
497 
497 
497 

497 


Adhyaya XIII 


Inferoduction 

The word * ’ occurs only in this Adhyaya 

Q 


..,498-502 

498 
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S^ankaiVs introduction to this Adhyaya. His expla¬ 
nation of the relation between this Adhyaya and 
Adh. Vll and XII. An example of the Method 
of the Acaryas ••• ••• 498 

Criticism of S'^ankara’s View* ••• ...498-499 

Modi’s View-Each Adhyaya has its own philosophical 
doctrine (its own ) and each Adh. 

teaches its own aspect of ••• ••• 

So far as the connection of two consecutive Adh- 
yayas of the Gita is concerned, all commen* 
tators and modern scholars follow the method 
of S'ankara. ... 499 

The attitude of critical scholars ( like Garbe) and 
orthodox interpreters ( Dr. ■ Belvalkar, Dr. 
Bhandarkar and Tilak) ... ...499-500 

TiUik’s chapter on . 500 

Modi-Each Adhyaya teaches its own aspect of 

‘ Disinterested Action. ' ... ... 500 

The theory of ‘ three W 3 S ’ of the Gita ... ... 500 

The central Teaching of the Gita. View of the 
Acaryas: The attainment of MokSa. S'ankara, 
through EamUnuja Bm. 500-501 

MadhusOdana-through ^]% which is and 

fTRlir^T, each by itself being a means to Mok?a. 501 

Tiiak’s view-^r^, are a means to 

which leads to MokSa ... 501 

Modi-The Central Lesson of the Gita is and each 
Adhyaya teaches one particular aspect of 
‘ Disinterested Performance of one’s Duties.” ... 501 

The relation of 5IR, ^q'R, and ¥rT% in the 

Gita shows that each of them is by turn pre¬ 


dominant, when the rest are subsidiary. ... 502 

Tilak opposes the theory of three ” ... 502 

% 

Verse O of Adh. XIII, S'ankara, Hill. Modi. ... 502 

Doubtfulness of the traditioal of this Adhyaya. 

Eeasons-13. ... ...502-505 
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Modi—This Adhyaya simply enumerates certain 
princples and explains them ^vith reference to 
the ‘ Disinterested Action - * ... ... 505 

“ Relation ” of with and with ... 505 

3T5’-r=^ a of . 505 

in which is the higher principle ... ... 505 

Modi—is itself... ... ... ... ... 605 

The topics ( ) of Adh. XIII 

seem to have belonged to different Vedanta 
Thoughts. ... ... 506 

Three pairs, questioned about and answered in Adh. 

XIII 506 

The otq and the Gita ... ... 507 

Peculiarity of Adh. XIII, mention of qfim and jqq 

as a pair ... ... 507 

The words and in the SVe.Upa. ... ... 507 

The word^ir^Sii in the Manusmrti ... 607 

The word ‘ ^rrq ’ in the Tai. and Katha Upa. ... 608 

The terms and in the later MBh. ... ... 508 

This Adhyaya is nearer the MBh. than the Upa. ... 508 

the soul, identified with Ergna ... ... 608-509 

S^ankara and Eamaauja on qf ... ... 509 

Origin and developmet of the doctrine of identity 

of and . 509 

The qfq School of MBh. XII. 308 rejected it... ... 509 

Bra. Su, II. 3, 28 ( ) holds that the 

and are not identical. ... ... 509-510 

Bra. Su. II. 3.30-31, 510 

XIII. 3.— S'aiikara —This verse is of Adh XIII. 510 

Pour points about answered in the verses of 

Adh. XIII. 510-511 

’ ’ has a double sense, (l) the body, (2) the prin¬ 
ciple called^. ... ... 511 

‘ in XIII. 3, Hill, S'ankara, Ramanuja.... 511 

Madbusudana seems to explain XIII. 3A as referring 
to the ^ only as a ‘body ’ 


511 
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XIII. 3B should refer fco in a double sense, 

(l) the soul, and (2) the principle called 512 

Discussion of is given in XIII. 26-33 . 512 

The answer to “ H in v. 31-32; the answer to 

‘ ’—in V. 26 . 512 

S'ankara's explanation of VcJPTT^:'—He says that the 

are 512 

Madhusudana also. ... ... 512 

Importance of XIII.4 for the problem’ of the date 

of the Gita. 512-513 

refers to the hymns of (RG) Veda. ... 513 

Comparison with RV. I. 164. 46. 513 

The Gita’s View about the Teaching of the Veda; 

XIII. 4 contrasted with XV.l W]%). 

Also cf. IX. 20-21 and XVIU. 5. Different 
Adhyayas of the Gita have different schemes 
about the position of the Vedas and Vedio 

Bites. 513 

The Gita rejects the Vedas in their original ( ) 

sense, and gives a new interpretation to them 
if they are to be accepted. ... ... 513 

and applies only to the hymns ... 514 

‘^igvq-r applies to the names of the deities. ... ... 514 

Modi—applies to those sentences of the spfTfr'^Ts 
and in which a short rule about 

is given, such as are collected in Bra. Su. I. 

‘ ’ refers to the fgs given in the respect¬ 

ive sentences in the DpaniSads and collected 
from them by Badarayna. ... ... 514-515 

‘ ^im’refers to sTT^T^sr, RIW, etc. . 515 

‘ ’ cannot apply to 

the Bra. Su. ^ . 515 

V. L. for . 515 

Problem of the relation of the Gita to the present 

Brahmasutra ... 515-516 
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The present Brahmasubra noii only mentions the 
Gita, but gives a new interpretation to those 
doctrines ( of etc, ) which are not in 

harmony with the XJpaniSads ... ... 516 

Smrfcipada ( Bra. Su. II. 1) deals with the Gita 616 

Views of scholars on the Eelation of the Gita and 

the Brahmasubra: (a) to (k) ... ... 516-521 

Tilak—The same sqiH is the author of the Gita and 
the Brahmasutra and that he wrote both the 
works simultaneously, — UpaniSads and 

==the present Brahmasutra ... 516-617 

S"ankara-U^^f^: 5r^^®-sentences of the Upa- 

niSads ... ... ... ... ... ... 517 

Anandagiri—5(^^^q^: = both XJpa. and Brahmasutra 517 

Eamanuja—^|Ri?rq%:=the . 617 

Madhusudana—The Verse refers to several works 517 
0, V. Vaidya refutes Tilak*s View. The two 

must be distinguished from each other. 517-618 
His other arguments—The present Bra, Su. refutes 

and qTq. ... ... ••• ••• 518 

—Originally the Gita seems to be an effort to 
explain the Upanigads so as to support its 
own ‘ Yoga * ‘ Disinterested Action. ’ ... 518 

Dr. Belvalkar—Several works, called He 

seems to support his view about 518 

Garhe—==Upani?ads; sr^?3;®=the present 


Garbe takes the verse as an interpolation ... 519 

Dr. Belvalkar’s reply to Garbe . 520 

Modi—The Gita does not know any system called 

' Samkhya* or * Yoga ’ or Vedanta * ... 520 

Deussen—= Vedic hymns; 5r^^® = the present 

Brahmasutra ••• ••• ••• ••• *•* ^20 


Prof, Dasgupta—The Verse has to be treated as an 

interpolation or interpreted differently, 520 

Hill_The hymns of the Veda and the IJpanigadio 

passages and verses . 


520 
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Does refer to Verses only ? . 520 

Dr. Bhandarkar—Verses and the BrahmasUtra ... 521 

Eudolf Ofcto—refers to the of ... 521 

Meaning of ‘ ’ ... ... ... ... ... 521 

^p-r^^r — Does it refer to the sages as authors ? ... 521 

Does ‘ refer only to ‘ verse ’ ? ... ... ... 521 

The Oldest Prose Uhanigads do not agree fully 

with the Earlier Poetical DpaniSads ... ... 521 

XIII. 5 —Gita does not distinguish bet¬ 
ween the and . 521 

Reference to Kieth, The S'amkhya. 521 

Meaning of “ ”, a of m . 521 

‘ ’ would be and 3To2f=^, srg" Rfif^ ... ... 521 

Total number of principles upto ^ would be 26; and 
makes it 26 ... 

The terna for in MBh. XII . 522 

S'ankara takes lifl^^s'as and as 

. 522 

S'ankara—3 To?t^ = ?TT^T. 522 

XIII. 6. Meaning of in HT^WRSfjr also ... 522 

—shows that ^ is not a principle ... 522 

would correspond to ... ... 523 

S'ankara — ^^^T = reflection of consciousness of Atman 

in 523 

Verses from the Mahabharata, which prove that 

is a conscious ... 523-524 

Deussen : Vier philosophisohe texte des Mahabharata 523-524 
Hopkins : The Great Epic of India ... ... ... 524 

Sorenzon—Mahabharata Index ... ... ... 524 

XIII. 7. S'ankara%^ ... ... ... ... 524 

Meaning of S'. of Modi—result of 524 

3T5q-f^=^Tr^ofr is also called here fR . 524 

S'aiikara’s interpretation of as fTR is not acceptable 524 
The lists of virtues in the Bhagavadgita ... 524 

The wellknown five great virtues of the Manusmrti 
The ^ and 


524 
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S'aiikara adds '' . 

etc, shows that the man in question may be 

either a ^rii^T^or a . 

XIII 8. S'ankara’s 2nd interpretation of 
^^=ri%, S'ankai'a —Absence of liking for. Modi—Non- 
attachment 

“ —Gandhiji . 

' ^ . 

XIII. 10 ^1% is here called 

‘ ’—A man must stick to the ^fn’ which 

he selects out of the 18 qtns of the Gita 
S'afikara—in 3T?r==^r might refer to some deity 
other than 

XIII. 11—All these are effects of 

reverse of flr^T, not absence of 

••• ••• ••• 
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XIII. 12 ■»T5Tir%iTc'r'’i;-S'. 3T»TU%iret+TJ'*^. S'ankara’s pre¬ 
decessor, quoted by S'ankara — 

^rg^T^^rr <Tn ) . 528 

Ramanuja—■3T5rri%-f JTc'T?:’]; He takes as 

who is Ilf of the Lord ... 628-629 

Modi—Cf. KathaUpa. III. 11, Mu. Upa. IL 1. 2-3 529 

MadhusUdana follows S'ankara ... ... ... 529 


Deussen follows S'ankara. Garbe takes the whole 
passage as a Vedantic interpolation. Dr. Bel- 
valkar follows S'ankara. Hill also ...529-530 

Modi-Eelation of W^^j^the T^RT^F^ and fwr the RlfiFF:. 

The two make One Reality, not two' ... ... 630 

Verses of the Gita, which state that the aspect 

or is higher than the or VIII. 

20-22, XIV. 27. . 530 

Meaning of fflSRFF: being higher than l'%F:i^rF:-The 

or 5^ is a 'q’liT of the gim; the IRri^RFF: is a JFffrT 
or FTh% of beings. The origin of this view in 
Earlier Metrical UpaniSads- Its development 
in MBh- XII 
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The Gita uses the word but not It 

uses the expression ‘ ' . r531 

Prof. Dasgupta’s view, quoted in favour of Modi’s 

view. ... ... 531 

S'alihara’s idea of examined in the light of 

the Gita. should mean .. ... 531 

Brahman is but . 531 

Different Adhyayas of the Gita take up 
different attitudes about this ancient terminolo¬ 
gy. IX. 19, XVII. 17, XI. 37 . 531-532 

Each Adhyaya of the Gita has its own terms, and 
its own of explaining the within 

the Beality. ••• ••• ••• ••• ... 532 

S^ankara andMadhusudana on ... 532 

Purpose of XIII. 12d, 13 — 16, Description of in 

contradictory terms. ... ... ... ... 532 

Ultimate sense of the passage: is both 

and in ONE . 532 

Xin. 13. Meaning of B^^: S'afikara— 

... ... ... 532 

j^lQai—llrwr’ is not a . 532 

Bha. Gi. XIII. 13 and S've. Upa- III. 16-17A. Meani¬ 
ng of in 5q'lT%^rgoTRre^-XIII. 14. Modi. 

S^ankara- ... ••• ... ... ... 532 

* functions in H?T%^g'^TR^?l;XIII 14. 534 

The contradiction between sT^'^^and ^R-Ideal 

is emphasised. ... ••• 53^ 

RiT’^ ^-The qR-ideal of the Gita .534-535 

so nS C 

Dr. Bhandarkar, Tilak, Hill trace Bha- Gi. XIII. 

12-18 to various Upanifads; but XIII. 14B 

cannot be traced anywhere... 535 

Hill and Deussen on 
XIII. 15 andUpanlgads 


535 
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XlIL 16. =^f?5iT^g;““S'ankara —the divi¬ 

sion is illusory. Tilak also. But the Brahma- 
sufcra ( 3 T^^mr II. 3. 7 ) says 

that the is real. . 536 

Explanation of v. 16. aspect undergoes change; 

remains unchanged and undivided 537 

S aiikara gives the example of the division of 

and the example of ... 536-537 

Bha. GT. XIII. 16 compared with Bha. Gi. IX. 5. 
Sankara finds bis here; but in Modi’s 

opinion they describe Brahman as simultane¬ 
ously and RTT^rr, a peculiar theory ... 537 

Br. Upa. S'rutis and the Gita. ... ...537-538 

Bha. Gi. XIII. 16 and XVlII, 20. Interpretation 

of ’ . 538 

View of the author of the Brahmasutra ... ... 538 

XIII. 17. Description of Brahman as Light ( ). 

“ Brahman is like Light'’—BrahmasUfcra ... 538 

Meaning of and . 538 

Jilxact meaning of Bha- Gi. XlII. 12-18 ... ...539-540 

Importance of 5f^5TriT^Tc’T< STfr—Authority of Gita, 

S'ankara’s predecessor, the Bra. SQ., and Upa- 
niSads to explain it as ^ ... 539 

Brahman is a complex entity in which the 

aspect is higher than the ... ... 539 

Meaning of S've. Upa. III. 19. and RU^R in 

ONE Entity ... ... 539 

S'ankara-S^is is gyJi ... ... 540 

Ramanuja-^ll^ ( =?^': ) is and 

ST%55%iTg'JI^!‘tcT . 640 

Vallabha-^^ig;,has all^^t3'^s and has no mg'^g’irs ... 540 

Modi-3T'irM'TK: etc. ( ) does not mean wgoT it 

only means f%5:r^iK, ... ... 540 

describes ^W^as %cl5Brr, arg^r^T'-T only ... 640 

So, 355 ? is not ^agoT, birt the ?ri^R aspect . , 640 

10 
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Brahmasutira-“5^|r^is S^r'^^and the Srutis 

describe with the attributes of and g^ 
with those of ... ... ... ... 540 

S^ankara, in his on the explains in 

Mu. Upa. I. 1- 6 as but in his on 

I. 2 . 21 he has to explain it as dealing 
with ^ 3 ^ ... ... ... ... 540-541 

Bba. Gi. XIII. 12 — 18 and the MBh. School 

( MBh. XII. 334 — 351 ). Conception of Brahman ... 541 

Bha. Gi. XIII. 12 — 18 is unique in the Gita. ... 541 

in XIII, 18, one of the various conceptions of 

in the Gita . 541 

XIII. 19——“ eternal, ’’ as admitting in 

... ... ... ... ... 541“542 

Does Bha. Gi XIII. 19 teach the Samkhya Dualism ? 

Answer must depend upon XIII. 23, which 
mentions God ... ... ... ... 541-542 

S^ankara—^T^tf^ ‘comparatively real’, as belonging to 

( not ), . 542 

•N 

Sankara’s predecessor—3?^TTf^~‘not existing first’, i. e., 

“created” at some time. ... ... ... 542 

Modi—3T57TfT may mean undergoing death or disappear¬ 
ance but yet eternal’ ... ... ... 542-543 

No connection of g^T with intended by 

the another of the Gita, ... ... 543 

No single system of philosophy intended in the Adh- 
yayas of the Gita. No identification of 5 ^ 

of XIII with the principles, 

etc. of other Adhyayas is intended. ... 543 

The philosophical principles of Gita XIII are subsidi¬ 
ary to the Yoga, * Disinterested Action ’ of the 
Gita ... ... 543 

Meaning of “ ” in XIII. 20 . It means the 

body and the senses, S've. Upa. VI. 8 . ... 543 

V. for its meaning. ... 543-544 
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and in XlII. 20, Problem of the origin of 

its bearing on the Central Teaching of 

the Gita 544 

The Gita gives various theories about the origin 
of *%^c^**. The theory of XIII. 20 differs from 

that of V. 14 544 

The author of the BrahmasUtra believes that 

belongs to the ... ... 544 

Meaning of ** tg": ^rT^’s without 

belonging to him. 544 

‘ tg;: ’ in XIII. 20*=^K^, Evidence of Buddhistic 
works. The word ‘ * not found in the Gita, 

so the Gita is pre-Buddhistic ... 544-545 

S'ahkara interprets ( XIII. 20 ) as and 

thus he misses the very aim of this verse... 545 

S^ankara: The Association of the soul and the 

Prakrti is 3?f^?rr’*—a view not supported by 
the verse. ... ... 545 

Hill, Eudolf Otto, Tilak follow S'ankara in the 

interpretation of in in XIII. 20 545 

S'ankara- But is here called 

and its cause, here, is mere 

) does not involve the 

soul in . 546 

XUI. 21 . S'ankara- 5T^1%~S'ankara's explanation 

of as is also wrong, because 

here mere is no is 546 

Meaning of ••• 546 

—S', gives two interpretations. ... 546 

in XIII. 22 - The UpaniSads sometimes describe 
the Witness in the heart as an Enjoyer and 
sometimes as an Onlooker. Both views were 
current before the Gita. “ ” (Katha 

Upa. III. 1 ). 3 Tfii= 5 fT^^f^ ( Mu. XJpa. 

III. 1. 1 ) 


547 
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in XIII. 22 distinguished from in 

XIII 19-21 . 547 

C =God ) is mentioned here, the 
and 5^^, though are nob independent 

principles ... ...547-548 

Dr. Bhandarbar- ‘ 3^^: * is added to avoid atheism 54B 

S^ankara- ‘ ’ is the individual soul in its true 

nature ••• ••• 548 

Tilak follows S'ankara. ... ... 548 

S'ankara gives three explanations of and 548 

in ( XIII. 23 )==No matter whether 


he be a Yogin or a Sannyasin—A statement 
showing preference for Yoga ‘ Disinterested 
Action ’ ...... 549 

S'ankara’s meaning of “ —a licence 

given to a S', is wrong ... ... 549 

Tilak accepts S'ankara’s interpretation ... ... 549 

Hill and E* Otto. ... ... 549 

Modi-Oompare srfqr in Bha. Gi* Vl. 31, IV. 22, V. 

7, XVIII. 56 . 549 


XIII. 24-45. Different yogas for different persons 549 

XIII. 24-Hi^^^ and ^^r^m-Two aspects of 

Disinterested Action ’ are mentioned liere; 
both of them are opposed to because 

^ff^T is opposed to . 550 

S^aiikara and others take as ... ... 550 

^^r^tn-an aspect of Disinterested Action based upon 
action itself. = an aspect of Disinterested 

i\ction based upon a discussion of the 


in a war ( «war )\ . 550 

S'afikara-^i'^^ refers to the three S'JTs ... ... 551 

S'ankara adds 6T^g'fe5rRT7qi%§rr^vT to ... 551 

Prof. Dasgupta’s criticism of S'ankara’s interpretation 

of :. 561 

Prof. Dasgupta's discussion of the passages in the 
Gita, in which the word occurs. Dasgu- 
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in the Gifca has nothing to do with 
the It means ‘ true knowledge * or 

‘ self-knowledge * ... *•. 552 

Garbe's view about in the Gita. ... 552 

Garbe’s meaning of “ ” in XlII. 23..., 552 

XIIL 25. The intermediary ( in religion ) between 

the devotee and the devoted. ... ... 552-553 

in XlII. 25 and II. 56 553 

XlII. 26 to be connected with XlII. 6 ... ... 553 


‘ Creation of the beings ’ in the Gitaor and 

or . 553 

S'ankara-The is . 553 

S'ankara—'XIII. 26 explains why (-the and 

are identical. ••• ••• 553 

XIII. 27. The individual soul is here called 554 

The purpose of the taught in XIII. 27 ... ... 554 

The soul in aU is the same inspite of the differe¬ 


nce of actions among srr^, ?ffr, 

The purpose of verses 27-28, according to S^aiikara, 

is to give ‘right knowledge. 

Mok§ia is not the main aim of the Gita-Modi. 

Modi’s View-stated in detail, 

Adhyaya XIII teaches one aspect of 
Evidence of XIII. 29-33. XIIL 28* Meaning of ff^- 
Who is an ^TTcJTFfT ? One w^ho beli¬ 
eves the soul to be the agent of his actions... 


554 

554-555 

555 
555 

655-656 


556 


S^aiikara-One who believes the or the 

( ^fTF^ ) to be the Atman is ^rrcHfl l ... ... 566 

Hill— . 556 

XlII. 29 gives us the key of interpreting XlII. 28 ... 556 

5Flir% in XIII. 29—in XlII. 5 . 556 

The scheme of and that of are two 

independent schemes. ... ... 567 

Modi—Verse 30 is perceded and followed by verses 
which emphasise the fact that .the soul neither 
does actions nor is affected by his actions. ... 557 
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Dr. Bhandarkar's infcerprefeation of XlII. 30, not 


acceptable. ... ... oo7 

in XIII. 30. . ijol 

“ —devoid of the S^s of sr^m — XIII. 30 ... 557 

Is 5Tlfr% ( Xin.29 ) an effect ( a ) ? .o57.558 


The doctrine of the identity of sfR and 

( taught in XlII. 27-28, 31 ) is not the view on 
the relation of ^^Tand T^Tc^T^in all the Adhyayas 
of the Gita, e- g., XV teaches The Gita 

is not definite about the nature of the identity 
of and though it is sure about the 


identity itself. ... ... 558 

S^ankara—XIII. 31 prescribes for the ... ^ 559 

Meaning of —’ does not identify himself 

with his body and senses. ... ... 559 

Arguments for XIII, 32 ... ... 559 

Meaning of XIII.33 559 

. 560 

S'ankara—The implies . 260 

Modi-The fSTR implies srgR of 560 

Meaning of ” 560 

Tilak’s interpretation, not acceptable, because tlie 

Gita is pre-Samkhya. ... ... 500 

S^ankara’s interpretation, ... ... 550 

Rudolf Otto ... ... ^60-561 

Garbe, Deussen, Hill ... ... 501 

The title of the Adhyaya = Disinterested Action 
based upon the knowledge of ^ and or 
and 5 ?^. . 


Adhyaya XIV 

Introduction ... ... 

doctrine in Adh. XIV, XVII, XVIII. 362 

Garbe—Gita is later than cTassical Satnkhya... ... 562 

Dr. Bhandarkar-In the Gita we have pre-clasaical 

Samkhya . 562 
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Prof. Dasgupta’s view, not clearly stated . 562 

Modi-In the Gita gujs mean ‘ qualities \ not consti¬ 
tuents: they are born of .'.662-563 

Modi-The Gita does not emphasise the fact that the 
consists of three It, rather, connects 

its with the . 563 

Prof. Dasgupta’s conclusion about the 

doctrine in the Gita ... ...653-664 

Hilfs View 564 

Garbe’s View ...564-565 

Modi—the author of the Gita presents a new view¬ 
point regarding “ Disinterested Action ” ... 565 

Budolf Otto’s view ...565-566 

Modi’s View. His reply to others ... ...566-567 

Modi—The Gita is earlier than any ... ... 667 

Kiebh—The theory of the three is very old, older 
than the Gita, much older than the classical 

Samkhya 567 

Four objections to the view (of Garbe, B. Otto) 

that the Gita is later than the classical Samkhya 567 
Evidence of Prof. Dasgupta ... ••. 567 

Origin of a philosophical doctrine, e, g., the 

should be traced!^to some text, not to mere 
inference ... 567 

Such a text is the Mahabharata Samkhya Chapters 
in Mbh. Xll, which say that the ffRq originat¬ 
ed by combining the two STfij^s or of 

the Gita-a view arrived at independently and 
simultaneously by Prof. Modi and Prof. 
Dasgupta. ... ...567-568 

Oldenberg’s view (in the Gita we have pre-classical 

Samkhya), stated by Dr. Belvalkar. .568 

Dr. Belvalkar’s view that the pre-classical Samkhya 

is also idealistic. .568 

Dr, Bhandarkar-The speculative philosophy (in the 
Upa. and the Gita) was known by the name 
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of Samkhya; was action ... ...568 

0. Y. Vaidya-The Gita strives to harmonise all the 
systems of thought that were current in its 
days and a form of Samkaya was one of 
them. ...568-569 

Sir S. Eadhakrishnan-The terms and in the 
Gita.represent only the reflective and the 


meditative ( also practical ? ) methods of gaining 
salvation. ... ... 569 

Fritz-Bdward Hall's view quoted by Sir. S. E. ... 569 

Sir S, Eadhakrishnan's view, compared with that 

of Dr, Bhandarkar. ... ...568-569 

Modi-In the Gita means a Path of Disinterested 

Action particularly originally connected with 

“ a battle, ” the duty of a k?atriya ... 570 

‘ ’ (XVIII. 13-15) also refers to dest¬ 

ruction (fl^r) on a battle-field, as does Gita II. 570. 
Prof. Edgerton- Satiny as a. A. J. P. 1924. ... 570 

The 3*^8 are mentioned in the Gita, not as a part of a 
doctrine, but as an argument for Disinterested 
Action. ... ... 570 

The Gita does not know even the Vedanta as a 

system ... ... 571 

The different Adhyayas mention difierent of 

the Upani§ads. ... ... .571 

Out of these 5li%^(s of the Upanifads, the one in Bha. 

Gi. XlII. 19-23 comes nearest to the (later) 

. 571 


The contradictions in the Gita can be and should 
be reconciled as various independent alternative 
5{T%^rs and forms of Disinterested Action (^in) 571 

in the Gita is a path of action, rather than an 
idealistic view ... ... 572 

XlV. 1. Sankara’s two explanations about the 

relation of this Adhyaya to the preceding 
Adhyaya ... ... 572 
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Tilak’s view re. the relation of Adh. XIV to 

Adk. 2d El. . *** 872 

R. Otto’s view. 572 

Modi’s view—Each Adhjaya gives one particnlar 
Yoga “Disiuterested Action” and each AdhySya 

ia so far independent .. 572-573 

Modi-Adhy5yas XIII-XVIII are nearer to Mbh. XII 

than Adhyayas I-XII. 573 

Garbe's View—* The power of the author grew 

enfeebled towards the close. ’ . 573 

A comparison of the first verses of several AdhyEyas 
of the Gita shows that different ^l»ls are dealt 

with in different Adhyayas . 573-574 

XIV. 2. is the a new view ... S74 

is different from 574 

Conceptions of in the Gita . 574 

Ramanuja lays special emphasis on XIV. 2. ... 674 

Sankara's remarks on XIV. 2 574 

The Upaniaads mention as veil as cl5*tT4 574-575 

Idodi—Both these views are equally important 

and allowable .. 575 

The view of the author of the Brahmasutra— 

. 575 

Criticism of the Sutrakara's view. 575 

Sir S. Radhafcrishnan's view about in the 

Gita. He decides the point in favour of 

Sankara . 575-676 

Tie personal and impersonal aspects of the Reality 
in the Gita, Views of Sir S. Radhakrishnan, 

Modi and Dasgupta. Modi—Importance of 
XIV* 27 ... ... ... ... ... *** 576 

Dasgupta—The Gita places the personal on a higher 

level than the impersonal . 576 

Dr. Belvalkar—on XIV. 27, Krsna is one with 

Brahman • •• 09m ••• 576 


II 
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Garbe—XlV. 27 is a later Ved antic interpolation 

Garbe on in XIV. 2 . 577 

Garbe and Sir S. Radhakrisbnin.. ... 577 

Deussen on AH’ ‘ unity of belnf? with me ' 

and on f? 5lT%8rsf^ in XlV. 27 ... 577 

Rudolph Otto-on . 577-578 

ifiili ... ... ... ... ... ... 578 

XlV. 2. A Btateineiit about found only in 

this verse of tlie Gita ... ... ... 578-579 

Evidence of Bra, Su, IV. 4 17-21 — 

and 579 

XlV. 3-4, “ kspi,; i:'S5r=5ri^R 579 

All principles said fo be are to be explained 

as f%<I^R mn. . 579 

Evidence of XlV. 27 . 579 

Evidence of Bra. Su, I. 4. 27 ... ... ••• 579 

Sankara—sii5j;=rw?i®in1iT45T Sfinr. 580 

Sankara——*J?f*f: = bodic,y. Modi—"^4: beiiif-ts^souls 

in bodies ... 580 

Dr. Bbandarkar SH^=the WHR ... 580 

Prof. Da-’gupta— Jtfa: W'i.=5I5r% t«e matter ... 580 

Disgupta follows . ... 580*581 

Hill~^5^^®^=N.)t-Solf 581 

Dr. Belvalkar ... ... ... ... ... ... 581 

Views tf Deusicn, llu'olph Ottc, Garbe who .'ays 

that the w rd is here ‘ misused ’ ... 581 

XIV. 5-sil!rc[=-he Matter . 581-582 

Philosophy of Adhyaya XIV—a Complex Reality 582 

Da?gupta, not correct in his Interpretation of XlV. 5 582 

Views of 51111% ( XIV. 5 )—Garbe, Rudolph Otto, 

Deussen, Indian Scholars . 582 

Hill on the translation of ... 582 

Ethical implication of the word “ ... 582 

Garbe—* The influences of are systematized 

with a genuine Indian pendantry ’ ... 583 

g'4T:--Hill and Rudolph Otto—strands . 683 
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gankara. 583 

Dr. Bhandarkat and Rudolph Ofcto on the Pniloso- 

phical aim of XlV> 6> eto> ... . 583 

Modi-Thase verses have an ethical aim. 583 

In XIV the ideal is to surmount even the 

in XVII-XVni the ideal is to fix oneself in 

the 583-584 

«TifefW-Cf in . 584 

0(.ncep«ion of In XIV, XVII, XVIII ... 584 

XIV. 10- one 2®^ is always predominent ... ... 584 

Sarhkbya Xarika I2-a?e4TS5^<n%»Ti?. 584 

Meaning of B'frwsrig: in XIV. H-Sahkara, Tilak, 

Rudolph Otto, Garbe, Deusaen ... ... 584 

DaS^upta ... ... ... •». ... ... 585 

^feg^*l^!si-EJill, Suhkara . 585-586 

XIV. 21, A ftgiiraier may ba a wisi; or a 587 

“sT icfl #silvr(W’*-XLV. 21 586 

5lfr%»I-XlV. 21-S£hkara. Modi. R. OUo . 586 

XIV. 23. A iieed not be a fleqifen; ... ,586 

XrV. 24 Sahkar;-,. eT:=He«lT5rf. 586 

^Hfic»iRK«?l»rr-XlV 25, Cf. in XII. 16. 587 

Tilak-R^k’^TTKcsrrpigj-abm lonnient of all selfish desires. 

Not acceptable ... ... ... ... »*. 587 

” Tilak. . 587 

as a Means . 587 

* ^ *"* *** *** *** *** 587 

Relation of ^R, *^1% in the Gita ... 587-588 

Rudolph Otto* ••• ••• 587—587 

and Adb. XIV . ... 588 

Meaning of and W|ig;^-‘becotuing S^si;.’ in this 

Very life. This stage of is followed by 

the attainment of as stated in Adh. 

XVIII. 53-51 588 

Rudolph Otio's View ... ... ... 588-589 

Literal sense oi XIV. 27 ... ... ... ... 589 

Sankara gives three interpretations of XIV, 27 589 
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Views of several scholars oa this verse ( 27 ) 

givea in Notes on XIV. 3-4. 589 

Only Prof. Daggapta gives a literal sense to this 

verso ••• ••• ••• ••• 5S9“5S0 

Prof. Dasgupla's Meaning of . 590 

Criticism on Rudolph Otto’s viev. 590 

Adhyaya XV 

Introdacticn . 591 

Holiness and Importance of Adh. XV. The reason 

of the belief ... 591 

The reason of the belief according to Sankara ... 691 

Ramanuja's view XV. 1 691 

The connection between this Adh. and Adh. XIV. 

Sankara, Tilak, Modi. 591 

The purpose of ^51^!. 591 

Description of the creation as an tree. 

is in Katha tTpa. 692 

tree in the Gita is a oymbal of the lower 

Nature . 592 

Importarce of as a weapon to cub of the tree 592 

The Gita does not copy the Katha Upa. 592 

Barnett and Rudolph Otto. 592 

The Gita, as a Poem. 592 

not 592 

@»arft%=The Vedas. The Gita’s attitude towards the 

Vedas ... ... ... ... ... 592 

The Vedas are the leaves of the tree to be cut off 

by 3 TH!F?l^ . 593 

Sankara’s view 593 

*'’’-Sankara-* For him there is notliing to 

be known. ” . 5 )3 

After cutting the tree S^tm»t’s STR is to be reached 593 

. 593 

Deussen and Rudolph Otto-It is the plpple 
tree. Others-the banyan tree called ... 594 
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594 


B& 

XV. 3 Allegorical conception of of 

«T 3Ts=?r: S'rs’pq^-bufc the tree is to be destroyed ... 
q ^ tr«ir 3’T»’«l^-Sankara finds here his >n«IT docirine 

. 694 

3T?ra'»#il-Modi-not by . 594 

represents !T§f%-Modi ... ... ... 594 

XV. 4 q? is ^T«T-Modi. 594 

tr^^-S -«r: ’larsa’^ StR:-. 694 

Modl-^r^. Hira: WcTl ttw- . 594 

Relation between q? and 3?^ was well-known in the 

days of the Gita- Modi ... ... 594-595 

Comparison of XV.4 with Vlll 21-22, 595 

in^-Rajwade on Grammar. 595 

Sankara adds ff% to 5n% . 595 

Ramanuja reads ... ... ... ... 595 

51^1% and «n% in the Gita . 595 

Sank ara—... ... ... 595 

Modi-aif%=actmty, 595 

The chief aim of the Gita is to explain 5Hr%-actiyity 

cr actions ... ... 595-596 

Is XV. 4 ( 3^5111%:) inconsistent with V. 14 

(^5ii:r%:) ? 596 

Modi-No. Two reasons, ... ... ... ... 596 

Each Adbyaya of the Gita is an independent ur.it 

and presents one aspjct of ^I*l ... ... 596 

Meaning of 3f^'g>i4l»T ‘ Disinterested Action based 
upon the conception of 3^^ called here 
to whom the principle of activity, the 

origin of all human actions, is traced here. 596 

Explanation of ... ••• ••• ••• 596—597 

Other views on the origin of ... ... 597 

Interpretations of 5IU% in XV. 4. (a) Tilak follows 
Sankara ( ‘ creation^ ). ( b ) Hill—sil/%=ifsf5T 
( ? ), ( c) Ramanuja—efforts of the iKSs- ( d ) 
Deus^en. ( e ) Garbo. ( f ) Rudolph Otto ... 597 

XV, 5 contains indications of a ( =4i4«ftT*N:) 597 
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Purpose of XV* 6-19: To prove that flM Is the 

and all srif% belong? to him ... 597 

GIt5 and EMU* XV. 6, an echo of EMU* ... 597 

is the abode of 597-598 

XV. 7* Why is the 5uq discttssed between verses 6 
and 12 ? Modi—because is of the nature 

of light. 598 

Evidence of Bra. Su, that is ... 598 

—Bra. Su. II. 3.45 refers to Gita ... ... 598 

Why is called qq W Modi-becanse the 

Slt%s of ^rrq are to be proved to be 5®vi’8 own 598 

—soul’s subtle body ... ... . 698 

Oonetituents of the subtle body. Gita’s theory. The 

theory of classical . 598-699 

Relation of and God, er^irrratTK . 699 

Is q5^t%“Conttectad with ‘ ’ jn tlie scho 1? 599 

^ihkara’s hgic for explaining mq ( acc. to 

fqrqqrmqjqqK a'id ). Earn ami ja’s View 

( ), View of the author of the Brahma 

sutra . 599 

view of the soul of Adh. XV is different from 
the soul theory in other A ihyaya’s of the Gita 599 
Is this a contradiction in the Gita ? ... 599-600 

Modi—Each Adhyaya has its own philosophy ... 

Sankara on in qfira^qn% . 

XV.8 Sankara's construction 
Dr. Bhandarkai——on sfiq’s Sc^I^cT fr-nii 

Bra. Su. III. 1. 1—. 

3Tf%^?;.-The leaving of an o'd and the 

entrance into a new one are sitnultaneous. 
fSffrT of 

Gita seems to agree with ffarRvqqi view. 

Deussen—V. 8 refers to one andr the same body ... 
4^^:-Sahkara, Modi, Ramanuja 
The gqo mentions ' also. The 

believes in «efJT and qsjs^'Cs only. 


600 

600 

600 

600 

601 


601 

601 

601 

601 

002 
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No in .. 

Detailed discussion of 3c^TI% in n s. 

•V rs - ^ ••• ••• 

qim: in XV. H 

•*• ^ ••• ••• 

XV. 12-15 f?ive says Sankara. 

Modi on tbe te;chiag and pu-pose of XV. 12-16. 

'“All parlicuicir aotiviiies in the World (wnsre?!) 

etvrqr^^JT, etc.) belong to the 


602 

602 

603 

603 


^ ••• ^. 603-604 

XV, la.-W^riW, 3'’lTW-iinportanca of Istpeis. forms 

These T%«iTs belong to 1®*!. . 604 

XV. 14- ericJt^j; i„ Chaadcgya Upa, The 

on g:, I, 2. 24-32)-Haf|si^ is (gt^K 


srgi). Tee remarks of the on the Gita's 

view of shone that the author of S. H. 

does not look upon in the Gita as sJRug; 

but as eil%. Modi agrees. ... 604-605 

.^ . 605 

XV. 15. The I/ord as in the human heart. 605 

gtl; =^-Som3 more activities, the origin of 

which is tbe Lord. 605 

Meaning of sfflfg-Sahkara. 605-606 

Function of the witnessing soul in the Gita 606 

Direct Source of SlJf, and 8t4lrcg=ihe Lord, not 


the witnessing soul. 

Distinction between and in ti e Giia 

The Gita knows only three . 

tsrifcT-^qo known to the Gita. «5ig;?T?s-XlII, 4 ... 

occurs in Sve, Upa. which, according to Dr. 
Bhandarkar, was a precursor tf the Gita. 
Interpretation of q«r:. Cf, 

«r5gi ( HV. I. 164. 46 ). Also Gita 


606 

606 

606 

606 

606 


XIII. 4A. . 606-607 

Relation of ^Ts and sqRh^s according to the GitS.. 607 
loterpertation of Tne action of 

composing the ^Sll-trs is an action really behng* 
iOg to the Lord-, though apparently to the 



88 


Bsis-Modi. ^arikara=^^l??ll^tfi5r?iqiraL.. 607 

=^f^-The act of knowing Ihe Vedas. 607-608 

XV. 16. Relation between verses 7-15 and 16-19. 
Sankara-v. 7-15 give wh le v. 16 

begins Tilak agrees. ... 608 

Modi-All versus explain 5111% of the Lord ... 608 

Sankara’s meaning- Verses 16 ff give a Summary 

of all the preceding Adhjayas, ... ... 608 

Meaning of ^ha<T:-Trunscendenc6 of 5^^'l'^'T. 608 

Meaning of »Jjin%=soul3 in the bodies, not mere 

bodies, ... ... ... ... ... ... 608 

does not mean ‘ destructible ’. It means changing 
but eternal. ... ... ... ••• 608-609 

'^e«l’ proves this meaning of ... ••• ... 609 

Int'rpretation of 3t[^. It is a principle “ in this 
world (sn%l^ »1%). ” Modl-ar^S^^ is the in 

the heart of all beings. . 609 

The meaning of ^*1 in XII. 3 and Vl 8 

(55W 609 

Identification of 3T8Jt:3^^ with 'll:: 3?^: in 

XIII. 22 . 609 

Mea ing of 3^*T3^V. H's charcteristics. ... 609-610 

M^-aning of 3^1‘grT. Xl. 18. 610 

Significance of before the final revisicn of 

the Glia and even later, in the 'TKr^e'ltrj 
of MSh XIX. ... ... **• ... ... 610 

gi%cr;’' XV- 18 may refer to the 3=^^g« ... 610 

The Oonception of the Reality in Adh- XV. ... 610 

3%q is the 31^^311^ is the and is 

the 3tt»i3?^. The *1? (XV. 4) is one more aspect 
of the Reality; so also “ " which is in 

this Adhyaya represented as the 3t>ge*l tree. 

The 5^‘^I’T aspect is here the source of Jlli% 

(XV. 4). It is fiv6-in-one (3r\ti). ... 610-611 

Various Interpretations of XV. 16~18. (a) Sankara— 
m »raiR:s^^=*ii?iiim% and 
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^*1=appearing as various illusions 611 

Oriticism of sr^rs interpretation. Wrong meaning 

of g?q, Meaning of ... 611-612 

(1)) Ramanuja. sT^g^^=3if^c^efr^^fni%, srg’cg^T- 

); “ separately exis¬ 

ting, ” i. e., not common to the bodies of ^TT 
and others. The singular of argr?: 3^5^ is due to 
the fact that “ the adjunct of all g^s is one " 
®Ni5nr=3J%iT5r( srf^^), 

and g^sfr^. Oriticism . 612-613 

( c ) Tilak, of Hhp?T, STSrC'T?^ =SR>^ or 

O >» 6 

3Ts^=s: ‘the origin of all beings’. ?^r^TT = aJ«fI^3§tJT 613 

>o "V 


( cl ) Deussen—not very clear. ( e ) Garbe—Verse 15 
is an interpolation, verses 16 — 18 are original. 
’TW —two natures. 5?*^Hq^=the personal Beality. 
(f)Eudolf Otto—^<‘T^^=the Nature, 3?^^- 


- the world of souls, «the Highest 

sS 'O 

spirit ( God). Criticism ... ... 612-613 

( g ) Dr, Bhandarkar depends upon %cTro (h ) 

Dr. Belvalkar. ( i ) Sir. S. Eadhakrishnan— 
the changes of the 3TSIT=*the permanent 

background of the world; Lord. 

Criticism ••• •— ... ••• ••• ••• 614 

Sir S. Eadhakrishnan’s remarks on Eamanuja’s 
interpretation of these verses. He does not 
correctly mention the view of Eamanuja 615 

( 3 ) Prof. Dasgupta—€rw^=the lower 2^=5ft^,3Tg5C- 

the^n%^; Verse 17 deals with 

of V. 17 is different from 

VO S® 

of V. 18 ••• ••• 61o*616 

( k ) Hill—of Adh. Vll ); 
3isr^'m==^g (Ttr of Adh. vll). 
is Krsna himself. Hill explains the use of 
12 . 
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for ( his interpretation ) by saying “Poetry 

rises superior to terminology. ” ... ... 616 

Comparison of XV. 16 with SVe. Upa. IV. 6 and 

Mu. Upa. III. 1. 1. The is both a 

and an ... ... 617 

& 

XV. 19. Context of this verse in the Adhyaya and 

with V. 16-18 ... ... 617 

Meaning of S'^au kara-?T5iWf%TlfrJrr . 617 

XV. 20 Meaning of The activity of the Sun. 

the Moon, etc. etc,, is derived from the Lord. ... 617 

‘ ’ means “ the doctrine " that the g?’? or 

is the origin of all activity-Modi. . 618 

The difference between the teaching of XV and that 

of other Adhyayas. . 618 

Meaning of ... ... 618 

S^ankara- ‘ ’ refers to this Adhyaya. ... ... 618 

^Rcr-This shows that the 

•s. ^ ^ 

teaching of each Adhyaya is independent and 
self-sufficient-Modi. ... ... 617 

Eeconciliation of the view that 5TfT% or originates from 
3?^ with the view that sjfRi belongs to Rgiirr 
or (Adh. Ill, Adh. V.) . 618 

Adhyaya XVI 

Introduction. 

Lists of virtues and vices in the Gita. IL 62-63, HI. 

36-43, r%TfTSl5l in II, in VI, in , 

XII and ftjyJirdtcl in XIV,X,4-6,XlII. 7-11, fR 

in VII. . 619 

Characteristics of these lists. The GItS does not 
know the doctrine of Its lists are later 

than the statement of virtues in the Upanifads 
(e. g., w. S’. III. i7-6) and earlier than those 
of the Manushorti (Vl, 204), .619-620 
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Conclusions arrived at by Dasgupta regarding the. 
relation of the ethical doctrines of the Gifca to . 
Buddhism and other orthodx systems. 620-622 

(a ) The Gita drew its idea of moral conflict and 

moral endeavours probably from the Upani^ads. 620 

( b ) The ideas which may be regarded as peculiarly 
Buddhist are almost entirely absent in the ‘ 

Gita of S^ankara Vedanta and Buddhim 

and of the Gifca. The Gita does not start 
with but with 3TT^T% and 

( desire ). . 620-621 

(ii) The Gita uses the UpaniSadie word 

rather than the Buddhist word ... ... 621 

(iii) and 5T|rT in Hinayana and in the Gita 621 

(iv) The practice of virtues and in Hinayana 

absent in the Gita ... 621 

(v) The Gita is no practical guide-book of moral effo¬ 
rtslike similar works in Mahayana Buddhism 621 

(vi) The virtues of the Gita are of a negative 

character ...... 622 

(vii) Gita’s idea of 'making gifts is much more 

limited than the Mahayana idea ... 622 

Thus, the ethical tegi-ching of the Gita is not borrowed 

. from Buddhism, but from that of UpaniSads— 

Dasgupta , 622 

( 4 ) The Gita ideal of and the ethical ideals of 

orthodox Schools of philosophy-Dasgupta ... 622 

( 5 ) A comparison of the Gita’s ethical ideal with 
the general standpoint of Hindu S. K. 

Maitra-^T^^C^Srs are obligatory, irrespective of 
caste-duties, Dasgupta-the common duties have 
less force than caste-duties,, examples of 

. and .... 622 
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Dasgupfca—According to Gita the actions of a 5 rrT%^ 
are non-moral rather than moral or immoral : 
so the question of does not arise in 

the Gita. . 62:3 

Dasgupta—The Gita's point of view makes morality 

subjective, because the Gita teaches ... 62:3 

( 6 ) Dasgupta-(sameness) is the most important 
virtue according to the Gita. Modi-^frccf is in 
fact a synonym of ^rrsrr, Disinterested Action ... 62:3 

f 7 ) If, —Dasgupta-They are in the Gita as 

it were HrTrc^4s. Modi-The Gita applies its 2fTn- 
theory to these three as they were in 

vogue in its days. ... ... 623-624 

XVI. 1. Eelation of this Adhyaya with the Adhyayas 
of the Gita. S^’ankara connects this with Adhya¬ 
ya IX. Modi-This Adhyaya gives an independent 
aspect of Tilak does not say anything on 

this point. . 624 

The virtue of in UpaniSads and the Gita 

no fear of death. ... ... 626 

. 626 

Sankara-mere study ( fTR ) and exact under¬ 
standing ( ) of etc. Modi-We should 

follow “ ifT^rqrit^T ( HI. 3 ). It means 

‘Disinterested Action (^fR ) through knowledge 
(5rr^). Tilalk agrees. ... ... 625-626 

TR, cf^T: and —Gita's attitude to them ... 626 

Its meanings in the Gita and ®r. sr* •.. ... 626 

and and their relation with caste- 

duties. Dasgupta, Tilak, Gandhiji ... ...626-627 

and its exceptions ... ... ... 627 

The m of 627 

Dasgupta’s view about the conduct of 3T^?r and 

in the war. 627 

No exception to srflaT and in the case of a 

.** ... ... ... 626-626 
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The virtue of Its meaning, S'ankara and the 

Gita itself. Also . 628 

XVI. 3, 3Tr%^rr—People are created with two different 

natures. S^ankara ... ... ... ... 628 

XVI. 4. —An extreme type of Vedio 

Kitualisbs Modi. ... ... ... ... 628 

—In Buddhism, S'ankava Vedanta and the Gita 
itself ... ... ... ... ... 628-629 

Dc^cfcrine of predestination in Gita XVI. ... 629 

Meaning of Hq<x^nd^4. Deussen, Tilak, Bhandarkar, 

Modi. 629 

Difference between the in Adh. IX and those 

in Adhyaya XVI. ... ... ... ... 629 

Gita XVI seems to teach an aspect of its with 
the help of the tradition of 5;^T f in Br. 

Upa. I. 3. ... ... ••• 629-630 

Meanings of srfRr and T^fi%. S'ankara. . 630 

Modi—is r^f... , ... 631 

Tilak follows S'ankara. Deussen. Garbe. ... ... 631 

XVL 8. philosophy of an exterme type of Ritualists 

”— Iilodi ... ••• ... ... ... ... 631 

Meaning of C S'afikara. . 631 

Modi. should be contrasted with in 

VI. 1. 4 — 6. = without any unchanging 

substance ••• ... ... 631-682 

Modi—‘ having no substi'atum. ’ and 

in the UpaniSads ... ... ... 632 

S'ankara—without wwu^q:r 5U%gr . 632-633 

S^ankara— stts^s are ^T^f«R:s. ... ... ... 633 

—Modi-witliout Gad as the essence of all 

(Vedic ) gods. ..., ... 633 

Interpretations of Modi-Not bom out 

of the mutual dependence of gods and sacr- 

ihcers. ... ... ... ... ... ... 633 

S' ankara's explanation of ( born of the 

mutual union of woman and man ) and 
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C born of lust ) ... ... ... ... 633-634 

S'ankara—is the is . 634 

Views of various scholars on XVI. 7-8, stated and 

examined ... ... ... ... ... 634-637 

S'ankara. Barnett, = =^r^Ms . 634 

The view that 3TTg^s = tsTs and 4t'5:s . 634 

Dasgupta-t'^T^T’T^^and deal with the common 

virtues and common vices respectively ... 634-635 


Garbe-3TTSa^q^-'^qm^^^^-peopie who do not believe 
in the cosmology of the refers 

to the fact of each succeeding set of principles 
or principle being born from each preceding one, 


as in the Samkhya ... ’ ... ... ... 635 

Bohtlingk’s suggestion to read ... ... 635 

Mr. S. L. Gokhle’s view, noted by Garbe ... ... 635 

Budolf Otto follows Garbe ... ... ... 635-636 

Deussen ... ... ... ... ... ... 636 


Tilak holds that this passage describes the 

who denies and doctrines. He inter¬ 
prets some of etc. as referring to the 

denial of Vedanta and others as meaning the 

denial of . 636-637 

C. V. Vaidya—Bha. Gi XII. 8 — 18 describes the 

atheism taught by to the ... 637 

C '•s 

Hill follows S'ahkara ... ... ... ... 637 

XVI. 11 3TTqrTqrqr^^%q^r: cannot be applied to q^^s and. 

the ... ... ... ... ... 638 

XVI. 13. A statement of. the peculiar optimistic 

spirit of the Vedic hymns ... ... 638 

XVI. 17—refers to the absence of Gita’s ‘ 

of —Modi, S'ankara ... ... 638 

Meaning of ^TTcfTq^Vfj—Eefererce to 638-639 

XVI. 21—TDasgupta This ethical teaching should be 
contrasted with the Buddhist idea of ■ 

and ... ... 639 

=XVL 23 in k. III. 4 15.' '639 
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XVL 23, ^T^-Modi=the nmr itself. . 

S ankara, 

XVI- 24. ^r^W^5?Tc{f^jiTf^-S'ankara-the TqT% and RW 
stated in ^^RTs. 

= Modi. . 

Dr. Belvalkar’s view-Gifca was orthodox (and hence 
honours while Buddhism was against the 
caste-duties 

Tilak-A conflict-between Arjuna's duty as a 
and his duty towards his relatives 

Tilak-2?ri^=the ^TcTf . 

Deussen, Rudolf Otto. 

Hill-^T^ - and the . 

Modi-Manu. II. 2-4 on . 

Adhyaya XVII 


64a 

643 

640 

640 


640 

640 

641 
641 
641 
641 


Introduction ... ... 612 

Belief of modern Scholars including Tilak that 
Adhyayas XIV, XVl, XVII and XVIII, aim 
at explaining the Samkhya philosophy. ... 642 

Modi-These AdhySyas make use of the 

doctrine known much earlier than the forma¬ 
tion of Samkhaya Darsana, to explain the Gita’s 
own doctrine of ‘Yoga’ Disinterested Action. 642 

Distinction between the doctrine of Adh. 

XlV and that of Adhyayas XVII and XVlII. 
Conception of in Adh. XIV differs from 

that in Adh. XVIII-XVIII. . 642 

Authority of Eudolf Otto ... ... 642 

XVlI. 1. Eelation between Adh. XVI. and XVII. 642 

Meanings of and 8'ankara and modern 

soholars-*Tf^?^%5rm and =tr^ . 642 

<0 

Modi-rrTcrrs^I^ and the rule that these SCT^T, 

should be done disinterestedly ... ... 641 

Tilak seems to miss this point ... ... 642 
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S^an bara-The verse deals with tlie illit3eralie 'wIjo 

proceed 643 

Modi-The verse refers to those who are well-versed 
in the usual and who add to it the 

of 643 

View of Dr, Bhandarkar ... ... 643 

XVII. 2. (in ^}J^i)-S'ah]cara-’=jrrrK- 

of past births. Modi-?^^^ = the Cosmic STfir^ 643 
S^aubara and Tilak-oii verses 2-4. Modi-Verses 10, 11. 643 

etc. are an answer to v. 1. ... ••• 644 

in the Cha. Upa V. 10 and Br. Upa. 

VL 2. 16, 644 

5=rcr^in the Gita S'astra and in 644 

XVII. 5-6 do not refer to the Jainas and Bauddhas... 645 

The Gita's general attitude of moderateness ... ... 645 

Meaning of Modi-tbe 

germs in our body. ^ ••• 645 

5TT5I..-5rrl^^^:-Modi-the HTf^^in the heart, who is a 
IS troubled by the S'ankara-tho 

the is only an on-loober; and so =- 

. 645-646 

Eajwade on ... ... 646 

Ramanuja-TrT?j;-5PTT^^^^T^51^ ••• 646 

Hill on and . 646 

Tilak tabes as and does 

not explain fiT 646 

Garbe. Rudolf Otto^s proposal to place v. 5-6 after 

V. 19. 646 

XVII. 7 Why sthtR (diet) is mentioned here ? ... 647 

b'ankara. Modern scholars. Hill. Modi-a suggestion 
that is mentioned with reference to its 

efiPect on the inner mind which is stated 
as the foundation of ) 647 

XVIL 11. The place of TR and in the Gita. 
Dasgupta's view. Modi-They are discussed here 
from the standpoint of the ^fcTl’s #1^1... 647-648 
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XVlI. 11-13. Difference between the of this verse 

and that of IV; 4. 22 . 648 

XVII. 12. The ^ of and is here 

classified as ... ... 648 

XVII. 13. The view that the Gita is a “ priestly 

production,” ... ... , 648 

XVII. 14. Lists of virtues in the Gita 649 

a ^rfRvq-^ here ... ... 6.49 

XVIL 16. Br Upa. and the Bra- Su, on 650 

XVlI. 17. frrmsji penance— . 650 

Manusmrti Xll. 24-50 describe ... ... 650 

XVlI. 20. The view of '«TFrVT^ on tTi^, distinguished 

from that of the Gita ... ... 650 

XVlI. 23. an old designation of used 

by the Gita to propound its doctrine of 651 

Bach of and H^is a designation of 

^ is a designation. ... ... 651 

Views of scholars on XVII. 23 ... ... 65J-652 

(a) S'^ahkara and Anandagiri—651 

(b) Garbe—Verses 23-28 are an appendage ... 651 

(c) Eudolf Otto, (d) Dr. Belvalkar-take 

V. 23-28 as an appendix ... ... 651-652 

(e) Tilak. ^ —explained from the 

standpoint of mm’s ... ... '652 

(f) Hill—“ a rather obscure verse ” ... ... 652 

in XVlI. 23 refers to certain text or texts. The 
probable ancient texts of ^ and to 
which the Gita may refer as its source ... 652 

View of Eudolf Otto as re. the source for the use 

of mi in the sense of . 652 

Three designations of 

Modi. ... ... 652-653 

S^ahkara—So, also Hill, Kaka Kalelkar 

and others. Modi= “laid, down ” “ prescribed. ” 653 


13 
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and the study of Vedas and Brahmanas are acts 
to be performed by pronouncing this designa¬ 
tion of Manu's authority. ... ... 653 

— the texts called Grammatically it ought 

to be ^rUT^^TTi^. Grammar of the Gita. ... 653 

S'aukara seems to take as the Brahmana— 

caste. Hill-all the three twice-born castes, 

“the three castes are (t%T%^T: =) declared eligible 
for the sacrifices. ... ... ... ... 653-654 

Garbe, Deussen and Tilak-pn^crri: =the ffTT^^T-caste 654 

Hill reads ^JWn for . 654 

Garbe —‘ Through these ( ).the caste...were 

created’’ ... ... 654 

XVlI. 24 Modi- “Only ( not ^ ) was uttered 

before commencing a sacrifice, etc.” Hill, not 
right. ••• ... ^ 654 

etc. The Gita here mentions a method of 
the performance of etc by the followers of 
“ Disinterested Action. ” - Modi. The Gita 
is not a “priestly production-” ... ... 654 

-The Gita accepts the procedure of the 
so far as the method of is concerned 654 

Meaning of (not .. 654 

and such seem to have made the 'per* 

formance of the Vedic rites harmonious with 
their knowledge of unlike the ^?T^TT^^s. 

Use of the utterance of OM. ... ... 654-655 

XVTI. 25.—distinguished from 

the former made use of etc, for getting 
the latter were already g=^s and performed 
etc. for . 655 

S^ankara, Eamanuja — ^^^TT^^T: = “students of the Veda” 

(Hill). . 655 

Hill, having taken “ ” as one designaion 

consisting of three words, asks “ Why is the 
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triple desigation divided in 24-27 ? His 
answer, not satisfactory. ... ... 655 

Hill-“The distinction between and 

is theoretical only/’ ... ... 655 

Iniportance of 

Performance of ^r^r, by TfiST^nST*^: ace, to Bra. 

SU. III. 3. 33 . 656 

Five explanations of given in verses 26-27 666-657 

S'ankara’s explanations of the word ... ... 657 

Meaning of in We may use ' ’ only 

instead of etc. ... ... 657 

' Hill’s explanation of the use of ( 657 

Hill’s interpretation, very doubtful ... ...657-658 

S'ankara's remarks . ... ... 658 

S'afikara. Tilak, Hill and others —Not one part of 
^ 5Fr^( = three parts ) but the complete ex¬ 
pression is always to be used ... ... 658 

Present-day practice, not an authority-Modi ... 658 

Tilak-The is later. 658 

Garbe, Hill —Eeality . 658 

Xyll. 28. Meaning of Tai. TJpa. I. 11. 3 and 

the Gita ... ... 658 

Meaning of XIII. 28 . 658 


Adhyaya XVIII 

Introduction 

S'ankara—Adh. XVIII recapitulates the topic of the 
whole Gita ( I-XVII ) and also states the 
substance of the whole Veda - ••• ... 659 

Tilak—A.’s question in XIII. 1 is based upon a 
doubt (,re. the possibility of ) arising 

from Bha. .Gi. V. 2. 659 

Aec. to Tilak Bha. Gi. XVIII. 18-40 explain 3 ^- 
and XVIII. 41-48 the theory of the four 
castes and their duties ... ...659-660 
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Modi-Tbis Adhyaya brings out several independent 
arguments, in favour of ‘ Disinterested 

Action and v. 66 mentions — 660 

A summary of these arguments ( a-j ) ... ...660-661 

Explanation of the title ... ... 661 

XYIH;1. S'ankara. Tilak (both and r-TR are 

subsidiary to SSWU" ). Modi— historical inter¬ 
prebat ion-Discussion of two well known words 661 
The Gita does not know the three-fold class of 

ftcq- and .661-662 

T%cT means not ... 662 

does not seems to mean in the Gita the sin of 
omitting the performance of a ... 662 

Does the Gita know ‘ ' in the sense of voluntary 

rites ? Doubtful. Modi-^F^ in the Gita 

'Vv 

seems to include also the if they are 

performed with a desire for their rewards 


( money, food ) ...... 662 

Comparison of XVIH. 2A with Cha. Upa. V. 10 662 

cW-Of. in i 1. x\lso 

in g, III. 1. 4 ^ .662-663 

The opinion of of the quoted by 

S'ankara in his on Bha. Gi. III. “ A 
can get by ^R-h4tf^sfjqf^T4-^wm but an 

-v 

gsKifrs should avoid 4Hfcr (==R[Jf’T ? ) ^4^’’ ... 66S 

S'ankara-^Fqsp4jT = 3T^'^^TfT, in H%W55c2(nr means 

and S^ankara, not correct. 663 

Possible interpretations of XVlII. 3. ... ...663-664 

. 664 

XYlII. 3B depends upon Br. Upa. IV. 4. 22 on ^T^r. 

etc. ... 864 

S'ankara-3A gives . 664 

Modi-In the Gita does not mean 5H==2rTfT: so 3A 

is not . ‘ 664 

S'ankara’s meaning of 3A. ... ... 664 

S Wkara-2B and 3B do not apply to #5=2nfT.... ... 664 
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Modi“on 2B and 3B-Only the reward should he 

abandoned, etc. should be never abandoned. 666 
S ankara-H^2(r^ in verses 2-3 is only qualitative. 665 

S ankara takes v- 11 A as a . 665 

Modi-The Gita here quotes several views and inter¬ 
prets them in favour of its sFrCfTr ... 666 

XVTII. 4, Meaning of S^ankara-^m here is the 

of the ar^frcrr^r. Modi-it is the of ^Tc^T^. 6,66 

The Gita’s view on and They must 

always be performed by all men. Two conditions. 
They are not performances. ... 665-666 

Meaning of in v. 6. Modi-^rfq implies i. e. 

sF^f^s ( in addition to ) ... 666 

S'aiikara--*'a 55§ 

should do them, abandoning and ... 666 

Modi —The verse has nothing to do particularly with 

the ggg. m etc. are for all . 666 

By and S'ankara takes ... 666 

Modi—It is not so ... 666-667 

Sankara’s predecessor interpreted etc. as 

etc. and took arfq as implying 

^ etc. . 667 

Tilak~-‘Only a can do these actions in the 

way laid down here. ’ ••• ... 667 

XVIII. 7. S^'ankara adds ‘ 3?^^ ’ to the verse ... 667 

Modi —Gita thinks that even for a the 

of cannot be proved to be the 

best ( ) . 667 

Modi —duties fixed for the castes by Of. 

‘ ’ in XVIII. 47 . 667 

In III. 8 S'ankara takes R^cT as He is vague 667 

Three-fold nature of c=5TR ... ... 668 

!RTf—All actions bind and should be therefore 

abandoned. ” ••• •*. 668 

S'ankara-^ 5 T Modi—... ... 668 

N 
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XYIIL 9. S'ankara—And, then, S', 

says that in the opinion of the Lord, 

bear fruits. ... ••• 668 

S'ankara gives two interpretations ... ... .668 

S', is led to an absurd position because he takes 

f^qr^^^^as Rc2r5ir^5^ . 668 

Sense of — . 669 

S'ankara-^ or is srfsw . 669 

S'ankara-This verse ( saying that is 

instead of saying that is 'Trfr^^ or 

the highest form of ) is a ^3% of the 3??r ... 669 

Modi—The Gita never favours even of a 

The Gita always prefers to 

So the verse is no It is a fact .... ... 669 

Xvlll. 10. 375^^er5FJT-S' nakara «= is 

«leading to rnsr; to 669 

Modi-g^ with relatives and 3^s is 3?gr2[r^ HfTif for 
3T^^f. * involving a conflct of duties, as 

in the case of Arjuna. ... ... 669 

Modi-' ’ does not show Buddhistic indunce ... 670 

XVIII. 10. S'ankara adds ' ’ . 070 

XVIIL 11 Sift '‘Rt^rrsPs: Modi = a ^ 

man either or 3?^. ... ... 670 

S'ankara: ‘ The verse is a Rm of the . 670 

3Tc2iTrn'^Tl][; s'ankara, not consistent ... ... 670 

?«]Tf^R^-Modi = S' ankara = e’-W^R- 

. 671 

XVIII. 13- S'ankara-For there is no possibility 
of of all actions. Modi-Verses 13-17 give 
one more argument of ... ... 671 

lJcT[5=^-S'ankara-^iR^ 671 

S'ankara’s meaning of as ... ... 671 

Tilak-li^!=^=f^si^; School ... 672 

« 

Hill-^f^^f^TTR=the Samkhya dogmas, ‘ some lost 
work * or the doctrine faught throughout in 
the Gita. 


672 
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DeU’Ssen —= reflection. Garbe=— doctrine. 

Rudolf Otto “the Sajnkhya system and its 

‘dogmas’. ... ... 672 

Modi —= referring to ‘ a war * and fiar^ci =a 
destruction or a slaughter ( ) performed or 

committed .. 672 

Modi-s Interpretation of the verse ... ... ... 672 

Modi’s reasons for his interpretation ... ... 673-674 

This if a School cannot be traced to any source. 

The history of Philosophy does not support 
the interpretation of here as philosophy. The 
five causes stated in v. 14 are not philosophical 
at all, but they are ordinary causes of a war — 
slaughter, a place, ^cTF^the man, 

'weapons, —efforts, %cr = luek. 

Verse 17 refers to a war in clear terms. We 

have no deep philosophy here. 673-674 

XVIIT. 14. Modi’s proof for the ordinary meanings 
of use th^se words 
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INTRODUCTION 



Chapter 1 

The Central Teaching of the Grita 

No mxn who has drunk at the fountain of ancient 
Indian culture can fall to be struck by the eimple and 
yet inevitable way in which the (Jlta came into existence. 
As a final settlement of the Fandvas* claim to the throne 
of Hastinapura Yudhisthira said, he would be satisfied if 
he was given only the particular five villages he men* 
tioned.^ Rejecting troth and nail even these last 
demands of YudhisVnira, and In sheer opposition, arising 
out of an uncontrollable obstinacy, to any ofifer of medi¬ 
ation on behalf of the PahcUvas, Duryodhana decides to 
resort to arms for the final vindication of his ownpowers. 
The call to arms brings into array vast numbers of people 
eager to wage war—"a war in which rel.tlves are pitched 
against relatives, preceptors against pupils, ascetics against 
administrators. Arjana, fully alive to the throes of a war, 
is overcome with emotion, surcharged with, a nervous 
anxiety, when a glance at the battle-field reveals in an 
unprecedented manner that only by killing and slaugh¬ 
tering, all those whom he has loved and admired, respected 
and worshipped, does he stand to gain control over the 
“ realms of gold. ’* At that hour, when the flourish of 
the trumpet* is about to announce the beginning of the 

( 1 ) 

^ qnqJl 11 MBfa. 

( 2 ) 5ff% <Tlv¥q: I Bha. GI. I. 20 
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battle, Afjtina wavers and falters: he, suggests that he 
would prefer rather to beg than to rule over kingdoms won 
at the cost of human lives bound to him by ties of blood, 
affection and reverence. To avoid the crisis which would 
follow such a nervous agitation of the soul, Krsua tenders 
him the a<lvice to carry on the war--an advice which is 
recorded, in all its infinite aspects and suggestions, in 
the Blagavadgita, 

For a tyro a puzzling situation has arisen. How is he 
concerned, he would argue to himself, with the Bhagavad- 
gltS, when he is neither a warrior by profession or by 
birth, nor Is he one faced with the Gordian knot of the 
moral perturbation of an Arjuna ? Waat, then, is the 
reason, which makes imperative the reading of the Gita 
for one and all ? The truth is simple and not far to seek. 
The author of the Bhagvadgita does not attempt to 
merely relate the story of the crisis that loomed large on 
the battle-field for Arjuna only? nor, is his purpose a 
plain one as when he recounts the episodes of Nala, 
Sakuntala or Savitil. Rather, with Arjuna as the peg to 
hacg his philosophy, the author of the Glia outlines in a 
clear and precise way what p vths and ways and means 
one i] (-xpected to follow in one’s normal concourse with 
life as well as in unforeseen ai d iinthoiight of crises 
which h© might encounter during his journey in this life* 
The Gita works out a philosophy that h of all times and 
for all men in whatever stage of life they are, The Gita 
aims at providing a way cut of the meshes of karma 
by prescribing practices on© is supposed to follow: to do 
one^s Duty in a Disinterested Manner in all th it one does 
from morn to eve. Then only will he reach the Eternal 
Bliss“the Moksa, the goal of all life, of all Existence, of 
ail actions. 

Tilak is right in one way in saying that the follow* 
irg verse is .the catulisutn (quintessence) of the Gita: 
You have a right only to the performance of your duties} 
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ueyer have you a right to their rewards* Let not your 
motivation be the reward of your actions. May you not 
have attachment to Renunciation of Actions.^ The Qli& 
says: Whatever you happen to do every day, whatever 
you happen to eat every day, whatever sacrifices you 
perform, whatever gifts you give and whatever penance 
you happen to practise, dedicate it all to Me.^ 

Let us try to understand the catuhsutrl ( II. 47 ) of 
the Gita in its historical setting. The Gita was preceded 
by the Vedas and the Upauisads. The Vedas may be 
interpreted in different ways. But their interpretation 
known to the Gita seems to be the historically correct 
one. The Vedas prescribe various sacrifices called karmans 
or yajnas for various rewards called phalas.® Tbe Vedas 
believe in a plurality of deities, each of whom was 
independent, to all of which oblations were offered by the 
sacrifioer, in order to get the fulfilment of his desires 
(kHmas). There was as ytt to single suprsme deity 
generally accepted as the single Existence, whose mani¬ 
festations all the other deities were, though such a belief 
did arise towards the end of tbe Hgvedlo period. Every 
man devoted himself to this Vedic Ritualism of volun¬ 
tary deeds ( kaoiya karmans ) performed with a dear 
expectation oi their rewards. Such a ritu il-devoted life of the 
people l isted for many centuries, and has not totally disappe¬ 
ared even to-day. Then came the period of the Upanisads. 
People applied logic and reason to their everyday behaviour. 
They dUcovered the doctrine of ‘Ahain Brabmasmi ’. 
Brahman was the root cause of this world. One must 
realise It. Brahman i'self is the suul (atman) within us. 
“Atman, indeed, is to b e realised, to be studied, to be 

(3) W 'R53 1 

m ^ It Bha. GI. II. 47. 

(4) ’RWH I 

rtocqem. II Bha. Gl. IX. 27. 

(5) Mark the plural in in Bha. Gl. II. 47(1. 
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reasoned onk and to be meditated llpan’^ All desires 
can be summed up briefly in tbe desire for a son 
(putraisana), the desira for weilth (vit^aisana) and the 
desire for a world (lokaisana). These desires were to be 
discarded. Meditation on Brahman was the means to 
Moksi. Meditation could be practised in a forest. A life 
in an aranya (a 'forest ) was preferred to a life in a 
grama ( a vHlage or a town ). Asceticism was recommen* 
ded. Performance of Vedic rites and householdership were 
rejected. Renunciation of Actions (akarman-IL 47) was 
the order of the day. 

The Gita holds that the Vedas deal with the worldly 
life (traigunya) and the Lord asks Arjuna toba free from 
traigunya.*^ In a variety of ways the GUa expresses this 
dislike for the religion of the three Vedas (trayidharma, 
Vedavada ).^ Here the Gita reiterates what the Upani- 
sads had already said about tbe Vedic Ritualism, In Cha. 
Upa- VI, Sanatakuniata tells NSrada that the lalter^s 
knowledge, viz., his full gra?p of the Vedas and 
Vedangas, etc., was but a name (naina) and much yet 
remained to ba studied by him. After many steps of 
knowledge Narada is led to the topmost step, viz., 
Brahman ( the Plenum ).^ The Muudaka Upaulsad 
holds that the Vedas and the Vedic Rituals 
are tbe a-paia vidya, while the Upan^sads teaching tte 
Aksara are the para vidya. The same Upanisad describes 
the followers of the Vedic Ritualism as “ blind men beif g 
led by blind men. 

Let not your motivation be the reward (or rewards) 

(6) mm m i 

(7) I Bha. GI II. 45 

(8) w »i?rin?r skw^wi \ Bha. Gi. ix* 21. 

and <Il4 l Bha. Ql. II. 42. 

(9) Cha. Upa. VII. 1-24 

(Ip) sftqjlisnr W4I; (Md. Upa. I, 2. 8). 
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of your actions. ” By this the Gita rejects the Vedio 
Bitualism as it was understood before its days. Have 
no attachment to the Benunciatiou of Actions,*' * ‘ By 
this verse the Gita rejects the ITpani^adic Asceticism. 
ThuS) the old forms of religion of Bituali^m of the Vedas 
and Asceticism of the Upanisads are swept away« and a 
new path is laid down in the GitS. 

Let us then see bow this new path is indicated in the 
Gita. As has been already stated, the GltS asks every 
man to do all his duties at all stages of life without a 
desire for the results of those duties. It rejects the Vedlc 
religion in ils original meaning. It disapproves of the 
Upanisadic Renunciation but does not discard it as vehe¬ 
mently es it does the Vedlc Rites. Admitting the Saihnyasa 
as a possible parallel path, the Glia expresses its prefer¬ 
ence for its own new teaching; viz., that of the Yoga 
(Disinterested Action) and accounts for its superiority to 
Sariinyasa, In AdhySyas III and V. The GitS illuitrato 
its Yoga by the life of Janaka whose non-atfachment 
(asahgatva or niskamatva) is expressed in a famous verse, 
which says, “ Rndless indeed is my wealth—I who possess 
nothing. Even if Mitblia were to be burnt nothing of mine 
will be burnt”. The GltS gives another 
example, viz, that of tba actions done by the Lord Si I 
Krsna, who is the Buprerae soul incarnate. Lord Kisna 
says, O Son c£ Prtha. I have no duty to do in all the 
three worlds. There is nothing which I have not obtained 
and "which I have to obtain. And yet I have not ceased 
doirg deeds. Because if I were to cease doing deeds 
without being idle, men would follow my example 
(»«=wlll renounce their de eds) in all ways.^® The Lord 

(11) BWis???554iVGlt5 If. 47d. 

(12) ^ ^ snftcT I 

aifffTRT*!! 51 ^ II MBb. 

(13) *11^ 5t ^r3 i 

Slg 5R5lf5r^'a5^ 5T5t'!lT: ’II'} ?I#i5i: 11 Gita, Trr. 93 
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says; Ha who seas absenca of action in a (disnterested) 
action and aotlcn in an (inttrastiid) absence of action is 
talented among men, be is disciplined by the Yoga, he 
has done all his duties. Sankataoarya takes no 
objection to this type of action.^® The main purpose 
of this teaching of the OltS is to keep a wise man or a 
sage in the world, rather than allow him to take to 
SaihnySsa, as was insisted upon by the Upanisads. When 
the Glia says: ‘ Know the Yoga of the Gita to be what 
the ancient people have spoken ot as Renunciation , it 
refers to the teaching of theOaandogya and the Brhadara* 
nyaka Upanisads.^^The Gita argues that renunciation of 
desires (sarhkalpa-Glta, esaM-Br. Upa.) for the results 
of action is common t > the Renunciation of the Upanisads 


(14) m ==1 *r: i 

H II Gl’a IV. 18- 

(I'i) «iw ^4 [ot 

^ ' ![(%, giHU-qiSR 

mi ^4iot 5if=g5!r ?ia: 

5 I:: ^zrig^i jj»fT w 

g9qi»JI65;^ 35«f- 

I.^*fT f ^frn ” ‘ ^ 

W 5f5r 5T!tl Sa Bha. on Bha. Gl. 11,10 

Abo If gji «%it nsg. 

riif^ori: 511^1 5r^r^I;f<^r%q^5^^r: I ?iff % 

@I5R5IJIfT5 srRsyfillffRIir?®!! elf 1 ^ 

i^lk»im«taT f5!r4 :1 Sa, Bha, on Bha. Gl. III. 20 
These passages prove ihat Sankara would not 
object to a continuing to do his duties as 

before' aW. 

(16) Oha. Upa, 7. 10. 2 and Br. Upa. IV. 4, 22, 
VL 2, 15 
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and the Yoga of the Arjaaa^s wish to take to 

alms-begging rather than wage a war in which he was 
required to kill his relatives was partly inspired by tbe Asce¬ 
ticism of the Upanisads which was then in vogue. At every 
step the Gita teaches the Yoga, as we shall see later on. 
The Gita aims at making the society selfless and at the same 
time active. The Brahmajnanin who is self—less Is 
advised to continue to do all his ordinary duties in a 
disinterested way, so that he is the ideal of his society. 
He performs his duties for lokasarhgraha ‘ the guidance 
and care of the people,' ** Whatever acts the best people 
doj the same the ordinary people will do. The people 
fol’ow the standard of action adopted by the best among 
them.If all the people do their duties without any 
expectation of the rewards, i* e., without a selfish aim, 
the society would improve. This method of lokasaihgraha 
is a better and more effective way of social recons¬ 
truction than any code of laws, particularly for people 
who hold that'all (selfish) acts are ‘binding/ 

Let us now turn to the Puranas. It is well known 
that out of the eighteen Puranas, six are devoted to 
Brahma, six to Visnu and six to Siva. Once there were 
temples of Brahma also, though only the temples of Visnu 
and Siva have survived. The Puranas are responsible for 
the modern pba^e of Hinduism which chiefly consists of 
the worship of Siva and Visnu. This doctrine of trinity 
is a mythological representation of the three functions of 
Brahman, viz,, the creation, continuation and destruc* 
tioD of the world, taught in the Upanisads and discussed 
in Bra. Su. L I. It was meant primarily for the grasp of 
this philosophic conception by the masses and It became 

(17) ^ I 

^ wfr II Gita VL 2* 

( 18 ) I 

^ II Gita HI. zi 
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tbe very basis of one of the latest forms of Hinduism 
with the result that the allegory was mistaken for actual 
deity or deities. Along with this, the SarhnySsa of the 
Upauisads reappeared in a peculiar form, in the peculiar 
sense of indifference to the worldly life (vairagya). Thus, 
though the PuiSnas do not leach the renunciation of the 
world, as did the Upanisade, they have a form of the 
Hindu religion in which the husband thinks that the wife 
is an obstacle to his salvation, the wife looks upon the 
husband in the same spirit, similarly the father and the 
son are told that each is a stumbling block to the other’s 
salvation- In short, every man is to try for his own 
liberation and in doing so he must withdraw himself 
from the worldly life itself and devote himself entirely 
to the Pauraiiic Cult of PujS, worship of Sivi or Visnu, 
recitation of several prayers (stotras), repetition of the 
one thousand names (sahasranatna) of Siva or Vlsnu, 
some special types of yainas, visits to temples in his 
own town and outside, etc. etc. Tee GUa doe!* not teach 
anything cf this sort. When it says; “ I ent the leaf, 
the flower, the fruit, the wat«r cf the pious n an who 
offers me the same with love aud sUf-submiFsior, 
because it is oifered t) mo with love,” it immediately 
adds by way of explanation: ‘Offer me whatever you 
happen ( normally ) to do, whatever you happen 

to eat.The Gita asks a man to worship 

God in and through what life he lives everyday and 
what he happens to do every day. The Paranas laydown 
their own special form of worship for whicti the devotee 
has to withdraw himself from the world every day for 
some time and to cultivate a peculiar indifference to 
everything around him. The best products of the Paurahika 
Cult are Narasaiyo, Mhaih, Jnaneswara, Tukaram and so 
many other saints. Thus, the Puianas revived the 

(19) wra ar^(i% rjg;. I 

II Gita IX,^ 27. 
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Upanigadie Asceticism xmder the inflaenoe of the Bhakti 
, Colt which had its appearance already even in the Giti. 
The story of the meeting of Narada and Bhakti with 
her two sohs, Jfiana and Vairagya, and NSrada failing 
to rejuvinate her sons by the recitation of the Vedas, 
the lJpanifads and the Gita and succeeding in his effort 
by the public recitation of the .Bhagavata Parana, is 
significant of the Panra^io Cult of Devotional Asceticism 
or rather Ascetic Devotion. *0 

The above comparison of the teaching of the four 
phases of Hinduism, viz., those of the Vedas, the TJpani- 
fads, the Gita and the Purarias, shows that the Gita 
alone is really the most helpful Scripture for spiritual 
advancement as well as the concrete material achievement 
of worldly peace and prosperity of all people at large. I 
would, therefore, call it a Science of Spiritual Eecon- 
straotion of the Society. It never teaches that a man 
should live a life of actions of self-interest and attach¬ 
ment to their rewards as was done by the Vedas, or 
should retire and meditate on Brahman in a forest as 
was done by the Upani§ads, or should cease taking active 
part in his worldly dealings as is taught by the Puranas, 
It keeps the man in the world untainted by the worldly 
dye, like Wordsworth’s Sky Lark which is a 

# "Typo of the wise who soars but never roams, 

True to the kindred points of heaven and home.” 

The AcSryas have told us that the Gita is a Mok?a- 
l§astra, the Scripture of Liberation. 21 S'ankara’s prede- 

(20) Vide the BhSgavata-Mahatmya, Varaha Parana. 

I—Sa. Bha§ya on Gita.I.l. 

Ra.Bhagya 

/ oh GiSa.i;!. 
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cessor known as the Vrittikara also held the same view.22 
When the Lord asks Arjuna* to believe himself to be 
“naught but My instrument*’ and to do all his duties 
as the actions done by the Lord, E^manuja inter¬ 
prets “ the Lord’s actions ’* (in matkarmaparamo bha- 
va) as the actions belonging to the Lord, viz., the 
construction of^ a temple of the Lord, the - preparation 
of a garden, the setting of lamps, the sweeping, the washing, 
the besmearing with cowdung, the bringing of flowers for 
the Lord. 23 He accepted S ankara’s Samnyasa—inter- 
preatation of the Gita, and made ‘ the Samnyasa an anga 
( a means ) to the^ ‘ Bhaktiyoga ’ of the Gita. Western 
scholars who have devoted themselves to the study of the 
Gita, have emphasised the discussion of the philosophical 
\ lews in the Gita. to such an extent that they seem to 
look upon the Gita as a book of philosophy ( darianaiastra ), 
They- have raised various theories regarding the original 
and interpolated philosophical docti^ines of the Gita’24 
Our own modern Indian scholars like Dr. Bhandarkar, Dr. 
Belvalkar, Pro^. S. N. Dasgupta, Sir S, Radhakrishnan 
and others have held that there are no verses with con¬ 
tradictory enunciations of the philosophical point of view 
in the Gita and hence there are no interpolations in the 


( 22 ) ^ 

^. Vide S'a. 

Bha. on Gita II. 10. See also the interpretation 
of this Mimamsaka commentator of the Gita, of 
Bha. Gi. IV. 24 in our Notes on the verse. 


(23) Bha. Gi. Xll. 10. Eamanuja explains 





(24) Vide Garbe's Introduction to the Bhagavad^ta, 

pp. 1-6. 
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Gita. Thus, Dr. Bhandarhar points out that the Indian 
conception of pantheism itself is such that in it • the final 
principle is immanent in the world and at the sa.me time 
transpendeht.. Prof. Belvalkar has discussed the interpol¬ 
ations pointed out by Garbe and says that if we adopt 
Garbe's standpoint, we are reqired to drop about three hundred 
verses as interpolations rather than one hundred and fortyeight 
as suggested by Garbe. Dasgupta looks upon the Gita as a 
theistic commentary on the UpaniSads. Sir S. Eadhakrishnan 
holds that the impersonal and personal conceptions of Brah¬ 
man in the Gita can be reconciled as they are in the S^ahkara 
Vedanta School. But all these scholars including Tilak, 
Gandhi] i and Kaka Kalelkar hold that the Gita has one 
particular consistent system of philosophy and that the 
proper knowledge of this philosophy brings MokSa 'as held 
by the Acaryas. So, they also take the Gita- to be a 
Mok§asastra. Tilak who devotes a chapter to the Spirit¬ 
ual Ethics of the Gita (Adhyatmika Nitivada. in the Gita) 
and KaKa Kalelkar whose latest work on the Gita is 
entitled “Gitanu SamajaSastra*’ -‘the Science of Society 
V as given in the Gita*, also look upon the Gita as a Scri¬ 
pture of MokSa as can be seen from their works. 

Now, let us consider in what sense the Gita is a 
MokSasastra. The ' Gita presents no discussion on the na¬ 
ture of the soul in liberation. It does not say whether 
the liberated soul has one body, many bodies or no body 
at all. It states nothing about the omnipresence of the 
soul in absolution. Nor is there any discussion in the 
Gita as to whether the liberated soul fulfils its desires 
by mere thought (samkalta). The ^problems about 
liberation which are discussed in Bra. Su- IV. 3 4 are 

not met with in the Gita. Even the strong and clear-cut 


(25) Contrast with the Gita such Sutras as g 

C Bra. Su. . IV. 4. 8. ), which refers to 

f the S'ruti:—^Oha. XJpa. VIII* 2. 
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remarks on the state of liberation found in the UpaniSads 
are wanting in this Scripture. In fact no definite and 
conscious effort has been made in the Gita to impose 
upon us a particular view about the state of liberation. 

The Gita’s terminology about the attainment of 
liberation is totally vague. They reach the abode free 
from disease ” ( II. 51 ), “ He gets peace ” (II. 71 ), 

‘‘ He reaches extinction ( nirvana ) in Brahman ” ( 11.72 ), 
He gets perfection'** (III. 4 ), “ Having known this 

you will be liberated ** ( IV. 32 ), ‘‘You will overcome 

the Evil *’ (IV.'36), “He gets supreme peace without 
delay ( IV. 39 ). “He gets my form of existence ” 
( XIV. 19 ), “They have attained similarity of attributes 
with me ” ( XIV. 2 ), “ They have gone to the Supreme 
Perfection from here *’ ( XIV. 1 ), “ The Yogin reaches the 

highest eternal place *’ ( VIII. 28 How loose is the 
terminology and how faint the meaning I As we read the 
Gita, we feel as if the author leaves it to us to understand 
the meaning of the attainment of Mok§a in any way we 
like. In fact, he gives so many options for the conception 
of MokSa. Mok^'a may be ‘identification with the Lord’ (mad- 
bhava) or it may be the sameness of attributes with him 
(sadharmya—XIV, 2). The reader may believe in what¬ 
ever view he chooses. 

Now let us focuss our attention to what the verses, 
in which the attainment of Mok§a is mentioned, aim at. 

‘ Wise men disciplined by equal—mindedness ( in the 
success or failure of one’s undertakings ) having abandoned 
the result born of their action and becoming free from 

(26) ( 11.51 ), H ( II. 71 ), 

(II. 72 ), ( III. 4 ), 

13 :^ (IV.32 ), CIV. 36 ), 

( IV. 39 ), €tST%q*5^|% 

( xiv. 19 ), ( Xiy. 2 ), q-n T%f^- 

(XIV.l), (VIII. 28). 
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fehe bondage of rebirth, reach the abode free from all 
disease * (II. 61). The context of this verse shows that 
it, aims at giving preference to the abandonment of the 
result '‘of action rather than to the abandonment of the 
action itself. * A man with faith, intent upon it, self- 
controlled, gets knowledge. Having got ^knowledge, he 

gets supreme peace without delay....O Arjuna ! Actions 

do not bind a self—disciplined man who has mentally 
renounced actions by means of Yoga and whose doubts 
have been out off by knowledge* (IV. 39 and 41). Here, 
Gita IV. 39 does not aim at dealing with the Supreme Peace 
but it is subsidiary to Gita IV. 41, which mentions the use of 
the jhana stated in v. IV. 39, viz., that of solving the 
doubts of the follower of the Yoga, "Disinterested Action *. 
" But O long—armed one ! It is difficult to reach Eenun- 
ciation without (the help of) the Yoga. A wise man 
disciplined, by the Yoga gets Brahman without delay * 
(V. 6 ). Here ‘ getting* Brahman ' is not the point at 
issue, but the verse aims at emphasising the Yoga. Bha. 
Gi. XlV. 1-2 profess to describe a kind of knowledge 
which leads to the higher Perfection C para siddhi) and 
similarity of attributes ( sadharmya ) with the Lord. But 
when we read the Adhyaya, we find that the Lord, the 
mahad Brahman and the Prakrti ( XIV. 3—6 ) are mentioned 
not in order to teach a philosophical Eeality with these 
three aspects, but the only purpose of the Adhyaya is to 
tell us that " attachment to pleasure C sukhasanga ) and 
‘ attachment to knowledge * ( jnanasanga ) are the effects 
of sattva which is a phase or constituent of the Prakrti 
which is one of the three aspects of the Eeality 'which 
again is a Triad:' and that a seeker should overcome even 
the sattva guna. This purpose of the Adhyaya is also 
clear from its title ( GuRatrayavibhagayoga ). ‘ Through 

Devotion he knows me as to how large I am and who I 
am in essence; then, having known Me, he enters Me 
immediately ’ ( XVIII 55 ). Verses XVIII 49—55 describe 




Samnya-sa and in them we find also the idea of ‘ the soul 
entering the Lord in the , state of liberation. ’ But, 
all this is only seeoridary, because the whole burden 
of the passage is to present a plea for the Yoga of 
the Gita. This we realise in the force * of “ api ” 
in Bha. Gi. XVIII.' 56. " * Also ( api ) ’ a man doing all 
his duties always and,, resorting to Me gets through 
My Grace the eternal immutable Abode ’ ( XVIII. 66 ). 
This ‘ also ’ is significant because thereby the Gita aims 
at indicating why it prefers its Yoga to the Upaniasdic 

Samnyasa. The last word (earama Sloka ) of the Gita 

runs as follows :—* Abandoning mentally all duties 

surrender yourself to. Me alone. I shall release you from 

all sins: do not lament * tXVIII. 66). Here ‘ all sins ' 

means the fetters of religious merit and demerit (dhar- 

madharmau,) according to S^ankara, and the sins in the 

form of * doing the prohibited de^ds and not doing 

the deeds laid down, which ( sins ) have been collected 

# 

( samcita ) from time eternal according to Ramanaja; 
and Tilak does not add any explanation. But to me, the 
papas seem to be those of ‘ killing one’s family, etc.” 
mentioned by Arjuna in Bha. Gi I. 37, 39, 45, etc.^^ 
Bor here the reference is the most appropriate because 
Arjuna was confronted with the sins of killing his rela¬ 
tives, teachers, and others. So, this verse (XVIII. 66 ) 
too does not emphasise Renunciation ( as S^ankara holds ) 
nor the doctrine of self-surrender as part of Bhakti 
(as Ramanuja and MadhusUdana say ), nor ' even the 
MokSa in the sense of “release from sins and meritsas 
Sankara interprets the latter half of the verse; but it 
pleads for the Yoga of the Gita, if we read the expre- 

. (27) i 

, . fAtn5TI?RltT%5T: II I. 37. 

. lr5wifRTi%: 'TTqK?jni%f^g^.i ,1. 39. 

: I, 46. 
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ssion * sarvapapebhyah ’ in ' fche light of the context 

of Adh. I, which is rightly referred to by Gita XVIII.*66. 

We must also remember that according to the 
Hindu conception of life, MokSa is the highest Puru§5rtba 
and books on any subject, even on Grammar C Vyakarana ) 
or Erotics ( Kamaiastra) as well as on the ArthaSastra 
and Dharmasastra promise MokSa to their students; 
but, for that reason it would be wrong to speak of 
them as Moksa^astra. So, the Gita, which is traditionally 

called “ YogaSastra ** is a book of the regeneration of 
the Society through the Toga ( the Disinterested Perform¬ 
ance of all duties by jnanins like Janaka who live 
in society ). > 

As regards the philosophical passages of the Gita, 
it seems to me that their teaching is ancillary to the 
Yoga, ‘ Disinterested. Action Philosophy is‘ here only a 
handmaid for basing this Central Teaching of the Gita, 
These passages deal with such topics as the individual 
soul, Brahman, Hvara, Prakrti, etc. etc. Let us take a 
few examples. Bha. Gi. II. 12—30 deal with the knowledge 
of the body ^ and the embodied soul. But it is utilised 
for inciting Arjuna to fight. The aim of the beautiful 
verses which state that ‘ the soul is neither born nor dead 
or those which compare the passing of the soul from 
one body into another with the changing of old, worn 
out clothes and putting on of new clothes ( Bha. Gi. II. 
20-22 ), is summed up in ‘ The soul is never killed when 
the body is killed’, and we know that killing, Oi soul in 
a war was the, sin of which Arjuna was afraid and the 
Lord tells him that the soul cannot be killed in a war* 
Brahman ( = Prakrti ) and Aksara are mentioned in 

Bha. Gi. III. 14-15, but they are not independent topics 
there; they only happen to be mentioned while the Lord 
intends to explain how this world is bound by any 
action other than that done for the sake of the Gita’s 
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allegorical Yajna.28 The principle called Prakrti is 
mentioned, e. g.,, in Bha. Gi. III. 27-32 ; but instead of 
describing its nature, as is done in works like the Samkhya 
Karikas, the author of the Gita . tells us that ‘all 
actions are really done by the gunas of the Prakrti; 
and the purpose of this statement is to make Arjuna 
fight, as is clear from Bha. Gi III. 34 and 31.29 The 
knowledge which is praised in Bha. Gl. IV. 34-39 is 
according to Bha. GT. IV. 41-42 to be used as subordinate 
to the Yoga. In Bha. Gi- XV. 7, the individual soul is 
described as an ams^a (particle) of the Lord and his 
activities, regarding his subtle body and his passing 
from one gross body into anther, are also stated. But, 
as.I have shown in my Notes; the purpose of the descrip¬ 
tion of the activities of the soul is to maintain bhat the 
soul being an ainS^a of the Lord, his activities are really 
those of the Lord who is the centre of activity (XV. 4). 
And the propose of the Adhyaya is to ask a man to do 
his duties with the belief that all activities in the world, 
such as the activities of the soul, the illuminating 
activity of the Sun, the activity of the Barth in 
supporting the beings, and the activities of the Moon, 
the Vai§vanara, etc., are really derived from the Lord 
called PuruSottama. This is why it is called, “Puru§o- 
ttamayoga”. In my opinion these few cases are sufficient 
to illustrate the purpose of all the philosophical passages of 
the Gita. 

One very important philosophical thought inherited by 
the Gita from the XJpani§ads is that of the Ultimate -Reality, 
whatever be its name, being looked upon as the principle 
from which all beings are born, in which they continue to 


(28) : I 

II Bha. Gi. III. 9. 

(29>' \ 

: l» Bha. Gi. Ill, 30. 
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to exist and into which they return. The Taitiriya 
Upai;i?ad says, ** All these beings are born from. 
ananda, when born they live by ^ ananda, when 
they depart, they enter ananda.**®® “All these beings are 
indeed born of akas^a itself and they return into the akas^a.**® ^ 
'’All these beings enter the prana itself and they go out 
of the prana.**®® All such S^rutis are discussed in Bra. Su. 1. 
1, and it is there decided that all the words, ananda, 
akas'a, prana, jyotih, mean Brahman- The use of this 
knowledge was to realize this Brahman as the Place of the 
origin, existence and disappearance of all beings; and the 
means of this realization in the days of the UpaniSads 
was mcditatoin for which a man seeking salvation had to 
go to the forest, “ All this is, indeed, Brahman; one must 
meditate on It, with a quiet mind as ‘ that from which 
all beings are born, into which all beings return and by 
which all beings breathe’. *’®® Along with this injunction 
('must meditate’,-upasita) we are told in the same passage: 

‘ Nowy indeed, a man is what his thought makes him 
( kratumayah purufah ). Ond eparting from this world, he 

becomes what his thought has been in this world, there¬ 
fore, he must make a thought, kratu (must meditate).* We 
are' also given ' the thought *, kratu, in the same 
text, “That is the Atman in my innermost heart: that is 

( 30 ) 

( Tai. Upa. Ill.l ) 

( Tai. 

Upa. III.6 ) mr i 

( Cha. .Upa. I. 9. 1 ). . 

( 32 ) w 
( Oha. Upa. I. 11.4-5 ). 

( 33 ) I ( Oha. Upa. 

III. 14.1)* 

\ ( Ibid ) 

3 
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Brahman, I shall be born after departure from 

here, unto the same.” 

The Gita makes a fresh use of this great metaphysical 
doctrine of the Upanigads. The GitS utilises it for ethical 
purpose. Instead of asking a man to sit in meditation after 
having understood the doctrine that all beings have their 
origin from the Reality, the Gita seems to me to be parti¬ 
cularly advising man to practise it, i. e., to do all his 
duties in the light of the knowledge of the origin of all 
beings from one Brahman, The kind of knowledge by 
w^hich Arjuna finds all beings in Atman and in Kl^na 
( lY. 35 ) is said to be the knowledge by which his 
actions, though being done, shall be reduced to ashes 
( lY. 36-37 ‘A man whose Atman is known to him 

as the Atman of all beings is not stained with the- 
results of his aotioni;, though he may do them ® ®(V.7B). 
“He who sees Atman residing in all beings ( at the time 
of their ‘ existence ) and all beings as present ih Atman, 

( at tlie time of their origin and disappearance ), h'e who 
resorts to Me present in all beings and is a follower of 
the Yoga * Disinterested Action, ’ resides in Me thou¬ 
gh he may be acting in any way whatsoever. 

‘ Know Sattvika Jnana to be that knowledge by which 
a man sees one and undivided, unchanging Existence in 
all beings which appear to be divided. * This is Bha. 
Gi. XYIII. 20, and the use of this knowledge is mentioned 

(84) ^ n 

qiqwr; i 

II 

fiqrisr: n CBha. GI.IV.35B-37). 

(36) ^ II (Bha. Gi. V. 7B). 

(36) I 

elsr I + + *n i 

^ II Bha. Gi. VI. 29,31. 
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in Bha. g 1 XVIII. 18. It is this knowledge, which must, 
according to the Gita, inspire a man to do all his duties 
(karmaeodana ),37 Thus, the Gita uses a great doctrine 
of ‘the IlpaniSads to explain and help its own teaching 
of the Toga. It is tantamount to making the doctrine of 
universal brotherhood the basis of all our actions though 
it is not worded in that fashion. 

Here a question may be raised. If a man is to’ do all 
his duties after the attainment of certain philosophical 
knowledge described variously in the different philosophi¬ 
cal tracts of the Git^, then, what is the real means to 
MokSa, his knowledge or his actions or both ? In short, 
according to the Gita, what is the direct means^to Mok?a, 
Jnana or Karman ? In the analysis that follows, we 
shall examine the answer the Gita gives to this query. But 
one thing is amply clear to every student of the Gita 
that whatever be the type of the knowledge in a partic¬ 
ular passage of the Gita, it nevertheless always recom¬ 
mends its Yoga, ‘Disinterested Action,' after the attain¬ 
ment of that knowledge and even after admitting Sannyasa 
as a possible alternative path. 

The Gita’s answer to the above query is twofold;- (l) 
Knowledge brings Mok?a, i* e., Liberation in this life 
( Jivanmnkti ) and actions done after the attainment of 
knowledge do not stain a man, (2) And, a man, attains 
jnana while doing disinterested actions and this jfiaua 
accompanied by disinterested actions done after its attain¬ 
ment, brings Mols?a. 

In the Gita, we find verses about both these views. 
The following passages speak of a knowledge which is 
said to be the ( only ) mean® of MokSa, and yet we are 
told that after attaining that knowledge, the jnanin must 

(37) 1 . 

X*VIII* 20. 

and ^ II XVIU. 18. 



€0 


perform his duties. ‘But he 'whb has happiness in Atman 
only, who is satisfied with Atman, has no actions laid, 
down for him. He has nothing to achieve by doing his 

duties C krta ) or by renouncing them ( akrta ). 

Therefore, you must do your deeds without any attachment, 
because a man may reach the Supreme One, while doing 
his duties without attachment* Janaka and others conti¬ 

nued to enjoy Mokfa through actions alone. O Partha ! I have 
to do nothing as a duty in all the three worlds; there 
is nothing unobtained which I need obtain, and yet I do 
all deeds.^^ S^'ankara does not object to this type of perfor¬ 
mance of one’s ordinary duties; because, he finds fault 
with the view that a combination of actions and knowledge 
is necessary to achieve MokSa, but he admits a view 
which holds that “ knowledge has achieved MokSa and 
yet the jivanmukta continues doing his duties ”, He says 
that the activity (pravrtti) of the jnanin is a semblance 
of activity ( pravrttirupam); that it is not an activity 
which can be combined with jnana for achiving MokSa, just 
as the KSatriya duties performed by revered Vasudeva 
cannot be combined with Jfi'ana for the attainment of 
Liberation, both the actions(those of a jnanin and those of Vasu¬ 
deva ) having in common the absence of desire for their 
rewards and the absence of egotism. According to S ankara, 

(38) I 

X X X 

'55'?: II Bba. Gi.III-17-20. 

(39) I 

X X X 

■fi Tisni^cf i%i «!l%5 i 

^ II Bha. Gi. III. 20-22. 

See also XII. 23-27. 
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this is the teaching of verses like Bha. 61. XIII. 31 {‘Though 
dbing his duties he does nothing, nor is he stained.’) He 
explains the example of Janaka in the light of the s\,ction8 
of V5sudeva, though fie gives an alternative explanation about 
Janaka’s activity also. 4=0 ' 

Those verses of the Bhagavadgita which mention the 
MokSa as taking place through jnana ( alone ) can be 
explained in the light of this view. “I shall tell you about 
that which is called ‘'jneya” the principle to be known, having 
known which a man gets Immortality”“My devotees 
having known this become fit for attaining My existen- 
ce”.'^2 “I shall further teach you fully that which is the 
best knowledge, amongst knowledges, having known 
which all wise men have from this world gone 
to the highest perfection. Having resorted ' to this 
knowledge people have reached the sameness of attri¬ 
butes with me.”^^ In verses like this, we find the doctrine 

?i«ri sriwr '!ra?riT%^ h ^ it: 

, ^«rT ^ 

cr«II ^ ‘f#vrT^ 5|RiT% sr 1%:?!% ’ (XIII, 31) 

I 

Cl'S 5r1%q:Hi 1^53^ 1 

Sflrr^TOi: 3^ «T%T%*TT- 

Rami:, 5n':%sf^ ^§tl:jTn%cIT 5T 

: I 3Tsr *r ^ 

5?n?st3H3( II S a. BhaSya on Bha. Gi. II. 10. 

•(41) ^ ?rf1ciR^n% r Bha. Gi. XIII. 13. 

(42) fisri fT*T ^r^TT^ci: I 

i» Bha. gi. xiii 19. 

. (42) ^k. 5i?r: fHW fn5jgfiqj3( I 

wic^i gqq: qf qqu i» 
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of Sankara that MokSa is achieved by knowledge alone: 

but inspite of it, the purpose of each such verse, according 

to its context, is never to recommend Eenunciation of 
♦ • 

action; rather, we find, after the attainment of that jnana 
the jnanin is advised to continue doing all his duties* 

Aurobindo Ghosh has very well expressed the Gita’s 
teaching about the disinterested action to be done by 
the Jnanin. In his chapter on “The fullness of spiritual 
action ” he writes about the actions of the Jivanmukta who 
is a niskama karmin:— His will and power are now not 
, separately, egoistically his own, but a force of the supra- 
personal Divine who acts in this becoming ( vibhuti ? ) of 
his own self, this one of his myriad personalities, by 
means of the characteristic form of the narural being, the 
svabhava”.**^ Prof. Dasgupta writes about the yoga which 
forms part of the title of all the Adhyayas of the Gita 
as follows : *—“The theory of the Gita that if actions are 
performed with an unattached mind, then, their defects 
cannot touch the performer, distinctly implies that the 
goodness or badness of an action does not depend upon 
the external efiects of the action, but upon the inner 
motive of the action. If there is no motive of pleasure 
or self-gain, then the action performed cannot bind the 
performer; for it is only the bond of desires and self- 
love that really makes an action one’s own and makes 
one reap its good or bad fruits. Morality from this 
point of view becomes wholly subjective, and the special 
feature of the ^ Gita is that it tends to make all actions 
non—moral by cutting away the bonds that connect an 
action with its Performer.” 

1 Bha. Gi. XIV. 1..2, 

Also see Bha. Gi. XIV* 19. 

{ 44 ) Aurobindo Gosh, Essays on the Gita, 2nd Vol. 

P. 296.-( Brackets mine. ) 

( 45 ) S. N. Dasgupta, History of, Indian" Philosophy, 

Vol. II, Chapter on the Gita. 
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It is necessary to add that the jnana which gets Mok^a 
for its possessor is, according to the Gita, different ’ for 
different persons. We are to take each philosophical pa¬ 
ssage in the Gita by itself. Moreover, it is not absolutely 
necessary that ‘ jnana alone gets MokSa and then the 
jnanin continues doing his duties.* The Gita also says that 
in the Bhaktiyoga, Bhakti or some form of devotion gets 
MokSa and then the mukta bhakta is asked by **Gita 
to continue doing all his duties. Again, a third type h 
also possible; a man may not take to either jnana or 
bhakti; but in his life action alone may appear to he the 
supreme factor and he may achieve MokSa through action 
and then he may continue doing actions. ‘ Abandoning 
( mentally ) ail duties ( dharman ) submit yourself to me 
alone. I shall release you from all sins (referred to by 
Arjuna in Adh. I), involved in the performance of your 
duties; be not sorry,**® In this verse, bhakti in the 
form of self-surrender makes the man mukta and then he 
continues doing his duties which he has mentally aband¬ 
oned. Similarly, the sthitaprajna seems to mp to be a man 
who has achieved MokSa chiefly through Disinterested 
Action ( Vide Bha. Gi. II ) and who then continues doing 
his duties. 

In addition to the above view, the Gita also gives another 
standpoint, in which a certain jnana (or bhakti) is achieved 
and it is followed by the disinterested perfomance of actions 
which join the Jnana or Bhakti in the attainment of Mok§a. 
This view is not accepted by S ankara; but it is actually 
frequently given in the Gita. In Bha* Gi. III.22-29, we are 
told that a jnauin who has already attained MokSa 
continues doing his duties and thereby follows the exam¬ 
ple of Vasudeva. But in Bha. Gi. IV. 13-15 we learn 
that the knowledge of the Lord’s actions of creating the 
four castes and still remaining untainted, because he is 


( 46 ) Bha, Gi. XVIIL 66. Vide Note. 
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indifferent (ndasina), is followed by actions in the case of 
npiUrQnk§us, “ ipersons who are still seekers of liberation 
and Arjuna .is asked to follow this kind of performance 
of his duties-'*^ Having given up the desire for the fruit 
of an action by making a samkalpa at the time of the 
pronunciation of tad^ ‘ that while uttering ‘ Aum tat 
sat,' which is known to them as an expression of Brah¬ 
man,* the various acts of sacrifice, penance and gifts are 

done by mumuk§us/® “A devotee of Me...who does My 

duties, i. e., who does his duties believing himself to be 
naught but My tool...reaches Me.’*^® “While doing your 
actions as My actions, you will get Mok§a ” Thus, 

we have the mention of . actions, performed disin- 

terstedly, helping either ' jnana or bhakbi or actipn 

itself after the latter is achieved, in the achievement of 

MokSa. In my opinion, this view of the Gita is given 

as the view of “ some (teachers)” in the Brahmasutra.®^ 

So, we find that the Gita gives both the views regarding 
the relg^ition of karman to jnana in the achievement of MokSa 
and that they seem to have been mentioned with reference 

(47) JT^rr g:g I fRq' sRfrkirnr irf 

vA 5mm gggi^: i 

^ II Bha. Gi. IV. 13,14,15. 

(48) ll 

ii Bha. Gi. XIV. 25. 

(49) ' 

ji: 11 Bha. Gi. XI. 56f 

(60) Of. i Bha. Gi.XlI.10. 

(51) 3?f^5rm5rr^ g fRSFrqkR ff^sakrg^i sr^SKrrfif i 

f^srqr ft i Vide the author’s Inter¬ 
pretation of these Sutras (Bra. Su. IV.l.16-17) in 
his work; ‘ A Critique of the . BrahmasUtra: 
Part I; Interpretation of the Sutras,’ pp. 339- 343. 
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to different types of adhikarina We find that prior to 
S ankara there -was a' commentary on the Gita, which took 
the View that according to the Gita jfiana and karman, 
both combined, were means to MokSa. The author of 
this view is called Vrttikara by Anandagiri in his 
commentary on the S^aakarabha§ya^^. 

I have given above some points about the teaching of 
the Gita, which seem to me to bS the essential parts of the 
same. It seems to me that the special contribution which 
the Gita makes to our culture lies in its emphasis on 
yoga in preference to sannyasa. Its purpose was to supply 
to the world wise men who acted disinterestedly in 
all their duties instead of taking to sannyasa to which 
they were entitled on account of their knowledge which 
made them jivanmuktas, or through which they could have 
progressed to their goal as well as through yoga. The 
idea of Mok§a as the puru§artha, ‘ goal of the human life,’ 
is present in the Gita but that idea comes in because it is 
present.in every Hindu work or thought also. Thus, the Gita 
seem to mo to be primarily a Scripture for the Reconstruction 
and Reformation of the society, unlike any other Scripture of 
Hinduism, though examples of yogins are not wanting in 
the TJpaniSads and the Puranas as well as in the Mahabharata. 


( 52 ) Vide Anandagiri on SX Bha. on. Bha. Gi# 

4 



Chapter 11 

Inter-Relation of the Adhyayas of the Gita 

Having outlined the general idea of the Central Teaching 
of the Gita as I understand it to be, it is proposed to 
examine here the inter-relation of the different Adhyayas 
of the Gita, which is an important factor in understanding 
the message of this Scripture. In the case of the Brahma- 
sUtra, we know the inter-relation between the various 
Adhyayas from their very titles, viz, (l) Samanvaya. 
application of all SVutis to Brahman; (ii Avirodha, 
absence of contradiction among the Srutis, as well as 
between the Vedanta and other Schools of Philosophy; (iii) 
Sadhana ‘ means of achieving MokSfa ’; and (iv) ‘ Phala, 

‘ the goal. ’ If we are to judge about the interrelation 
of the eighteen Adhyayas of the Gita from their titles, 
we should conclude that each Adhyaya teaches one 
particular aspect of ‘ Disinterested Action. ’ Madhusudana 
Sarasvati considers the Gita as being “ Kandatrayi ”, ‘ a 

set of three Books each of which comprises six Adhyayas. 
This view is not known to Sankara or Eamanuja, nor is 
it consistent with the traditional titles of the Adhy§.ya8 
of the Gita in which only certain AdhySyas ( and not 
Kandas ) are called '* karmayoga ” ( Adh. Ill), and 

“ bhaktiyoga ” (Adh. XII), there being no Adhyaya 
simply called “ jnanayoga. ”1 S'ankara often explains the 
inter-relation of the different Adhyayas in his own way. 

(1) Adhyaya IV is called The compound 

occurs in III. 3 and XVl. 1. 
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According to him the topic of an earlier Adhyaya is to 
be connected with the same of a succeeding one, though 
many Adl^ayas intervene between the two AdhySyas in 
question. Modern critics particularly Western scholars-who 
have constantly complained about the repetitions and 
contradictions in the Gita,* do not seem to .have paid 
proper attention to this probleni. ^ Tilak has devoted one 
separate chapter of his Gita Rahasya to. the question of 
the harmony of the Adhyayas * of the Gita. He tries to 
show that some point which was not made clear in each 
earlier Adhyaya is discussed in each immediatly succeeding 
Adhyaya; but his explanations seem to be unsatisfactory. 

According to S^ankara, the essence of the Lord and His 
Manifestations (Vibhutis) are dealt with in Adhyaya 
VII, as well as in Adhyayas IX and X, and a brief 
statement of the Manifestations ( Vibhutis ) is also given 
in verses 12-16 of Adhyaya XV®. Adhyaya XVI details 

(2) Vide the views of Bohtlingk and Hopkins quoted 
by Garbe in his Introduction to the Bhagavadgifca, trans¬ 
lated into_^ English by the Rev. D. Mackichan, P- 6 
(Footnote). Hopkins says:—Despite its occasional power 
and mystic exaltation, The Divine Song in its present 
state as a poetical production is unsatisfactory. The same 
thing is said over and over again and the contradictions 
in phraseology and in meaning are as numerous as the 
repetitions, so then one is not surprised to find it de¬ 
scribed as the wonderful song which causes the hair to 
stand on end,” 

(3) Of, the following remarks in S^ankara BhaSya :— 

(a) 5iosiT%^T ^ I 

5f4%2rcsrrf§rT% * ( S'ankara’s remarks at the beginning of 

hiS' com, on Adh. X ). 

(b) ^u^-S’ankara on Gita XV. 
12, with reference to verses XV. 12 -15, and again on 
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the three ethical types of beings, daivi, asuri and rakSasi, 
mentioned in Adhyaya IX^. S^ankara says that Adhyaya 
XlY (in which, as a matter of fact, neither the word 
k?etra nor the word k^etrajna occurs, tells us how\ll that is 
a product fs produced from the union of the k§etra and 
the kjetrajna^. He remarksS: In the seventh AdhyUya 
two Natures (Prakrtis) were described. The same have 
been stated in the thirteenth Adhyaya as kfetra and 
kgetrajfia. Moreover, the twelfth Adhyays describes the de¬ 
votees and Adh. XlII tells us about the ^philosophical 
knowledge with the help of which those devotees do 
their actions.® 

All interpreters of the Gita, the AcSryas or .oommetators, 
as. well as Western and Eastern scholars, hold that all 
the eighteen Adhyayas of the Gita taken together give the 
full exposition of its Teaching which is one and uniform. 
According to S^ankara, the Gita aims at “ the attainment 
of MokSa by means of a firm foundation in knowledge 

( Jnanani§tha) preceded by the renunciation of all act- 

* 

Gifca XV. 16 he says 

(4) Of. S a. Bha^ya on Adh. XVI.l arrsOr 

(5) Of. S^a. BhaSya on Adh. XIV.l -^rlgcqqTR 

3TKvq%, 3?qfr. 

(6) Vide S a. Bha, on Bha. Gi. XlII.l -HH^swnq t 

jTiRfr l fqgqrf^iqiTSgqi fir^iST^r t 

STbq qfqTq>^R'»TT# |i^rr«iiq i srcftcrr^RfRr- 

=qiier Hq»jjrrqri^?qTf^ qT5rqeqTqTf^?r*m9??rr^^'^t 
- q«n % 

pjq qqmjfpq<'qT^qq<T:,fstqT 3 trv#j 
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ions”; and each of the eighteetf^Adhyayas makes its own 
contribution to this general Teaching.^ Tilak says that the 
Gita teaches karmayoga, mainly based upon jfiana (knowle¬ 
dge) and characterised by bhakti (devotion)® and each subse¬ 
quent Adhyaya makes clear some point of this karmayoga 
raised by each preceding Adhyaya. Thus, according to Tilak 
each Adhyaya says something about jnana, bhakti and kar- 
man. We may here note that karmayoga is the title of the 
third Adhyaya only. The expression “jnanamulakabhakti- 
viSi^ta karmayoga*' sounds like a shrewd and subtle com¬ 
promise between Tilak on one side and S ankara'C‘jna- 
namUlaka**) and Eamanuja ( “bhaktivi§i§ta )** on the other. 
We shall see later on that the title ‘karmayoga’ is the name 
of only one aspect of Yoga which itself means “Disinterested 
Action.” 

At this stage, I may mention my own view, (a) The 
Gita is traditionally known to be a YogaSastra.® (b) The 
second Adhyaya gives .two definitions of Yoga;-(r) ‘Equality 
of mind in the success or failure of one’s undertakings ' 
is said to be Yoga^® and (2) Toga is ^ the cleverness 
( kauSala ) in actions'^. (c) Bach Adhyaya is called pne 
particular Yoga, e. g., the first Adhyaya is called not mere¬ 
ly “ Arjunavi§adah ” but “ Arjunavi?adayoga ” “ The 


(7) 

( 8 ) 
( 9 ) 

( 10 ) 

( 11 ) 


^5:^% I ..( S'ankara’s In- 

troduction ). 


According to Tilak the Gita teaches 

Vide the colophon at the end of each Adhyaya of 
the Gita :—^ 

i Bha, Gi. II. 48. 
5^351^ I II. 5p. Note also the third defini¬ 
tion of given in Adh. VI. 23, viz,. 




4 




30 


Yoga of the agony of Arjana. These three facts make 
me conclude that the Central Teaching of^ the Gifea is 
Yoga meaning either ‘ Equality ( of the mind in success 
or' failure of one’s undertakings )’ or ‘the cleverness in 
actions ( by which a man while actually doing actions realizes 
that he has renounced all good and bad deeds and that 

each Adhyaya gives one aspect or form of this 
Yoga according to its name in the colophon. The colophon 
may be looked upon as the earliest commentary on the 
Gita. So, each Adhyaya is an independent unit by itself. 
I give below the important arguments that have Iqd me to this 
conclusion :— 

(A) In the days of the Gita or at least at one very 
important stage of its revisions, if there have been 
revisions at all, the word ‘Yoga’ had a rudha or conventional 

meaning. When the Gita says ‘ucyate’ ( ‘ is called ’ ), 
uktah ( ‘has been said to be ahuh, prathitah, udahrfcah, 

smrtab, etc., it refers to the already technically known or 

fixed terms in its days. So, the words with these 
qualifications are not likely to be vague or obscure in 
their meanings. To me Yoga seems to be a term with 
fixed sense because we are told “ Equality is said to be 

Yoga (II. 48) Besides, Yoga is declared te be a samjnd 
‘an appelation,’ in Bha. Gi. VI. 23. ^4 

What was this fixed meaning ? It was ‘ Equality ’ of 
mind in the success or failure of one’s undertakings ( Bha. 
6i. II. 48 )• It was the psychological attitude of a man 
which made him believe that he had renounced his actions, 
while actually he performed them ( II. 50 ). In Bha. Gi. VI. 
20—23, a detailed description of this Yoga is given. All these 
descriptions of Yoga can be summed up by a general sense 

(12) I II. 50. 

(13) Of. XTTf: in zf ^TlfW ^ f^fk I VI. 2: 

in i VIII. 21. 

(14) I VI. .23. 
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of the word ‘ Yoga * viz., ‘ Disintersted Action * niJkSma 
karman, which should be applicable to the word Wherever 
it occurs in the Gita. This possibility of explaining 
whatever descriptions or definitions of Yoga are given in the 
Gita, by the single expression of ‘ Disinterested Action 
together with the fact that in the Gita, the word ‘ Yoga ’ 
is called a technical term ( samjna ), confirms my -view 
that the word * Yoga ’ is not a vague, uncertain word in 
the Gita; and that it does not mean merely, ‘ a path’, or 
* practice (as contrasted with theory or * speculation ’ , the 
sense often given to Samkhya), or Asceticism ( 0. V. 
Vaidya’s view ), or Harmony ( a sense derived from its 
etymology ), etc. In fact, the attempt to give ah 
etymological sense or senses not supported by a spacific 
use of the word * Yoga ' in the Gifca itself, does not seem 
to be an effort in the direction of the right interpretation 
of the word ‘Yoga.’ 

(BJ In the first six and some of the other Adhyayas an 
attendpt is made to show a connection between two. oon- 
seqilitive Adhyayas. But most of the Adhyayas have an 
independent beginning. Thus, Adhyayas VI, VII, IX, 
X, XIII, XIV, XV, and XVl, have a beginning which 
hardly shows any direct or indirect dependence on the 
immediately • preceding Adhyaya,^^ though, they are in 

(15) (a) 3T5nf«i?r: ^ q: i ^ ^ afini 

^ ^ II (71.1) (b) »i«rra‘giq5Ti: m ^51, 

1 aTHirpi ?lfUT l{j q-sif friFTf^ w (VII.l). 
(c) 3 % SSIcTJT I aiwic^l 

II (IX. 1), (d) ^ ga % qw 

i ficr^n«Ri II (X. 1). (e) 

STf T% 5^ %5r =q I ^ ^ 

II or i trfrai t snf: 

^ II (XIII. 1.), (f) qt iiq^iT% fiBHl 
fiqffiTn5,i arsuTcqi gqq: «q q^ mv. ii 

^qn^ qq qiq4qm^ii: | qnsfq Hiqqpr% q sqsrt^cr =q i 
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their bwh way, linked np with the Central Teaching of 
the Gita. While the end of an Adhyaya does not make 
us feel that some point has remained undeveloped, the 
taking of a new one does not reveal the necessary de¬ 
pendence of its main Thesis on the foregoing Adhyaya. The 
relation between the last two verses of Adh. VII and the 
first verse of Adh. VIII is so superficial that the former 
clearly seem to have been placed where they are just to 
show that Adh. VIII has something to do with Adh. VIL^^ 
If we carefully look to the first five Adhyayas, it appears 
that the second Adhyaya alone is closely connected with 
the first Adhyaya. In the remaining Adhyayas, e. g., in the 
case of the connection between Adh. XI and Adh. XII or that 
between Adh. XVI and Adh, XVII, there do not' seem 
to be any such ties of relation as between Adh. I and Adh. 
II. In the light of the names or titles of these Adhyayas and 
their teachings it seems that even these are independent 
units by themselves. Thus, as already stated above, the first 
Adhyaya is called ‘ArjunaviSadayoga* rabher than Arjuna- 
vijada, So, the tradition, which already existed before 
S'ankara, interpreted Adh. I as teaching one particular 
method of Yoga. It was believed to teach ‘Disinterested 
Action based upon an Agony like the Agony of Arjuna*. 

(0) This brings us to the evidence supplied by the 

(XIV. 1—2 ). (g) 

^ (XV, l). (h) 

II ( XVI. 1). (i) JTfrsrrfT 

5^ I ^ i» ( XVlII. 1 ). 

( 16 ) ^TcfPfr ^ B W 

II ( VIL 29—30). 

.1 srf^^r^r:. i 

^ m It4ts% ii (VIII. 1—2). 
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names of all the Adhyayas of the Gita. We do not know, 
who gave these names to the Adhyayas. But it is certain 
that S'ankara found them as they are today, ‘before he 
wrote his Bhagya on bhii Gita. S'ankara clearly tells us 
so, when he wants the name of an Adhyaya to be changed 
in his commentary. Thus, Adh. Ill was called ^Karmayoga’ 
but S'ankara would have it as Karmapra^amsayoga. 

It should also be noted that Sdrenson has collected the 
traditional names’ of all the eighteen Adhyayas found in 
different MSS, or editions of the Mahabharata, some of 
which differ from the names preserved by S'adkara. But, 
for our purposes it is sufficient to take the titles as they are 
given by S'ankara for whatever evidence they can offer us 
regarding the interpretation of each Adhyaya. I shall here 
examine the titles of some Adhyayas to explain my view. 
I have already suggested that ‘ ArjunaviSadayoga ’ should 
mean 'Yoga’ or ‘Disinterested Action (or Equality) based 
upon an Agony like that of Arjuna*, because other¬ 
wise the word Yoga would be meaningless. The title 
'‘Gunatrayavibhagayoga’’ of Adh. XIV should be distinguish¬ 
ed from the title “Gunatrayavibhaga”, which is a fit name 
for a section in a Samkhya work. The former would mean 
‘Disinterested Action based upon the disfcinction among 
the three gunas of the Prakrti’. It will be shown later 
on that Adhyaya XIV aims at teaching a form of Yoga 
in which even the sattvaguna is believed to be the cause 
of attachment to jnana ‘knowledge’ and sukha' pleasure’ 
and is therefore to be transcended by one who 
follows the Yoga.I^ The presence of the word 
Yoga in Daivasurasampadvibhagayoga ” ( Adh. XVI ) and 
S^raddh§.trayavibhagayoga ( Adh. XVII ) can be properly 
explained only if we' assume that these Adhyayas teach 

(17) Vide the colophon in Sa. Bha?ya on Adh. Ill, 

(18) m I 

XIV. 6. 


6 
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respectively ‘ a Yoga based upon the distinction between 
divine endowment and demoniac endowment ' and ‘ a Toga 
based upon the distinction between the three types of faith 
In Adh. XVI those bom with the divine endowment stand 
for the .followers of Disinterested Action and those born 
with the demoniac endowment mean an extreme type of 
Vedic Ritualists who performed sacrifices for the sake of 
the promised rewards. The sattvagutia in Adh. XVII is 
itself the indication of the stage of Disinterested Action. 
The sattvika yajna, tapas and dana in Adh. XVII are 
niSkama karmans^ ^ unlike the sattva in Adh. XIV. Adh 
V. is called Sannyasayoga, while in that Adh. sannyasa 
is said to be inferior to karmayoga. i. e., an aspect of 
Yoga only.^° In my opinion, the word ‘ yoga ’ in Sann* 
> asayoga would not be properly explained unless we take 
the title to refer to verse 13 of that Adhyaya and interpret 
it as ‘ Disinterested Action based upon Mental Renunciation 
of all actions.* By means of this attitude of mental re¬ 
nunciation the yogin believes that he does nothing nor 
does he help any body in doing anything. This attitude of 
mind is different from the other in which a yogin renoun* 
ces the results ( phalas ) of his actions. As already stated, 
the second Adhyaya gives two definitions of Yoga, 

‘ Disintersted Action and the attitude of the renuncia¬ 
tion of phalas is Equality ** and is in harmony with its 
definition in Bha Gi. II. 48, while the mental renuncia¬ 
tion of actions themselves is in harmony with the defi¬ 
nition of Yoga in Bha. Gi. II. 50. Verses 12 and 14 of 

(19) Vide Adh. XVII. 11, 17, 20:— 

II q^^ri sit: 1 

II q^si ii 

SEI§5 =q qit ^ II 

(20) I 

II V. 2. 
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Adh, V support iny interpretatioa of Bha, Gi.‘ V* 13. 

* Mok^asannyasayoga ’ is the title of Adh. XVIII and, I 
believe,, it refers to v. 66 of that Adhyaya; so, it .means 
Disinterested Action • based upon mental renunciation of 
action ( sannyasa—sarvadharman parityajya ) and release 
(mok§a ) from all sins involved in the performance of 
one’s duties, referred to by Arjuna in Adh. land II^^. 

The remaining titles, e. g., Bhaktiyoga, should be explained 

^by interpreting Yoga as ‘ Disinterested Action ’ 
or ‘Equality*. 

Tilak calls the entire Gita Karmayoga * bub ‘ Karma- 
yoga ’ is the title of only the third Adhyaya ( and of the 
teaching of Bha. GI. II. 40 — 72, as said in Blia. Gi. III. 3d). 

‘ Karmayoga ’ means ‘ Disinterested Action through action 

itself ’ and perhaps this title of Adh. Ill is based upon 

♦ 

such verses as “karmanaiva hi samsidd^^iima-sthitah Janaka- 

♦ 

dayah ( III 20 )”, etc. Ganghiji has spoken of the Gita 

Bodha ( the teaching of the Gita ) as anasaktiyoga ‘ Yoga 
of the absence of attachment to the results of actions 
donebut here also the word ‘anasakti’ becomes redundant 
because yoga itself means Disinters ted Action. Moreover, 
an^sakti-yoga is a word which occurs nowhere in the Gita. So, 
both the titles Karmayoga and Anasaktiyoga are misleading. 

(D) Now, let us examine the teaching of each Adhyaya 
of the Gita. In my opinion, this investigation also lea<ls 
to the conclusion that each Adhyaya is an independent 
unit and teaches its own distinct form of Yoga, 
(i) In Adhyayas XVII and XVlII we are told that the sa- 
ttva guna itself is the characteristic of ‘Disinterested Action’, 
while in Adh. XlV the sattva guna even is the cause of 
attachment ( to knowledge and pleasure ) and hence a 

(21) JTT^% I srt c^r 

‘ XVIII. 66. explains and 

explains in the title of the 

Adhyaya ( XVIII). 
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yogin is asked to transcend the sattva.^* 

(ii) In Adh. Ill and V, Prakrti and Svabhava are 
said to^ be the real doer (kartr), while the soul is declared 
to be neither a doer nor an enjoyer ( akartr—abhoktr ): but 
in Adh. XlII. 21-22 a different view is given, viz., that 
Prakrti is the cause of activity ( kartrtva ) while the jiva 
is bhoktr and can remain an unattached bhoktr, but 
when he becomes attached to the gunas of the Prakrti, he 
begins the mundane existence (sams^ra). 

(iii) In Adh. Ill and V the Lor^ is spoken of as one 
not at all responsible for the sin and merit ( p^pa and 
sukrta ) or kartrtva and karmani (acbiveness and actions) 
done by the soul, becauseeverything is done by Prakrti 
or Svabhava. Again, in Adh. Xl the Lord declares Himself 
to be the Kala, the destroyer of the world and active ” 
( pravrtta ) there ^nd then for the destruction of the 
people.^® He says: I myself have already killed all these 
opponents of yours, be thou naught but my Tool.^^ 

(iv) Again in Adh, XV the Adya PuruSa is said to 
be the source from which all ancient activity has spread 
out, and, then, the various activities of the soul ( XV, 
7-11 ), the Sun’s activity .of illuminating the world, the 

'Earth’s activity of sustaining all beings, the Moon’s 
activity of nourishing all herbs, the Vaiivanara’s activity 
of digesting the food ( XV. 12—14 ), and such other 
activities including ( v. 15 ) the activity of maintaining 
or governing ( bibharti“v. 17) the three worlds —all these 
are purani pravrttis which have been traced to the Lord-®® 

(22) Vide Nos. 18 and 19 supra. 

See also Bha. Gi. XVIII 23, 26, etc. 

(23) JT ^ sg: I JT 

II V.14. ^I^Sl%T J^tT: I XI.32. 

(24) ^ II Xl. 33. 

(26) 51^^ pif srq^ 5(fi%: si^t ii XV 4. 

(26) (6), . ( 7-9), 
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In fact Purusottamayoga, ^Disinterested Action through 
Purusottama (i. e., • by the identification of Purusottama 

with the source of all activities )’ is the peculiar 
colour given to the Yoga in Adh. XV.27 

(v) In Bha* Gi. IX, 12-13, the Lord mentions three na¬ 
tures, daivi, raksasi and asuri; and it is stated that human 

beings resort to one of them. But, in Adh. XVI two 
natural endowments, daivi and asuri, are described; and it 
is said that people are born with them. 

( vi ) Everywhere in the Gita the individual soul is 
absolved of all kartrtva, but Bha. Gi. XVIII. 13“17 
presents a view in which the soul is one of a group of 
“five”, responsible for all actions when a war-slaughter 
is made (samkhye krtante).28 

To sum up, the different Adhyayas aim at explaining 
the activity and actions in different ways and presenting 
thereby different yogas suitable to men of different tempera¬ 
ments. Thus, we have so many “yogas’" making the Gita a 
YogaSastra a ‘Scripture of aspects of Disinterested Action". 
The same are referred to when the Gita says ‘Through yogas 
(Note the plu.) the same Abode is attained as is reached through 

Samkhyas’ ( V. 5 )29. As some of these Yogas or aspects 
of the Yoga are mutually conflicting, we have to conclude that 

(12), gsDitm (13), (14), etc., 

(15), (17), etc., are all activities done 

by the Lord though popularly atributed to others, viz., 
iK-lT, etc. 

(27) Of. also XVIII. 46. ‘ sRi: ’ means the 

beings derive their activity from the Lord. 

(28) nfr^rfr ^ i 

II XVIII. 13. 

(29) FFi'tTR ^F^ »Tf3i>F II V- 5. Note the 

plu, of 2TFu:. At least two ?fF^jfs are given in the 
Gita, one in 11.11-38 and another in XVIII. 13-15, 
while each Adhyaya gives at least one yoga. = 
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all aspects are . not intended for one and the same 
man, but that the Gita gives many options leading 
to the same result.Every man should choose one 
particular Yoga, ‘Disinterested Action’, for his behaviour 
in the world and practise it in his every-day life, Nono 

should think of Sannyasa of actions. Thus, he will be 

« 

doing Lokasamgraha, and, avoiding any results of his 

actions for himself he would get Moksa. 

« 

(B) The Gita speaks of Yoga, not of Kannayoga, 
which is in my opinion, an aspect of Yoga ‘Disinterested 
Action.’ This Yoga itself is distinguished in the Gita from 
Sannyasa, Eenunciation of Actions. Only at times the 
Gita differentiates ‘Karmayoga’ from Sannyasa because 
Karmayoga, being an aspect of Yoga is naturally opposed 
to Sannyasa. All the aspects of Yoga or all the Yogas are 
opposed to Sannyasa. Thus, we have the following state¬ 
ments :—(i) Bha. Gi. II. 39 distinguishes 'yoge bnddhih’ from 
* • 
‘samkhye buddhihSl. (ii) In this world there are two 

ways of life which the Lord has narrated to Arjuna in 
Adh. H; viz., the life of the Samkhyas through jhanayoga, 
‘Disintersted Action based upon knowledge’ and that of 
the Yogins through karmayoga ‘Disinterested Action based 
upon action itself ( Bha. Gi. III. 3 ‘The knowledge’ 

(30) Of. SU. III. 3. 69. Vide my in¬ 

terpretation in my Critique of the Brahmasutra, VoL 
I, Pages 232-233. 

(31) ^sf5rfi-?rr gg «1139. 

(32) I interpret s^rnkbya as a form of “Disinterested 
Action.” The second Adhyaya (II. 11—38) does not in 
my opinion describe the samkhya as sannyasa, nor does 
Bha. GI. XVIII. 13 say that samkhya is sannyasa. Bha. 
Gi. V. 1—6 distinguishes between sannyasa on the one 
band and samkhyayogau on . the other- There is no 
sentence in the Gita in which samkhya is said to be 
sannyasa. The traditional title of Adhyaaya II speks of 
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( jnana ) on which the s^iinkhya form of yoga is based, is 

the discussion as to. whether the soul is killed in a 
• 

samkhya ( a batfcle ). (iii) The simple word ‘ yoga * is men¬ 
tioned in Bha. Gi- IV. 1, 2 and 3 where’ the Lord traces the 
history of Yoga.^^ (iv) There is nothing so purifying as know¬ 
ledge. A man perfected by Yoga gets it of its own accord in 
due course within himself...Actions do not bind a man 
who has mentally renounced his actions by Yoga (Yogah 
karmasu kausalam—II. 50) and whose doubts have been 
cub off by knowledge.34 (v) O KrSna ! You have once 
referred to the Eenunciation of actions, ’ and, now again, 
you speak of Yoga. Tell me, which one of these two is 
better, after proper thinking. Sannyasa and Karmayoga 
are both of them the means of Final beatitude; but out 
of tlie two Karmayoga is better than Kax'masannyasa*35 
Here Karmayoga, an aspect of Yoga, ‘Disinterested Action’, 
is contrasted with Sannyasa. But Yoga, by itself, is 
distinguished from Sannyasa in the verse which follows 
these. “But O long-armed Arjuna ! It is. difficult to reach 
Sannyasa except through Ydga, while a sage disciplined 
by Yoga gets Brahman without delay”.^® (yi) tIiq follower 
of the Yoga called ‘yogin’ is described in Bha. Gi. V, 11 
and 24. (vii) “ He who without resorting to the fruits 

it as ‘samkhyayoga.’ So also Bha. Gi. XIII. 25 mentions 
the samkhyayoga, ' ^ 

(33) IV. 1 

^ 1 IV. 2 

B II IV. 3. 

(.34) ^ 1% ^ l ^T^^rrcirf^ 

I IV. 38. 

• f I .IV, 41. 

(35) spirit ^ I 

II V. 1—2. 

(36) 5:^iTr^5fl»T?r; i ^ 

II V. 6. f^^TRiTT.V. 7. 
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of actions performs all duties is both a Sannyasin and a 
Yogin; but one who is merely “ without fires ” and without 
actions is neither. Know what the Upani§adic sages have 
called Eenunciation ( sannyasa ) ( Br. Upa. IV. 4. 22 ) to be 
‘the Yoga of the Gita’, because there is no yogin who 
has not renounced all thoughts about the fruits of 
actions or the actions themselves, while doing them, 
Action is the cause of a sage’s desire to pursue “yoga” 
(and not sannyasa). The cause why the same yogin remains 
yog^rudha { and does not become yogabhra§ta—fallen from 
yoga-) is (that he has attained) S'ama ‘peace of mind ’ 
(VI. li 2i 3)-^^ ®ba. Gi. VI'. 48, 10, 16 we find the use 

of the word “yogin” only and in Vl, 16, 17, 37, the word 
“yoga” alone is met with, (viii) O Partha ! Hear how you 
with your mind attached to Me and -practising Yoga, 
taking Me as your resort, will know me in my entirety 
(VII. 1).^® lu all these passages the Gita uses the word 
“yoga” in the sense of ‘Disinterested Action’; it is 

contrasted with samkhya and sannyasa. The word 
“ karmayoga ” stands for “Yoga through action”, tui 
aspect of Yoga. So, the Central Teaching of the Gita is 
Yoga ‘Equality’ or ‘Cleverness in actions’; and “karmayoga’’ 
is only an aspect of that yoga. It is, therefore, not correct 
to say that Karmayoga is the teaching of the (entire) Gita. 

(E) Elsewhere, I have shown how several passages in 
the Gita are, in my opinion, meant to explain various 
aspects or forms of Yoga, the latter always meaning ‘Dis¬ 
interested Action’, I shall here offer my interpretation of 

(37) 3Hll^ff: ^'13^ I 51 ==1 ^ 

^ pi5:i^ 4 II ^ ^5?n5iwi% sni^iTT ^ i%it: | 

^ II 3T15WI5ff57T»! qiI50T 

I ll VI. 1—3. 

(38) *P=*n^ivi*RT** I 5117 ^ m w-sa 

w I vmi. 
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one such passage, viz., Bha. Gl XIT. 8-11, whore, I 
believe, a few aspects of the Yoga are^ compared with one 
another from the standpoint of the ease or difficulty of 
practising each one of them, and yet we are told that 
all give the same result, viz., freedom from the fetters 

of Actions. Verse 8 gives the Bhaktiyoga, i. e , ‘ Disinterest¬ 
ed Action based upon Devotion.* Verse 8x4 prescribes 
intense devotion and seems to me to be the verse which 
gives the name ‘ Bhaktiyoga * to this Adhyaya. If this 
Yoga be not possible, then, Arjuna may follow Abhyasayoga, 

* Disinterested Action based upon ‘repeated effort’, abhyasa, 
( of concentration which is described in Adh. VI ).* If 
Arjuna is not able to follow Abhyasayoga, he should do 
aU his duties believing them bo he the duties done 

already by the Lord, i. e., believing liimself to be naught 
but a tool of the Lord, as taught in the eleventh Adhy^'a. 
If xArjuna is not able to follow this ‘Yoga of the Lord’ (Mad- 
yoga=Bhagavadyoga), he should renounce bho fruits of all the 
duties he n^ighfc do. This will mean that x4i*juna may 
take all actions to originate from Prakrfci as stated in Bha. 
Gi. III. 27 or from Svabhava as in Bha. Gi. V. 14 or as 

explained in Adh. XVI, XVII or Xlll. Here, we have 

four forms of Yoga and a comparison of them is given. 
Arjuna wants to know who are the best kiiowers of Yoga 
( XII. 1-yogavibtamali ) and the answer seems to be that 
those, who know Yoga through ‘ Bhakti ’, are the yogavib- 
tamah and yuktataraah ( Xll. 1-2 )• The result of each one 

of these Yogas is the same, viz., MokSa, and hence these 
are not different stages of one Yoga. Different persons 
may like different forms of Yoga according to their 
circumstances and, therefore, several options are given, 
just as the UpaniSads indicate various forms of meditation 
giving the same phala.® 

(89) Vide (30) supra. 

6 
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An explanation of Bha. Gi. XII. 12 is here necessary. 
I have given arguments for my view of this verse in my 
Notes on the same ( See P. 486 ). To me the verse seems to 
give a reason as to why each succeeding one of the Yogas 
compared in verses 8-11, is said to be easier than each 
preceding one.40 Knowledge (jnana) is better and easier than 
abhyasa ‘repeated practice’ (of concentration mentioned in 
Adh. VI); dhyana (which here means the bhakti stated in 
Adh. XI) is easier than jnana, and ‘the renunciation of the 
fruits of actions’ is easier than dhyana. From this renunci¬ 
ation, peace is immediate. ‘Abhyasa’ and ‘Karmaphalatyaga’ 
are words which occur in this verse as well as in v. 9 and v.ll. 
The word ‘yoga* which occurs in' v. 9o (abhySsayoga) and 
V. 11 B (Madyoga) is absent in v. 12; this proves that v. 
8-11 speak of the Yogas, while v. 12 mentions the 
comparison of the Means of those Yogas. The comparison 
of the Yogas (v. 8-11) and that of the Means ( v. 12 ) are 
both of them given from the standpoint of the ease of 
practising the Yoga or acquiring the Means. The Yoga 
of ‘Sarvakarmaphalatyaga’ is easier than the ‘Abhyasayoga” 
hecause the means ( sarva ) karmaphalatyaga is easier than 
the means known as abhyasa. So far, I 'believe, there is no 
difficulty in the interpretation suggested by me. Because 
this part of my interpretation is supported by the very 
words of the verses in question, I suggest that dhyana 
(which is here distinguished from abhyasa, by being 
mentioned separately) should here mean a form of Bhakti, 
particularly that form which would be the basis of the 
ViSvarUpadarSanayoga ( Adh. XT ) called Madyoga in v. 
11b. Thus, we have tliree Yogas in v. 9b, 10 and 11 and 
three corresponding means, viz., abhyasa, dhyana and 
karmaphalatyaga in v. 12.—Now, because the word jnana 
occurs as the name of a means easier than abhyasa, I 
suggest that perhaps the author of the Gita meant that 


{40) Vide TT in v. 12A, 
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a Yoga like the Samkhyayoga which is based upon jnana 
a kind of knowledge’ (Of. jnanayogena samkhyanam--Bha. 
Gi. III. 3) is easier than the form of Yoga called 

Abhyasayoga, though, of course, Samkhyayoga or any 
such other ‘Yoga’ is not mentioned between Abhyasayoga 
and Madyoga in v. 9 and 10 respectively. 

In my opinion, the above passage (Bha. 6i. XII. 8-11 
and 12) shows that in the Gita many forms of Yoga, 
Disinterested Action*, are elaborated and that they are 
meant for persons of different aptitudes because they all 
lead equally to the same goal. 

(G) Let us now consider the word " ‘upaniSad’ fPlu.) 
in the colophon of the Adhyayas of the Gita. We are 

told; “Thus, in the upani?ads sung by the Lord. 

So, here we are concerned with the upaniSads which the 
Lord has Himself sung. The expression cannot mean ‘the 
Upanifads, the substance of which is sung by the Lord 
in the Git§’. We should also note that tlie loe. (plural) 
form “upanifatsu’’ is to be construed with the loc. forms, 
viz., Brahmavidyayam, Yoga^astre, SVikrgnarjunasamvade. 
So, in the Gita, we have a number of upaniSads sung by 
the Lord. 

The Gita borrows the expressions and some times 
the doctrines of the UpaniSads, e. g., from the Katha 

Upani§ad, the Br, Upa., the Mu. Upa. But ‘these Upani¬ 
Sads’ are not sung by the Lord. We are here concerned with 
the upaniSads in the BhiSmaparvan ( Parvan VI ) in the 
Mahabharata, and they are inseparable from the other 
appelations, viz., Brahmavidya, etc, Thus, even the 
first Adhyaya will have to be explained as an upaniSad* 

I may here state the meaning of the word ‘upaniSad’, 
which suggested itself to me when I was studying some 
sutras of Bra. SQ. IV. 1, where the topic ofthe use of the sins 
and merits of a Brahmajnanin is^iscussed. ‘The agnihobra, etc, 

( 41 ) . 
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become useful to the jfianin just for the attainment of 
MokSa, the result (karya) of that ( i. e., jnana, knowledge'), 
because we have an example of it in the UpaniSads/ ‘Some 
hold the view that also other good: deeds than the agni- 
hotra are useful for the same result as that of the jnana'. 
‘Because the S^ruti—‘That act alone is more powerful, wdiich 
a man performs with the vidya, Sraddha and the upa- 
ni?ad'—refers to the usefulness of the agnihortadi as well 
as other deeds for the result of the knowledge, i. e., for 
the achievement of Mok?a.* 

Here, Bra. Su. IV. 1. 17 which mentions the view of 
‘some’ ( ekeSam ), Seems to me to refer to the view of the 
Gita, that all deeds including the deeds of one*s caste if 
dedicated to the Lord, become useful in the attain¬ 
ment of MokSa. These followe'rs of the Gita quoted 

in support of their view the S'ruti : “ That act 

alone is more powerful which a man performs with 

the vidya’’,4:3 The act in question can be interpreted 

to be referring to any deed and it was actually so inter¬ 
preted. it seems to me, by these followers of the Gita. The 
author of the BralimasUtra looks upon only agni- 
hotradi as the deeds which co--cperate with jnana for 

a common result, viz, MokSa, because he puts forth the 

otlier view as that of “some" only. 

When 1 was reading the above sutras simultaneously 
wuth the Gita and was trying to find out what “ upanigads " 
are given in the Gita, the idea suggested itself to me that 
the word upaniSads ( plu. ) in the colophon refers to the 

( 42 ) 3TFqfT5rn^ 3 I Bra. SU. IV. 1. 16. 

l Bra. Su. IV. 1. 17. 
iW^Tcf If I Bha. Ru. IV. 1. 18 

Vide the author's interpretation of these SOtras in 
* A Critique of the BrahmasUtra, Part I: Interpre¬ 

tation of the Sutras, P P. 339-344. 

(43) I I ■ oha, Upa. 

I. 1. 10. 
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same word in the above S'ruti* viz., Oba* Upa., f.l.lO 4nd 
means '*an explanation useful in the performance of a deed 

which, if done with the knowledge of that secret explanation, 
will bring a more powerful result (viryavattara)/'In the S'ruti, 
‘upaniSada’ is to be connected with karoti, As 

I have shown elsewhere, the Gita has about twentyfive 
different “ keys ’* of avoiding the phala while performing 
a deed. ‘ The deed done with this secret knowledge 
does not stain a man with its retults but rather helps 
him in the attainment of liberation holds the Gita. 
These “keys*’ are referred to by the plural number of 
‘upaniSatsu The Lord has collected, and “sung” (in verses) 
these keys ’ or secret explanations, and they are 
preserved in the Gita. Thus, every Adhyaya of the Gita 
has got some of these keys. 

So, I just suggest that the expression “ upaniSads sung 
by the Lord ( Srimadbhagavadgitasu upani?atsu ) also 
proves '.that in the Gita we have many Yogas or aspects 
of ‘ Disinterested Action *, and that. each Adhyaya has its 
own Yoga, each Adhyaya thus, being an independent unit. 

(H) Lastly, it appears to me that the philosophical 
doctrines of the Gita are auxilliary to the Yoga-teaching 
of the particular Adhyaya in which they are mentioned. 
Thus, the doctrine of the two Praurtis and Shu KrSna .who 
is their master, is useful for the Disinterested Action 
taught in the seventh Adhyaya only, and it is not to be 
mixed up with the philosopical views in the other 
Adhyayas of the Gita, in the fond hope of forging out 
a preconceived philosophical system out of the Gita. This 
view of mine is presented in detail in the next chapter. 
Hence, I suggest that this is also a reason wdiy each 
Adhyaya of the Gita is an independent unit. 

While presenting different aspects of one and the same 
topic in different Adhyayas, an author cannot fully avoid 
all repetitions, nor can he abstain from making some 
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statements which may seem contradictory. This is what has 
happened with the author of the Gita, who intended to 
collect and state diifferent forms of Yoga, Disinterested 
Action, in the different Adhyayas of this book. So, what 

have appeared to Bohtilingk, Hopkins, and Garbe, to be 
useless repetitions and contradictions, are to me in fact the 
requisite remarks which no author with an aim like that 
of the Gitakara could have avoided without being open to 
the charge of making incomplete and incoherent statements 
* about his views. 

Thus, the various “Yogas’* are meant for various 

types of men and, when the Gita speaks of ‘ananyayoga’ 
it endeavours to lay stress on the fact that a man must 
adhere to one specific ‘Yoga’ and should not mix up 

different “Yogas’’, if he wants to realize any ‘Yoga’ in 
his own every day life* The Gita explicitly mentions 

many Yogas when it says: That abode which is attained 

by the various aspects of Samkhya, is also reached by 
the various aspects of Yoga ( V. 5 


(44) i 

(45) Vide (29) supra. 



Chapter III 

Philosophical Passages of the Gita 

In the first two Chapters references alluding to the 
philosophical notions of the Gita have already been made. 
It has been demonstrated that there is no specific indica¬ 
tion in the Git3.>of what precisely the state of liberation is. 
Moreover, the discussion of the philosophical questions is, 
in the Gita, ancilliary to the explanation of “Disinterested 
Action.” Even the doctrine of the origin, continuation and 
disappearance of the beings from and into Brahman, seems 
to have been used in the Gita to help its teaching of Yoga. 
The Gita nowhere asserts that the knowledge of philosophi¬ 
cal doctrines should be invariably and immediately followed 
by Renunciation, though in certain passages of the Gita a 
certain kind of knowledge (jfiana*) is itself said to be the 
only means of MokSa. It rather recommends the disinterest¬ 
ed performance of one's duties even after the attainment 
of knowledge ( and liberation in this life ), All this has 
already been dwelt upon -in the preceding chapters. 

The main question on which the attention is to be focussed 
iu this chapter is whether the philosophical views in the 
various x4dhyayas of the Gita converge to propound one 
particular System of Philosophy (darSana) or a sect 
(sampradaya) of such a school. Neither of these is being laid 
stress on in the Gita, I believe. Before adducing proof in 
support of this point of view, it is necessary to cast a glance 
at some opinions, ancient and modern, on this question. 

It is well known that the ancient Acaryas and com¬ 
mentators on the Gita hold that the Gita has the philoso- 
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phy of one definite Vedanta Sect. Each one of them, S'an- 
kara, Ramanuja, Madhusudana and otherfs, has tried to 
show that not only all the Adhyayas of the Gita go to 
make the philosopy of his own individual School, hut 
that the Gita, the UpaniSads and the Brahmasutra as well 
as the Puranas have but one single philosophical System, 
in which the particular interpretor of the Scripture belives. 
The unity of the Scriptures was their very starting point 
and so they could not imagine that the Gita had a philosophy 
different from that of the Upani^ads or the Brahmasutras, 
much less could they ever think that each Adhyaya of 
the Gita had its own particular doctrines. 

Western scholars .who have dovoted themselves to the 
study of the Gita, havedooked upon the philosophhy of the 
Gita as perhaps the pivot round which the teaching of the 
Gita moves* They find pantheism and theism in the Gita 
side by side. Some even say that along with these two views 
suitable to the Path of knowledge. (Jfianamarga) and the Path 
of devotion (Bhaktimarga) respectively, there is in the Gita 

the Samkhya Doctrine also. A. Holtzamann says, ‘We have 
before us a Vi§nuite working-up of a pantheistic poem,’ So, 
originally the Gita had nirgunavada and subsequently it 
became a book of sagunavada. Garbe says that the case 
is exactly the reverse, but he also adds tliab in its 

very first edition the Gita had a Samkhya philosophy. He 
says: In short, in the old poem Kr^naism philosophically 
based on the Samkbya-Yoga is proclaimed; in the addi¬ 
tions made in the recension, the Vedanta philosophy is 
taught. It has long been well known that the doctrines 
of the Samkhya-Yoga are, taken as a whole, the founda¬ 
tion of the philosophical discussions in tlie Bhagavadgiba 
and that in comparison with them the Vedanta takes a 
considerably inferior place. How often are the Samkhya 
and the Yoga mentioned by name, while the word ‘Veda¬ 
nta’ occurs only once ( Vedaatakrt in Bha* Gi. XV. 15 ) 
and in the sense of ‘ TJpaniSad ’ ? Rudolf Otto, a pupil 
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of Garbe in his Die Ur Gifia expresses the view that the 
eleventh Adhyaya of the Gita is the earliest or original 
part of the work and that the original teaching of the 
Gita was Arjuna’s Disinterested Action through the* belief 
that he was naught but a tool of Kr^na ( the sakara 
conception of the Eeality ). Prof. Hopkins holds; The divine 
song is at present Krishnaite version of . an older Vishuu- 
ite pjem and this in turn was at first an unsectarian 
work, perhaps a late Upani^ad.^ Hill says: ** In no place 
in the Gita does Kr?na explicitly claim to be Brahman, 
but throughout the poem the identity of the two is 
implied. 

Let us now see the views of a few Indian scholars on 
the conception of God in the Gita:—Dr. Bhandarkar 
points out that in Indian pantheism the idea of the trans¬ 
cendence of God was always associated with that of the 
immanence of God, as stated in the Vedantasutra II. 1* 
27. Besides this, Dr. Bhandarkar holds that in the Gita 

we have pre-classical Samkhya. Tilak, who opposed S an- 
kara as regards the Sannyasa teaching of the Gita, 
accepted the Sankara view so far as the philosophy of 
the Gita is concerned. So, he would reconcile the statements 
about the sakara aspect by taking them as relatively true 
and those of the nirakara as absolutely true. Dr. Belvalkar 
has in his Basu Mallik Lectures tried to refute the view 
of Garbe. One of his chief arguments is that if we 
remove about 150 verses pointed out by Grabe as inter¬ 
polations, really speaking we would have to drop at least 
double the number of verses. He also belives in recon¬ 
ciling these two types of verses in the Gita according to 
the method of S rnkara’s view. Sir S. Radhakrishhan 
accepts S^ankara's view and puts it in the following words: 
‘The metaphysical idealism of the UpaniSads is transformed 


(1) The Religions of India, p. 389. 

(2) The Bhagavadgita, p. 10. 

7 
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in the Gita into a theistic religion, providing room for 
love, faith, prayer and devotion®. And again, “On ultimate 
analysis the assumption of the form of Purushottama 
by the absolute becomes less than real. It is, therefore 
wrong to argue that according to the Gita the impersonal 
self is lower in reality than the personal Iswara, though 
it is true that the Gita considers the conception of 
personal God to be more useful for religious purpos^^s.’" ^ 
Prof. S. N. Dasgupta writes on the same subject as 
follows >According to the Gita the personal God as Iswara 
is the supreme principle and Brahman in the sense of a 
qualityless, undifferentiated, ultimate principle, as taught 
in the Upani?ads, is a principle which, though great in 
itself and representing the ultimate essenee of God, is ne¬ 
vertheless upheld by the personal God or Iswara. Thus, 
though in VIII. 3 and X. 12 Brahman is referred to as 
the differenoeless ultimate principle, yet in XIV. 27 it is 
said that God is the support of even this ultimate principle, 
Brahman.^ Again, ‘Though Brahman is often described 
ill XJpani?adic language as the highest essence of God, 
it is in reality a part of the super—personality of Gocl.^^ 

All these views vest upon the assumption that all the 
x\dhyayas of the Gita formulate one particular System of 
philosophy and that the teacliing of that • philosophy is 
the central teaching of the Gita. But in my opinion each 
Adhyaya of the Gita has its own independent philosophy 
and this philosophy is connected with the Yoga ‘ Disin¬ 
terested Action,’ taught in each particular Adhyaya. 

(3) Sir S. Eadhakrishnan, History of Indian Philosophy, 

Volume I, p. 539. 

(4) Ibid, pp. 543-544. 

(5) S. N. Dasgupta, History of Indian Philosophy VoL 
II, p. 474, 

(6) Ibid, p 478. 
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This suggestion of mine can be substantiated even by 
a cursory glance over the Adhyayas. In Adhayas V and 
VI the sakara and nirakara aspects of the Beality are 
mentioned side by side as if the reader knows the dis¬ 
tinction and relation between the two.^ The two are never 
identified and yet are mentioned alternately. The seventh 
AdhySya mentions two Prakrtis and their Master, Sh‘i 
KrSna; no other Adhyaya mentions a doctrine of two 
Prakrtis. Adhyaya VIII mentions a philosophy of two 
Avyaktas and one PuraSa. In Adhyaya VII para Prakrti is said 
to be the Yoni ‘origin of appearance’ of tli# beings; in the 
eighth the lower Avyakta is the source of beings. Adhyaya 
IX outlines a view of one Prakrti and S ri Ki'Sna and from 
that one Prakrti with S ri KrSna as the superintendent all 
beings are born. Adhyaya XIII speaks of KSetra and 
KSetrajna, and Kfetra includes a principle called Avyakta 
and several mental tendencies. It also mentions a second 
view, viz., that of Prakrti, PuruSa ( here the jiva) and a 
higher Purusa ( the Saksin ); and a third one, viz., that of a 
principle called ‘ Jheya ’ which is the nirakara Brahman 
with KrSna as the higher one in it. ® Adhyaya XIV 
presents a doctrine of Mahat Brahman, S ri KrSna, Prakrti 
and the gunas of Prakrti, only the sattva gnna being the 
direct topic of discussion because on its nature the Yoga 
of the Adhyaya is founded. x\dhyaya XV speaks of 
kSara PuruSa, a-kSara PuruSa (which means the SakSin, 
in my opinion) and the PuruSottama or S ri Krsna. 

Adhyayas XVII and XVlII teach the gunasamkhyana 
doctrine, “ the view that there is nothing in the world 
which is free from any one out of the three gunas,’’ the 

(7) Vide the Author’s Aksara: A forgotten chapter, 
P.P. 19-20. 

(8) Anadi matparam Brahma, XIII 13. Vide the interpret¬ 
ation of Sankara’s predecessor ( of this verse ) quoted by 
S^ankara. 
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Disinterested Action of the Yogin, coming under the 
Saittva guna. . 

Now, looking to this very brief statement of the 
principles in several of the Adhyayas of the Gita, one 
may ask: Where is the necessity of making one System 
out of these philosophical tracts of Gita ? There is 
no reason to believe that one single system is ever 
intended to be taught through all these passages. Dasgupta 
and others who have made an effort to make out such a 
system are not able to decide whether the one Prakrti 
in Adhyaya IX or XIV is exactly like either of the 
two Prakrtis in Adhyaya Vll, or whether the KSetra 
which is a Complex Principle ( Dasgupta) has any 
similar principle in any other Adhyaya. 

I do not mean that we should not compare- and 
contrast the principles in one Adhyiya of the Gita with 
those in any other Adhyaya for the sake of study: rather 
I insist on such a comparison because that has led me 
to conclude that each Adhyaya has its own individual 
philosophical thought. I would rathar suggest that the 
identification of the metaphysical principles ( tattvas ) 


mentioned under various names is not possible. 

Let us now study in detail the systems of Adhyayas 
YII, VIII, XIII, and XIV. I give infra in a tabular 
form the philosophical principles of these Adhyayas;— 


Adhyaya VII 
SVi Krsna 

Para Prakrti = Bhutayoni, 

I “ the source 
of the living 
I being's ” 
apara-Prakrti== divided into 
eight forms, 
the source of 
the inanimate 
world. 


Adhyaya Vlll. 

PuruSa 

i 

Akfara = para Avyakta = dhaman 

apara Avyakta = bhutayoni, 
source of beings with 
Brahma as the 
superintenden t, 


Svabhava KSara bhava 

(cause of (perishable, not 

the inanim- destructible) 
ate world ) 
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Adhyaya XIII 
Three Schemes 


( 26 tjh) K^etrajua 


C2otih) KSetra 
(para Brahman) 

! 

(24fch) Avyakfca 
(jada Prakrbi ? ) 


1. Para PuruSa; Jneya~ KrSna 

2. Prakrfci and I 

3. PuruSa Anadi 

Brahman 

This is quite a new theory 
in the Gita. Of. the Pancaratra 
view and that of MadhusU- 
dana SaraswatL 


(23rd) Buddhi 
5 Mahabhutas, 

1 Ahamkara, 

10 Indriyani, 

1 Manas, 

5 Indriyagooarab, 


i. e., objects of sense. 


26 


Adhyaya XIV 

S^ri KrSna 

I * 

I 

Brahman ( v. 27 )==Mahad Brahman, w^bioh is BhUtayoni 

I 

Prakrti 

Three gunas born of Prakrti. ( Are ‘gunas’ viSayas ? ) 


In my opinion, all the principles said to be ‘ the source 
of beings’, bhutayoni, are to be taken as the nirakara 
Brahman. It has been discussed and upheld in the Brahma- 
sutra (I. i.) that ananda, aka^a, prana, jyotih, which all are 
said to be ‘the source of beings’ in the various Upani?ads 
are the Brahman itself. Like the Muiidaka Upa., the Gita 
makes the nirakara Brahman the Yoni of beings and 
the sakara (Sri Krsna or Purufa ) becomes the seed-layer. 
Adhyaya VIII has distinguished Ak^ara or para Avyakta, 
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the dhaman, from apara Avyakta ‘ the source of beings', 
a form of the nirakara Brahman itself, like the AkSara. 
Thus, if we count the principles in Adhyaya VlTl, 
taking those ^ not expressed as implied, para-PuruSa, 
AkSara and apara Avyakta would be respectively the 27th, 
the 26th. and the 25th, and the jada Prakrfei if added 
would be the 24th ( Vide the principles of the thirteenth 
Adhyaya )• It will be also seen that Krsna or Purufa 
and the nirakara Brahman, are always stated to be disti¬ 
nct from each other. The various philosophical schools 
the later Mahabharata seem to have arisen from these 
various Schools of the Gita. S'ankara seems to find very 
little support from the Gita. Thus, a detailed study of 
the tattvas of the different Adhyayas also shows that each 
Adhyaya has its own independent philosophy. 

I, however, maintain that the details of the philosophi¬ 
cal doctrine in each Adhyaya were well known in the 
days of the Gita, a progressive period in Indian philoso¬ 
phy. The author of the GUa mentions in each Adhyaya 
only a part of that doctrine; that part which he thought 
would be useful to explain the form of Yoga taught 
in a particular Adhvaya, I have tried to sliow this fully 
in my Notes. To give an example, in Adhyaya XiV the 
author is concerned with sattvaguna, beyond vvliich the Yo- 
gin is asked to go. To explain this sattva guna, he men¬ 
tions just three pirnciples, viz , the Prakrti, Maliad Bra- 
man and S ri Kr?na. He drops other details about the liu- 
ddhi, the AhamlJ^ra, etc. Where a kind of jfiana is tho 
leading means to Yoga, he gives the details also, as in 
Adh. VII and XIII. From this standpoint, we may make an 
effort to construct the system of the Gita if we may just 
frame one for the sake of knowing the general philosophical 
tendencies in the days of the Gita. 

T 

A Yedantia Prakriya of the days of the Gita may be 
framed as follows ;— 
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(1) It will be a system of 26 principles, Pnru^a ( e. g., 
in VIII. 22 ) = S\’i Kr?na, = KSebrajna ( XIII. 2 ) will be the 
26th principle. Of, also XIV 27, where Krgna is said to 
be the foundation of the nirakara Brahmaiu. 

(2) ^AkSara (III. 15, VIII, 11 ) = Para Avyakta ( VlIL 
20-21 ), =Dhaman ( VIII, 21 ), Pada ( XV. 4, ), sthana 
( VIII. 28 ). This same principle is generally the source 
of beings ’* ( bhutayoni ), e. g., S^'i KrSna is higher than 
the Para Prakrati ( Vll. 6-7 ) which is the source of beings 
( bhutayoni ) and which belongs to Shn Kr§na higher than 
whom there is no principle ( Vll. 7 ), just as the Dhaman 
'which is called Ak§ara belongs to S'ri Kr§na who must 
be identified with the PuruSa who is higher than AkSara 
( VIII. 22 ). From this stand-point the Prakrti ( IX. lO ) 
which produces the animate and inanimate world ( cara- 
caram ), the K§etra ( XIII. 27 ) which produces the im¬ 
moveable and the moveable (sthavarajangamam ), and 
the Mahad Brahman ( XIV. 3 ) from which takes place 
the birth of all beings —these all involve, in a way, very 
much the same principles though the terms Para Parkrti, 
K§etra, Prakrti, Mahad Brahman are not synonyms. 

An important point to be remembered in this connec¬ 
tion is that in the eighth Adhyaya the source of beings 
( bhutayoni ) and the Dhaman are distinguished from each 
other, w^hile in other places in the Gita, nothing is said 
about this distinction. So, according to Adhyaya VIII, 
there will be one more principle than according to other 
Adbyays, where there is the mention of a principle 
which is * the source of beings.’ 

Thus, the principle which is the source of the birth 
of the beings and which is called Brahman in Bra. SU. 

I. 1, will be the 25th principle. 

In Adhyaya VIII the Apara Avyakta which is the 
source of bhubagrama will be the 25th, the*’" Para Avya¬ 
kta which is the Dhaman the 26th, and the PuruSa the 
27th principle. 
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(3) Then, Prakrbi with the three guUas, which is the 
source of all activities ( III. 28 ) = Brahman which is 
also the source of activity ( III. 14 ) -* Apara Prakrbi 
( VII. 5-6 ),==Avyakfca ( XIII.6 ), = Prakrbi ( XlV. 5 ). This 
will be the 24th principle. It is also called Svabhava 
and Maya. It must be noticed that the sign of equation 
in the above lists does not mean that the principles in question 
mean one and the same thing. 

After these three principles ( or four, according to Adh. 
VIIL. 19-22) come Buddhi, Ahainkara, Manas, 5 Jnanend- 
riyani, 5 KarmendriyaPi, 6 Mababhutas, and 5 Indriyago- 
carah ( = ViSayah).So,generally the Gita seems to have in view 

a Vedanta system of 26 principles, but according to Adhyaya 
VIII there will be 27 principles, while the Jneya principle in 
Adhyaya XlII which only partly distinguishes between the 
Xirakara ( anadi Brahman ) and the Sahara ( the Jiord 
KrSna ) aspects, may belong to a system of 25 principles. 

The reader will have now seen the appositeness of 
maintaining that different Adhyayas offer different con¬ 
ceptions of philosophical principles. 

If we look at the Katha and the Mundaka UpaniSads, 

we find in them the distinction between AkSara, the Pada 
and the Bhutayoni on the one side and PuruSa on the 
other.® The Gita identifies the PuruSa with Krsna and 
emphasises the distinction between Him and the Bhuta¬ 
yoni called by various names. Moreover, the Gita has 
introduced a new principle called Prakrti which is tbo 
source of the jada jagat ( VII- 3-4 ) and which according 
to the Gita explains ‘ the source of action,’ ( Kartrtva-Ill. 
27, XlII. 21 ) and helps the Gita’s Central Teaching of 
Yoga C Disinterested Action ) by making a man realize 
that his actions are not originally his, but they belong to 
Prakrti. This Prakrti ( XVlII- 59 ) is also called Svabhava 


(9) Vide AkSara; A forgotten chapter, pp. 11-16. 
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( Y. 14. XVIII. 60, 41-44 ) and Maya ( VII. 13-14, XVIlL 
61). This seems to me - to be the Oita’s original contri¬ 
bution to the Indian philosophy. 

The whole trend of Indian Philosophy before the Gita was 
writteh'and also thereafter was in favour of the difi:*erentiatian 
within Brahman itself ( Svagatabheda ). I have shown this 
in a Thesis (which I wrote for the Ph. D. degree of the Kiel 
University, Germany ); AkSara : A Forgotten Chapter. I here 
quote only a few sentences whicli seem to express the 
predominant traits of philosophy in their respective ages. 
At the end of the Rgveda period the unity behind the 
plurality of the Vedic deities becomes known. ‘ They call 
it Indra, Mitra, Varuna and Agni. He is Garutman, the 
celestial Bird. They call it Agni, Yama and MatariSvan. 
The One Being the poets speak of varionsly * ‘Then there 
was neither non—Being nor Being. Then, there was neither 
Death nor Immortlity. Nor was then fclie sign of night 
and day. That one ( principle ) breathed in absence of 
air, by Its own power. There was nothing other than It 
and higher.^ ^ The Chandogya Upa. can be construed to 
explain ‘tad ekam’ and ‘tasmad anyan na’ in RV. I. 129. 2 
c- d, when it says “O gentle one, in the beginning this 
(idam) was Being only, i. e., one only without a second 
(ekam eva advitlyam)^ . 

Though S ankara interprets ‘ ekam-evadvitiyam ’ as 
meaning the impossibility of there being a difl'erence within 
Brahman itself, the truth is that the history of the 
development of the philosophical thought as revealed in 
the following passages goes against such an interpretation. 

IE 

(10) <551- ^ r%Jti 

ii RV. I. 164. 46. 

( 11 ) 

ii RV. I. i29.1 — 2. 

(12) l Ch». Upa. Vl,‘2. 2. 

8 
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The two, the Knower and the Non — knower ( i. e., the 
omniscient and the one who knows something but not 
all ), the lord and the non r lord; and the one unborn 
female united with the enjoyer and the objects of 
enjoyment. And the universal soul ( viSvarupa atman ) 
is infinite and a non ~ agent ( akartr ). W^hen a seeker 
gets (knows) this Triad ( traya = three —in—one ), it is 
Brahmam ( a new word coined by the Upa. )”.18 ‘This 
( visible world ) must be known always as residing in 
Atman, because there is nothing, higher than tliis, to be 
known. Having considered the experiencer ( bhoktr. Of. 
Bha. Gi. XIII. 21, the soul ), the things to be experienced, 
and the prompter (the Supreme Soul)—(in this) ejrerything 
has been said; this is the three—fold BrahmamM The 
continuation of this conception of a three—fold Reality is 
found in the Bhagavadgita in a different way. The Gita 
speaks of ( 1 ) the Prakrti from which this'world is 
created, which is the origin of all activity, and which 
it once calls apara Prakrti ‘ the lower Nature; ’ ( 2 ) the 
Para Prakrti which is the bhutayoni, which corresponds to 
Akfara which is also called bhutayoni ( Mu. Up. I. 1. 6 ) 
and which is mentioned under various names in. the Git^, 
as has already been explained; and ( 3 ) S'rl Kr§na to whom 
these two Prakrtis belong and higlier than whom there 
is nothing.lS The MokSadliannaparvan of Mbli. Xll 
relates a number of philosophical schools all of which 
speak of the ultimate Reality as a complex principle. One 
of them, which seems to continue the thought of S've. 
Upa. I. 10, says, ‘He who does not know the ut of four 
( catustaya ) does not know the supreme Brahman,!® 
- » 

(13) fflr Ir^r t 

m ii S've. Upa. I. 9 

(14) ^r^r: Tr %T%cis2f % I 

SitrIK ^ sTitR srfTflagf II SVe. Upa. I. 10. 

(15) Bha. Gi. VII. 4 —6 ?[=?[: vfTr5:3r2r. 

(16) JT ?T ^ ^ qr w MBh. XII. 
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and the set of four consisiis of the Vyakfea C a principle 
like the Prakrti ? ), the Avyakta ( the Aksara Brahman ), the 
Omnipresent Lord, and the individual souL^'^ It was the 
author of the BrahmasStra who attacked this tendency 
towards spiritual pluralism and established the unity of 
the ultimate Reality.!^ 

The BrahmasUtra has a special Pada callecl the Smrti- 
pada. The words smfbi, smaryate, smarta. etc, occur 
about two dozen times in the Bra. Su. S ankara interprets 
these words as referring to the Gita and the Mahabharata. 
Only in one or two places and in the case of the Pada called 
Smrtipada ( Bra. Su. II. 1 ) he says that the word ‘ Smrti ’ 
means Samkhya. I have shown that in the Smrtipada as 
well as in all other Sutras in the Brahmasutra tlie word 
‘Smrti,* or a word conneo^d with it, means the Gita and 
the Mahabharata.l^ In the Smrbipada the author of the 
Brahmasutra seems to me to give his own interpretation of 
the views or the doctrines of the Gita, which he does not 
accept but which he does nob totally reject, since he accepts 
the Gita also as a Scripture along wite the Upanisads. 

It is not possible to give here the interpretation of all 
the Sutras in the Bra. SU. which mention the words ‘Sm¬ 
rti, etc., because that will require an independent treatment 
by itself. I mention here only a few Sufcras where the 

views of the Gita seem to me to be in the mind of the 

author of the Bra. SU. ( i )• In Bra. Su. I. 4. 

23-28 the author gives his view about the principle called 
Prakrti in the Gita. He says that the word Prakrti in the 
accepted Scriptures, the UpaniaSds and the Gita, means 
Brahman itself, because be cannot set aside the Cha. Upa. 
S'ruti, which mentions the doctrine of “the knowledge 
of all through the knowledge of the One”, which is 

(17) Vide AkSara; A forgotten chapter, PP, 90-91. 

(18) Ibid. Vide also A Critique of the Bra. Su. 

VoL 1. Interpretation of the Sutras. 

(19 Indian Hirtorical Quarterly. 1936. 



60 


illastrafeed on the basis of the cause—cum—eiSfecfes principle 
(Oha. XJpa. YI 1^3). He gives further arguments for his 
infcerpi'etation of the Prakrbi of the Gita as the Brahman 
itself. The Gita distinguishes between the Prakrti and its 
Master, the Lord KrfJna. The Sutrakara does not accept 
this distinction, because it is contradictory to the doctri¬ 
nes of the Oha. and other Upani?ads. (2) This interpret¬ 
ation of the Prakrbi gives rise to the fault ( the doga ) 
of the rejection of the authority ( anavakaia ) of the 
Gita —Smrti, —says an opponent in Bra. SU. II. 1. 1. Tlie 
Sutrakara answers by saying that if he accepts the view 
aV)out the Prakrbi of the Gita—Smrbi in the literal sense, he 
would have to accept the view ( on the theory of creation ) 
given in other Smrbis, and he prefers to interpret the Gita 
view in his own way (in the lighi^ of the Upanisads) rather 
than reject it. The Sutrakara also argues that the other 
principles in the Gita, viz., apara Avyakta, Ksetra, Mahacl 

Brahman, etc., which are like the Prakrbi, are not met 
with in the Upanisads.^^ (3) The author of the Gita has 

tauglit his doctrine of Yoga;- ‘ Disinterested Action ’, on 
the basis that the Prakrti and its gunas all actions 

and that tlie soul is akartr (a non—doer). By the 
Sutrakara's explanation of Prakrti as Braliraan, whicli is 
tantamount to tlu3 identification of Prakrti with Brahman, the 
Yoga (Disinterested Action) of tlio Gita will be refuted because 
Brahman i.snot ‘Si doer” and hence no doctrine of Yoga (in 
which all actions are traced to the gunas of Prakrti) can be 
based on the view which takes the principle of Prakrti as 
identical with Brahman. The vSutrakara refutes the 
Yoga, though he interprets the Prakrti of the Gita in his 

(20) In Bra. Su, II. 1. 2, may refer to 

etc., which are like 
qr^r and 5riJT%s, but which are not met with in 

the Upanisads. 

(21) In src^rirr — Bra. SO, II. 1 . 3 , the Sutrakara 

seems to refute the Yoga (Disinterested AcfcionJ of the Gita. 

(22) stR l Bra. Su, If. 1,12. 
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own way, C^) There are several other doctrines of the 
Gita which are not mentioned in the Upani?ads accepted 
by the Sutrakara as Authority. He wants to interpret them 
in the light of the teaching of the UpaniSads. He says 
that by the explanation of ( 1 ) Prakrti ( Bra. Su. L 4. 
23-28, II 1. 1-2), (2) Yoga f Bra, SU. II. 1.3 ) and a few 
otijer views of the GTta, he has. explained away the 
remaining principles and views of tlie Gita too (5) In 
my opinion, the Samkhya School is refuted in Brahma- 
sutra II. 2, 1-10 and the Yoga in Bra SU. Tl, 2. 37-41, So 
these are not likely to be discussed in Bra. SO. II. 1. (6) In 
Bra. Su. III. 2. 23 the Sutrakara says that the Brahman is 
the principle called Avyakta; and then he discusses a 
POrvapakSa wliich holds that “the PuruSa is higher than 
this Avyakta”.^® This POrvapakSa seems to me to have been 
raised by the Smarta Vedanta School of the Gita‘ on the 
strength of the Upanifads like the Katha, Mundaka, eto.^^ 

These are a few of the places in the BrahmasUtra 
where the vie^s *of the Gita seem to have been criticised 
by Badarayana. 

Now, let us see how the problems raised by the 
Western scholars can be solved with the help of the interpre¬ 
tation of’the philosophical tracts of the Gita offered here, 
(l) As regards the question of the relation of the saka-ra 
and nirakara aspects of Brahman, the Western and 
Eastern scholars generally hold that the two are identified 
explicitly or implicitly in the Gita. I suggest that the 
two are mentioned side by side in the various Adhyayas, 
YJ^ 0tic., but are nowhere identified in the Gita. On 
the contrary, when the Gita mentions the relation between 
the two, it says that the Puruja is higher than the Ak^ara 
(VIII. 22) or Brahmari (XIV* 27, also XIII). (2) S'ri Krjiia 
in the Giia is identified with the PuruSa who was already 

(23) :» Bra. Su, II1.2. 31. 

(24) Vide*A Critique of the Bra. Su., Vol. L 
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in the UpaniSads higher than Aksara. His idenfeifioation 
with Visnu is not so clear or so emphasized except in the 
epithets used for Krsna, e. g., Janardana, Govinda, MadhusU- 
dana, etc. (3^ The principle of Prakrti in the Gita is not 
the one of the Samkhya School Prof. Dasgapta has 
suggested^® and I have shown that the Samkhya Daiiana 
arose by the identification of the two Prakrtis of Gita Vll as 
well as by that of the Aksara and the Purusa;^® and no 
Samkhya Philosophy existed when the Gita was written. 

Here I may note the relation between the philosophy 
of the Gita and the Dars'ana S'astras. ‘ All the Dars'anas 
existed and then the Gita which is an attempt of 
reconciling them was written. ’ This is the view of Western 
scholars, particularly Garbe, and Eastern scholars like 
C. V. Vaidya. These also say that in this attempt there wei*e 
imperfections and hence we have contradictions in tlie Gita. 
According to Dr. Bhandarkar we have in the Gita pre- 
classioal Samkhya. Dr, Belvalkar holds that from the thoughts 
of the Upanisads three parallel currents flowed, and they 
were the Samkhya, the Bauddha and the Orthodox one., 
viz., the Gita. In my opinion, the Gita preceded all the 
Dais'anas. The Gita is older than the oldest foi*ms of the 
Dars'anas. (1) The Gita is earlier than even the Pre-classical 
Samkhya because (a) the words Samkhya and Yoga in the 
Gita do not refer to the Schools of those names, (b) the 
doctrine of the Gun-asamkhyana, which means that in this 
world there is nothing wdiich cannot be explained under 
any of the three guUas, was, as Keith has pointed out, 
known to the Upanisads and hence we cannot say that 
the Gita has borrowed it from a Samkhya School and (c) 
as I have shown elsewhere, the Samkhya Dars'ana in it.s 
earliest form in the Mahabharata arqse by arguing against 
the two Natures (Prakrtis) of a Vedanta School, such as we 

(26) Dasgupta, His. of Indian Philosophy, Vol. II. 

(26) Aksara : A forgotten chapter. 
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have in the seventh 4dh. of the GitS or in the Aupanisada 
chapters of Mbh. Xll. So, view of Oldenberg and 
Bhandarkar that the theisbic Samkhya preceded the Gita 
and. that of Garbe and C. Y. Vaidya that the atheistic 
Samkhya was known to the Gita, seem to me to be un¬ 
tenable (2) Even the Purvamimansa in the form of the 
Kalpasutras or the Jaiminisutras seems to me to be 
unknown to the Gita. These Sutras, it is well known, 
make an effort to systematise the remarks about one 
and the same sacrfice given in the different BrahmaUas of 
the different Vedas. To give an example, Jai, Su. II. 4. 8-9 
discusses whether there are as many Agnihotra rites as 
there are' texts or whether all the S'ruti texts describe one 
and the same Agnihotra rite. The former is the Purvapaksa, 
the latter the Siddhanta. I have shown that Bha. GL II- 
41 refers to a state of things when the sacrificial rites 
described in the different Brahmanas were not systema¬ 
tised and even the same rite described in the then existing 
S^akhas of the Vedas was not recognised to be one 
and the same The Gita seems to contrast the variety 
of a rite promising a particular Phala or reward 
with tlie unity of the aim of its own doctrine of Yoga, 
viz, that one must do all duties without any desire for 
their rewards. To the author of the Gita the view that 
“there are as many different Agnihotra or other rites as 
tiiere are Vedic S'akhas/' seems to be rediculous, because 
how can thh procedure of a rite in each S akha differ 
if the rite promises one and the same Phala. (3) I have 
also shown that the Gita does not seem to know a work 
like the Braiimasutra. The sentences in the Upanisads 
which mention Brahman and wdiieh are discussed, e. g., in 
the Bra. Su. I, are themselves referred to in the Gita by 
*Brahmasutrapadas’; the reasons (hetus) why the topics like 
akas’a, prana, ananda, jyotih, etc. mean ‘Brahman’ are given 
in the Upanisad-passages themselves and the text called 
Brahmasutra does nothing but collect these reasons rom 
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those XJpanigadic texts only. The style of the Sutras like 
the Vasistha Dharmasufcra or the Gautama Dharmasutra 

is exactly the same as that of the Upanifadie SS’utis ( di¬ 
scussed in Bra. SU. !• 1. ) which mention Brahman under 
various names. The first half of Bha. Gi. XTTI. 3 refers to 
the Rgveda hymns, in which, according to the author of 
the Gita, Brahman is sung by the Rgvedic rsis in various 

metres under the names of Indra, Varuna, etc,-a view 
which is mentioned in the Rgveda itself ( RV, I- 164. 46). 
So, Bha. Gi. XIII. 2B need not refer to the Brahmasutra 
in any form. ( 4-5 ) The Gita is earlier than the Yoga 
Dars^ana and the Bauddha Philosophy as I have shown 
in my Notes. ‘ The people endowed with asurl sampad ’ 
are an extreme form of the Vedic Eitiialists (Vide my 
Notes ), and neither Bauddhas nor materialists. 

Thus, the philosophical tracts of the Gita are all of 
them independent of one another and do not belong to 
any School or Sect Moreover, the doctrines in l.lieso 
passages are anoilliary bo the form of Yoga ‘ Disinterested 
Action ’ taught in the particular Adhyaya. Even as regards 
the idea of Mokfa, the Gita is unc ertain or anseobarian and 
gives different yiews for different persons. The different 
Adhyayas have different philosophical views. T may li^re point 
out that according to the Gita there aio some forms of 
the Yoga in which there is hardly any deep philosophical 
teaching and yet these forms of Yoga do make men frcjo 
from the karmabandhaua ‘ the fetters of actions,' viz., l)irth 
and death. The^ Gita even says, ‘Some one among thous¬ 
ands of men tries to achieve Perfection, and from among 
those who try and become perfect only some one knows 
the Lord in His exact nature.’ (VII. 3). So, one can become 
perfect without the exact knowledge of the Lord (in Vll) simply 
if he can avoid a desire for the results of his actions by 
some means or the other. Even when the jiaana is l)elie- 
ved to bring MokSa, the Gita insists that the acquisition 
of the jnana be followed by Yoga and not by Sannyasa. 



Chapter IV 

The Yogas of the Gita. 

We have already considered several points about Yoga. 
We have seen that Yoga is the Dharma of Social I^econstruc- 
tion which was evinced at a time when there was a conflict 
between the Vedic Ritiialitin characterised by selfish desires 
for rewards promised for the performance of various sacrifices 
on the one hand and on the other hand the Upanishadic Renun¬ 
ciation of the world, prescribing the abandonment of all 
desires and also all actions and retirement to a forest. All 
philosophical teaching is made subsidiary to this Yoga by 
the Qit^. This Yoga can be achieved through disinterested 
action, through knov/ledge, or through devotion. For. attaining 
Yoga no detailed metaphysical knowledge is absolutely nece¬ 
ssary. 1 have also expressed my own view that each Adhy^ya 
of the Qft^ gives an independent Yoga, a special form of 
Equality, samatva { II. 48 ). All the Yogas of the Qft^ are 
not intended for every man. The word ‘yoga\ was already a 
a technical word (mmjna) in the days of the Qft^ ‘itself and 
it meant ‘Equality of mind in the success or failure of one’s 
undertakings’ (Bha. Qi. II. 48) or an Experience of Renuncia-^ 
tion of good and bad deeds, while actually one continues doing 
them (Bha. Qf. II. 50). As has been already stated, both these 
definitions of Yoga describe fiom different standpoints the Yoga 
which means 'Disinterested Action’. I have also drawn atten¬ 
tion to the presence of the word yoga in the titles of the diff¬ 
erent Adhy^yas of the QitL The Yogas of the Qit^ seem 
to have been meant for the guidance of differnt persons 
of different temperaments because (1). all the Yogas give 
the same phala viz., freedom from the bondage of actions, 
and (2) some of the yogas are mutually contradictory. We 
have also seen (a) that the title ‘Karmayoga’ given by Tilak 
9 . 
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to the entire Glth is not very apposite because Karmayoga 
which is the name of the third Adhyhya only is strictly one 
form of Yoga and (b) that the title Anasaktiyoia which 
Qandhiji has fixed for his work on the Qith is also not exact 
because Yoga means ‘absence of attachment’, and even the 
expression Anasctktiyvga is no where met with in the Qith. 
Lastly, it has already been demonstrated that probably the 
correct interpretation of Bha. Qi, XI!. 6-11 is that we have in 
those verses a comaprison of the different forms of Yoga, 
‘Disinterested Action’, from the standpoint of the comparative 
ease of practising them. In this chapter it is proposed to give 
more details of my interpretation of the Yogas of the Qita. 

Let us glance at some of the views about the Yogas of 
the QitJi already prevailing among the Achryas and scholars. 
Shankara maintains that in the Qith we have two principal 
Yogas, Karmayoga and Jn^nayoga or Sannyhsa; Karmayoga 
does not cHrectly lead to Moksha; it is a means to cittasuddhi 
lor sutivasuddhi, ‘purification of the mind,’ which leads to 
jnanaprapti, ‘attainment of knowledge’, which in its turn paves 
way for sannyasa (because the jm-ma is the knowledge that 
the Atman is a-kartri, ‘a-non-doer’); and Moksha can be attained 
through knowledge only. R^mtinuja and Madhusudana hold 
that Karmayoga leads to sannyasa, but a combination of 
sannyasa and jnana according to them, leads to Bhaktiyoga 
through which alone Moksha can be obtained Tilak believes that 
Jndna (yoga) and Bhakti (voga) are means to Karmayoga. 
Recently, Kaka Kalelkar has made a fresh approach by regroup¬ 
ing the verses of the Qita; and though he does not advance 
the view that his re-arrangement of the verses was the origi¬ 
nal one of the Qfth, he maintains that his re-grouping helps 
the understanding of the Qiih. His re-arrangement has resulted 
into fifiyiwo Yogas. I give here the names of the nine Yogas 
into which he arranges the verses of the first two Adhyhyas.i 

( 1 ) ( 2 ) > 3 ) 

(4) (5) (6) sr^.sfsiirrJi, (7) 

(8) and (9) 
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A glance at this list will' convince the reader that the 
■word yo^a as used by Shri Kalelkar in these titles seems to have 
been assumed by him to have no rigid, useful meaning attached 
to it in the Qita. 

The difference of opinion, noticed above, regarding the place 
of the different Yogas of the Qita in its central teaching is due 
to a misconception about the very sense of the word ‘Yoga’. 
It is believed from the days of Shankara -perhaps from those of 
his predecessor’s too - that the term ‘Yoga’ is a loose term 
and is used in a variety of meanings in the Qitd. Modern 
scholars also translate it in a number of ways, such as (1) 
Rule, (2) Harmony, (3) Asceticism. (4) Practice (as distingui¬ 
shed from theory or speculation,the meaninggiven to 'Santkhya'). 
Some interpret the ■word ‘Yoga’ even as Path. 

I have already suggested that both the definitions of ‘Yoga’ 
given in Adh. II ( verses 48 and 50 ) demonstrate that to the 
author of the Qita the word ‘Yoga’ is ‘already known as a 
well-known technical term, as indicated by’ ucyate ‘ is declared’ 

( II. 48 ), which should be Compared with ukiah in avyakto- 
kshara tty uktnh ( Vlll. 21). It is actually taken as samjna in 
Bha. Qi. VI. 23. I believe that verses 48 and 50 of Adh, II 
take Yoga as Disinterested Action and give two descriptons of 
Yoga accordingly. So, we must try to interpret the word ‘Yoga’ 
in that sense only, wherever it is used in the Qitd. 

Yoga means nish'kamakarfnacarana and this can mean 
sawatvam or hrrmasu kaushalam- The word ‘Yogashdstra’ app¬ 
lied to the Qitd means the Scripture of Disinterested Action. 
It has to be explained as samatvashastra or as karmakausha- 
lashastra, both the ‘‘names” indicating two different aspects 
of ‘Disinterested Action’. In all the verses of the Qita one 
should uniformly try to interpret the word ‘Yoga’ in this sense, 
wherever it occurs, (a) When your intellect will be firm in 
samadhi ‘Equality of mind’, you will attain Yoga, Disinterested 
Action (11 53). (b) I have told you in Adhydya II two modes 
Of IwiEg in the world (nishtha)^ that Of the Sdrakhyas based 



upon ‘Disintereked Action’ (Yoga) through knowledge (of the 
soul in warfare) (II.-11-39) and that of the Yogins based upon 
‘Disinterestd Action (Yoga) through action iteseli’ (111. 3). 
(c) Actions do not bind a self-confident man whose doubts are 
destroyed by knowledge and who has (mentally) renounced his 
actions by Yoga “ Disinterested Action ” or " Cleverness in 
actions,” as stated in Bha. Qi. II. 50 (IV. 41 ). (d) In Bha. 

Qi. V. 6 ‘Yoga’ means ‘ karmasu haushalam (II. 50 ) because 
in V..8 we are told: ‘The man who knows the truth and has 

realised Yoga would believe- ‘1 do nothing at all (tiaiva kincit 
karom yaham j,’ while he continues doing all actions (Vide 
also V. 10, V. 12, and the title Sanny^isayoga of Adh. V; V. 
12 is in accordance with the definition of Yoga in II. 48 ). So, 

I believe that the two definitions of Yoga formulated in Adh. 
II. 48 and 50 offer us two explanations of the term “Yoga”, 

which between themselves would exhaust the meaning of the 
word Yoga wherever it occurs in the Qi'tc'i. 

As regards the means to this Yoga, the Oita is very 
comprehensive. The Qith mentions a number of nays in which 
a man can do all his duties ‘ without being bound ’ by their 
results, or, in other words, he can do them disinterestedly. 
Perhaps the most important of these ways and means is that 
of doing one’s duty ‘/or the sake of Yajtui ’ (Yafnaraiiut karma). 
When the prevalent religion was that of sacrifices in which a 
good many independent deities were offered oblations and which 
were performed for the fulfilment of definite desires— that 
age the Qft^ says: “ People are bouna by their actions when 
they do them for a purpose other than the Yajna,” and “ The 
actions of a man whose attachment (sdmga) has disappeared, 
who is liberated, whose mind is fixed on the knowledge ( of the 
origin of the Yajna ?) and who does all his actions for the 
sak? of the Yajna, are all of them “j/sstJwd’’ (fra v illy ate). ^ 

(2) '5trs5=3r5i : i ~ 

S’SW: II 111 9 

and : I 

II IV 23 
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The fact is that the Yajna was a very, ancient respected 
popular institution and the Git& gives to it its own novel inter¬ 
pretation. This iresh meaning which the author of the Oit^i 
sees in the old Yajna is given in Adh. Ill and IV. It is not 
possible for me to reproduce all my remarks here from my 
Notes on those Adhy^yas. Suffice it to say here that the Oiti 
speaks of this Yajna as producing rains but the Yajna itself 
is produced from a principle of activity {karma) which is in 
its tura traced to Praktiti (here called Brahman), and ultima¬ 
tely this Prakriti is traced to Akshara, and, again, it is asserted 
that the Yajna which is to be finally traced to Akshara, is the 
support of Akshara.s So, one is asked to do his duties for the 
sake of that Yajna on which Akshara-Brahman is sustained 
(111.15). ‘Doing one’s duties for the sake of Yajna’ thus means 
doing them for helping the continuation of the world-cycle 
(Vide III. 14-16). In IV. 32 also the Yajna is traced to the 
principle of activity (karman). When a man uses his wealth 
without expecting a return or a reward, he is doing the dravya- 
maya-yajm- When a man gets or gives jmna ‘knowledge’ 
without expecting a reward, he is performing a jnanayajna- A, 
jnanayajna is superior to a dravyayajna- When he practises 
penance without the desire for the rewards, such as the various 
worlds, he is a ‘ fapoyajna' one "wbo practises penance for 
the sake of the yajna, which sustains the Brahman. Similarly, 
a student, who studies without the expectation of a result for 
himself, is a svadhyayayajna, ‘ one whose study is for the 
sake of the Yajna’. When something is done disinterestedly, 
i. e., without a selfish interest in the widest sense, it is done 
for the sake of the Yajna originating from the bigger Principle 
of Activity [Karman)- All these Yajnas are performed before not 
the usual sacrifical fire, but in front of or in the mouth of Brahman 
which is hence sustained and supported by the Yajna (IV. 32 

(3) Literally, ‘'The cnir.ipreseni Branman is alieays 
supported on the Yajna)’ 

’it! 15). 
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and III. 15). The Lord Shri Krishna is the i7zoHr,The‘enjoyer’ 
of this Yajna (V. 29); so he is called Adhiyajna (Vill. 4). Some 
western scholars have said that ‘The Qitd is a priestly pro¬ 
duction’. But this opinion is based upon a misunderstanding 
about the yajna advocated by the Qiti, which opposes the 
Vedic sacrifices in very strong terms. 

Yajnartha karman is one of the several ways in which the 
Qith teaches its Yoga ‘Disinterested Action’. As already stated, 
Yoga being the goal of its teaching, the Qit^ states a number 
of means to reach it, suiting the different capacities, thoughts, 
beliefs, and temperaments of different persons. All the various 
sourcesof “kriyashakti" ‘power of action,’and ‘kartritva' ‘agency’, 
known to or believed in by the people in its age are used by the 
Qit^ as arguments for its precept of Yoga. Some of these are 
collected here, (a) The Performance of one’s duties for the suhe 
of Yajna. (b) For a Kshatriya the Sdmkhyayoga was recom¬ 
mended in which he was to do his duties as a warrior 
khya-'ft&t) without being attached (Yoga) to either of the two 
fruits of a war, viz., the kingdom of this world and heaven. This 
is taught in 11.11-38. (c) The realization that all actions are 
done by the gunas of the Prakriti-Ill. 27-29. (d) The Renun¬ 
ciation of all actions (not the fruits of actions) into Krishna- 
ill. 30. This attitude of mind is in haimony with the definition 
of Yoga given in 11. 50. (e) To follow the example of the Lord 
Himself or of Janaka and to do all one’s duties not for any 
selfish motive but for the sake of lokasamg.raha ‘the good 
Government and guidance,of the people’ (IV. 13-14, IX. 9). (f) To 
djj all one’s duties after a correct kuowledg** of the appearnce 
(utpatii), continuation (sthiti) and disappearance {Uiya) of 
all beings from Brahman or Atman, which ultimately seems 
to mean ‘to do all duties believing that all beings are children 
of the same Father’; ihis is Disinterested Action based 
upon universal Brotherhood (VI. 31). (g) To re'alize that all 
Activity belongs to Svabhava and that Brahman is not respon¬ 
sible for the actions of man and their results (V. 13-16). (h) 
Disinterested Action through the help of meditation (and deta- 



71 


chtnect 'vairagya\ called (Adhy^yas VI andVlll). 

(i) To look upon Vdsudeva as [one’s] all and to submit one¬ 
self {o Him and go on doing one’s duties without a desire for 
the results, unlike the followers of the Vtdic Ritualism, who 
followed various deities (VII. 19-20). (j) To realize that every 

small or great man or thing is a Manifestation [Vibhuti) of 
the Lord, so that the actions of the Vibhuti are realized as 
those of the Lord; and also to believe that buddhi, jnana, 
sntnnioh'ii etc., are states which occur to man from 

the Lord Himself-Vibhuciyoga-(Adhyaya X). (k) To realize that 
-Man is not but a Tool of the Lord, nimifta viatra (Adh. XI). 
(1) Bhaktiyoga, i. e. 'I'o devote oneself to the Lord by fixing 
one’s mind solely upon the Lord and to continue doing all 
one’s duties in that state of mind. (Adh. Xll). (m) To understand 
that all Rartritva belongs to Prakriti, while the soul is not a 
neutral (udasina) principle but he is asanga bhoktri by nature, 
an experiencer or an enjoyer who is by nature not attached to 
the objects of senses, like the Lord Himself who is also an 
unattached Enjoyer by nature. This is a different method from 
the method which looks upon the soul as no Enjoyer at all. 
but only as an indifferent on-looker (Adh. Xlll.). (n) To regard 
even the Sattva guna as e cause of some^kind of attachment 
(dsakti), viz., the attachment to jnana (knowledge) and. sukha 
(pleasure) and therefore to go beyond the Sattva as well 
as the other two giinas (Adh. XIV). (o) To surrender one’s 
self to Purusha from whom the Jfva (an amsha of the Purusha), 
the Sun, the Moon, the Agni, the Earth, the Soma, the Vaishvanara, 
have all received their respective activity (pravritti) from very 
ancient times (Adh.XV.4). This is called Purushottamayoga 
{ p ) To give up the characteristics of dsuri sampad, ‘ demonaic 
endowment,’ which represents an extreme form of the Vedic 
Ritualism, and to follow those of daivf sampad, ‘divine endow¬ 
ment. ’ This-would mean Disinterested .\ction ‘through distin¬ 
ction between these two Natures (Sampads). The daivi sampad 
is a form of Disinterested Action’ (The Title of Adh. XVI). (q) 
A new interpretation of the three gunas, in which all kinds of 
attachments (dsaktis) are explained as having been derived 
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from Rajoguna, while the Sattvaguna is itself made the foundation 
of non-attachment ( an^sakti ); so that the saitvika yajna, d^na, 
tapas, kartri, karma, jndna. btiddhi, etc. are a means to Yoga 
‘Disinterested Action.’ This method of Yoga is taught in Adh- 
ykyas XVII and XVIII. (r) What looks to be a fresh explanation 
of the syllables of the formulae ‘OM TAT SAT'’ which was 
already in vogue in the days of the Qiti)?. in the performance 
of Yajna, d^na, tapas. In reciting ‘ TAT ’ a man is asked to 
remember that his action is not intended to bring any achiev¬ 
ement for his selfish purpose ( Adh. XVII. 23-25-2S). (s) A 
distinction to be made between the terms sannyasa and tydga- 
XVIII. 1-8. (t ) To realize that v/hen a himsd is committed 
in a war ( sdmkhye kritlinte ), the man who commits the himsd 
is only one of the five joint-committors of tlie himsd and that 
even then he is no commitor of himsd, if he has no egotistic 
feeling about the himsd he does. This means that he commits 
the himsd for no selfish purpose cf his. (Adh. XVIII. 13-17). 

(u) To realize that all actions, including the actions of the 
four castes are directly derived from the principle called Sva- 
bhdva, but yet to dedicate them to the Lord who should be 
looked upon as the ultiniafe source of all activity of all beings 
(Adlii. XVIII: 46). This method of Disinterested Action (Vide 
XVIII. 59 - Frakriti, 60-Svabhava, Cl-Mdyfj, and 62-Self-sub- 
mission to the Lord followed by Disinterested Action) is a com¬ 
bination of methods (e) or (g) mid (k) or (o), and seems to be 
meant for a class of men of a peculiar temperament. 

1 have here collected what 1 look upon as various 

mefheds of yoga taught iJirotighoiit the Gittr. Perhaps, the 

list may be either shortened or enlarged. But the fact remains 
that such a list is given in the Gftd and that it cannot be 
overlooked in estimating the teaching ot the Qita. 1 may repeat 
that ill my opinion a man is to choose any one out of these 

methods and to follow it at every moment in his everyday 

life while doing whatever duties he has to do. All the methods 
in all the Adhydyas of the Qitd are not intended for the use of 
the same man, (I) because^all the methods individually pro¬ 
mise the same XQsnWy viz., freedom from the fetters of actions, 
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and (2) they cannot be combined, some of them at least being 
mutually contradiclory. 

Now, let us see in detail the names of the various Adhy- 
^yas of the Qit^ and the verse or verses with reference to 
which they are given to the respective Adhyayas. I have alre¬ 
ady said that the presence of the word 'Yoga in the title of 
each Adhyaya is very significant. The Qita itself explains the 
significance of what it knows as a technical term, viz., Yoga 
in Adh. II. 48 and 50. The Qita is called a Shastra. In Adh. 
XV. 20 and XVI. 23-24, the Qita seems to me to refer to it¬ 
self as a Shastra. ‘I have thus told you this most secret and 
difficult Scripture, after knowing which a man gets the right 
knowledge and has achieved what he should achieve.’^ 

The Qita is Yogashastra, “ Scripture of Disinterested Action,** 
as stated in its colophon.® 1 have already drawn attention 
to the fact that instead of calling the first Adhydya by the 
name of ‘ Arjunavish^da,’ ‘The Agony of Arjuna,’ a title which 
would have been a sufficient description of its topic, the author ^ 
gives it the title of Arjunavishddayoga, and instead of calling 
Adh, XIV ‘ Qunatrayavibhdga ’ a title which would be sufficient 
if the to pic of Qunasamkhyana were to be described in a book 
of the Samkhya philosophy, the Qita calls it ‘ Qunasamkhy^n- 
ayoga. * The first Adhyaya does not aim at telling us merely 
of the agony of Arjuna; it gives rather a Yoga, ‘ Disinterested 
Action, ’ through (experiencing in one’s own life) an Agony 
like that of Arjuna. This would probably mean the experience 
of a critical situation when one finds himself confronted by tw’O 
opposite duties, i. e., when one*s duties preserfbed by the Dba- 
rmashastra from one point of view do not agree with duties 

(4) * 

w XV. 20 

Vide Notes on XVL 23-24 also. 

(5) 

10 



74 


prescribed by the same Sh^stra from another point of view, just 
as Arjuna’s duties as a Kshatriya were opposed by his duties as 
a relative (brother, son, father, grandson, son-in -law) of those 
in the hostile party, both duties having been laid down by the 
same Shdstra. (2) Shankara takes Bha.Qi. 11.30-37as a digression 
and connects II. 39 with II. 11-29; but by doing so he has 
missed the sense of ‘samkhya’ ‘pertaining to samkhya, a war.’ 
Bha. Qi, 11.39 (eshdin eshdte abhihitd) refers to II. 11-38 which 
nowhere mentions sannyasa‘Renunciation of Actions,’ but which 
deals with the situation in a war, viz., (a) that the soul is ne¬ 
ver killed, it is not killed when a‘ warrior is ‘ killed ’ by another 
on a battle-field, and (b) that for a Kshatriya it is his duty to 
fight withoni being attached to either of the two results of a 
war, the Kingdom of the Earth or the Pleasures of the Heaven. 
So, Adh. II gives us a Yoga, Disinterested Action, based upon 
the situation of a war. This form of Yoga would originally be 
useful to a Kshatriya only. ( 3 ) We can say that Karinayoga 
is given in II. 40-72 and in 111, particularly in HI. 14-15, (yajnah 
karmasamudbhavah and karma brahmodbhavam viddhi.). It is 
‘Yoga,’ ‘Disinterested Action,’ not through jnana or bhakti, but 

through harmcrn' in general. (4) The fourth Adhyciya is called 
jn^nakarmasannyasayoga ‘Disintersted Action’ (Yoga) through a 
kind of knowledge and mental renunciation of actions in accor¬ 
dance with the second dafinition of Yoga given in 11. 50 (Yogah 
karmasu kaushalam ). This title depends upon IV. 41,6 which 
mentions both jndna as well as karmasannyasa. (5) Sanny^sa- 
yoga is Disinterested Action based upon mental renunciation of 
all actions. Here cilso the second definition of the Qitd (Yogah 
karmasu kausalam-11. 50 ) is intended to be applied. This title 
is based upon the verse: A Self-controlled soul having mentally 
renounced all actions lives with happiness in the city of nine 
doors neither doing anything nor helping anybody do anything.^ 

(6) f.q 1 

IV. 41. 

(7) iiTsrgf gigt i 

^ II V. 13. 
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(6) Dhydnayoga means ‘Disinterested Action through med¬ 
itation’; this title may have been suggested by a verse like V. 
31 of Adh. VI. Having described a yogin who may devote him¬ 
self to meditation always and who may be living a retired life, 
the Lord says: A follower of Disinterested Action (Yogin), who 
resorts to MS as present in all beings and as the One, is in 
Me, though he may live in any way he likes.® Moreover, as 
the Yogabhrashta is one who has fallen-from Disinterested Act¬ 
ion, the title Dhyanayoga does refer to Disinterested Action. (7) 
The seventh Adhyaya describes the two Prakritis and Shri Krishna 
who is the Master of these two Prakritis and who is also V^udeva 
whom a yogin believes to be [his]',all and to whom he submits himself 
doing all his duties without a desire for their results, as is clear 
by . the contrast of this yogin with the people who follow 
the various Vedic deities with a desire for various objects’ 
( VII. 19-20 ). The knowledge of the Prakritis and the fact that 
Vdsudeva is the highest principle seems to hav_e been called 
Jndnam vijnanasahitam’; and the Yoga based upon this know¬ 
ledge is called Jnanavijndnayoga. (8) Adhyaya VI 11 which 
asks Arjuna to remember Shri Krishna and to fight, and which 
speaks of the twofold gati of the followers of yoga, is called 
Tarakabrahmayoga, Tara or Taraka in Tarakabrahman is the 
Syllable OM which in the eighth Adhyaya represents the 
sakdra aspect, i. e., Shri Krishna, because while recitiag OM at 
the time of his departure from this world, the Yogin is descri¬ 
bed as remembering Shri Krishna. It seems to me to mean that 
the followers of Yoga ‘ Disinterested Action’, who meditate 
on OM as representing the sakdra ( VIII. 10 ), attain 

Moksha, irrespective of any time limitations, while the 

followers of Disinterested Action who may meditate on the 
nirakdra (Brahman-v. 24) are subject to time-restrictions, and 
that the title of this Adhyaya (IX) is derived partly from the 

words in the first verse of this Adhydya and partly from the 

topic of the Qitd Sdstra. So, it should be explained as referring 


(8) ifft : \ 

^arr ^rfarr^Tst^ s ii VI. 31. 
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to the Yoga ‘Disinterested Action* based upon the method 
taught in Adhyaya IX, (10) The title ‘Vibhuiiyoga’ means 
Disinterested Action’ based tspon the belief that every man 
or thing is a manifestation (vibhuti) of the Lord. Rama and 
others mentioned in Adh. X are vibhiitis of the Loid. The 
special states of man such as intellect, knowledge, absence 
of bewilderment (asammoha), forgiveness, fame, and infamy, 
are various states (bhavas) which w^e get from the Lord.^ Thus, 
we can say that Rama got fame as well as infamy from the 
Lord, because he was a manifestation of the Lord. This know'- 
ledge of the vibhuti and Yogas, ‘Disinterested Action’, makes a 
man’s practice of the Yoga very firm.io (ll) In the eleventh 
Adhydya Arjuna is shown a form of the Lord which is as big 
as the Universe, He asks the Lord about His activity (Pravritti)J ’ 

He replies that His Activity was that of the destruction 
of the people there (lokakshaya), and that all warriors in the 
war were already killed by Him, and he (Arjuna) was Naught 
but a Tool (nimiua) of the Lord in His universal form. Arjuna 
was to kill those who were already killed by the Lord. 12 
The Yoga of the eleventh Adhyaya is a practical demoiistra- 
tion of the Yoga, ‘ Disinterested, Action,’ taught in the 
tenth Adhyaya. (12) The twelfth Adhyaya discusses who 
is the best knower of Yoga Disinterested Action’ and concludes 
Ihat(l) the yogins who meditate on the Sahara Shri Krishna 
are better than those who contemplate on the nirakara 
Akshara and (2) that among the (four) Yogas, aspects of Disi¬ 
nterested. Action, the unmixed Disinterested Action based upon ® 

(9) i 

3rtr,s?r^: i 

Sfl#g VTI^I »ipHr trq || X. 4-5. 

(10) trgt ^ | 

II X. 7. 

(II) T| %T I 

^ ii x. I. 3. 

(IE) Bha. Qi.XI.31. 34 (13) Bha. Qi. xl. 3-4. 




n 


devotion to the Lord is the best aspect'-^ because it is the 
most difficult’s (Vide supra P- 41 ) The picture of the devotee 
(in XII. 13-19) chiefly aims at describing a yogin, i. e. bhakti- 
yogin, follower of bhakHyoga according to the second definition 
of Yoga given in Bha, Qi. 11. 50, in which Yoga is not the 
renunciation of ihe fruits .of actions, as in the first definition in 
II. 48, but which consists of a mental renunciation of actions 
themselves.’® (13)Both the titles, Kshetrakshetrajnavibhhgayoga 
andPrakriti-Purushavibhkgayoga indicate ‘Disinterested Action’ 
basedupon a particular kind oi philosophical knowledge’^. (14) So, 
also Qunatrayavibhkgayoga means ‘Disinterested Action based 
upou the knowledge that even Sattvagur.a causes aftachment 
to knowledge and pleasure and hence the yogin should be 
beyond the Sattvaguna also’®. (15) Purushottamayoga is Disint¬ 
erested Action based upon the fact that the ancient Activity of 
every thing and every person, viz., the soul, the Sun, the 
Moon, the Earth, the Soma, the Vaishvhnara, the Purushottama, 
has spread from the Purusha and that to that Pumsha a yog^n 
should surrender himself. This has been already explained 
above.’9 (16) I have aheay shown that the people created with 
demonaic nature (asuri sampad) are none else but an extreme 
type of the Vedic Ritualists who performed the Vedic Sacrifices 
for the sake of the rewards which they promised. They held 
that the world was without a permanent principle (astyam), 
without an ultimate substratum (apratishtham), without a Lord 


(14) Bha. Gi. XII. 6-8. (15) Bha. Gi. XII. 8-11 and 12. 

(16) But, XII. 16, §;¥rTS*F't1^f5nfJtqL.’n XII. 17, 

and in XII. 19 may not refer to the mental 

renunciation of actions, and the bhaki& Tn&y be option¬ 
ally a yogin or a sannyasin, though the Qitd prefers 
the former option. 

(17) Vide Chapter III. supra. Vide also XIII. 26-30 and XIII. 

20 21 respectively for the justfication of ‘ Yoga ’ in the two titles. 

(18) Vide P. supra, and Bha. Qi. XIV. 19. 

(19) Vide P. and P. supra. 



(anisvaram), produced without the mutual relation [of gods 
and men, aparasparasambhutanty cf. Bha. Gi. III. ll—pa:raspara»i 
hhavayantah shreyah paratn avapsyaiha'\i its cause was noth¬ 
ing else but the sacrificer’s desire for the rewards of the sacr¬ 
ifices (kirn anyat kamahaituhafn).^^ The people with daivi 
sampad,‘divine endowment,’are the followers of'Disinterested Action’ 
(yoga) based upon a kind of philosophical knowledge (jnana). 
So, ‘Daiv^isurasampadvibhdgayoga’, the title of the sixteenth 
Adhydya means ‘Disinterested Action based upon the distinction 
betweep divine nature and demonaic nature. (17) Shradhhtraya- 
vibhhgyotga (Adhyhya XVII) is -“Disinterested Action based 
upon a distinction between three kinds of innate belief.’ This 
distinction makes a man know that he must perform the Shttvika 
Yajna. Shttvika Dana and Shttvika Tapas, these being those 
sacrifices, religious gifts and penances, which are performed 
without a desire for their rewards-^^ (18) Bha. Qi XVIII. 66 
seems to be the verse which gives the title to the Adhyhya, 
viz., Mokshasannyhsayoga. “Having renounced mentally all duties, 
surrender yourself to Me alone. I shall free-(mokshayish>ami) you 
from all sins (of the destruction of the family, kuiakshaya, \h^ fai¬ 
thlessness to friends, mitradrvha , killing one’s own men out of greed 
for the pleasures of a kingdom, rajyasukhalobha^^."). The word 
‘moksha’ in the title refers to the freedom from these sins which 
the Lord promises to Arjuna if he surrenders himself to Him. 
‘Sannyhsayoga’ is already the title of Adhyhya V and is expl¬ 
ained as Disinterested Action through mental renunciation of 
actions. Bha. Qi. V. 11 (Sarvahnrmctrii meinasn sannyasyosie 
sukhum vashi) and II. 50 which gives one of thetwo definition.^ 
of Yoga in Adhyhya II, explain Yoga ‘Disinterested Action’ as 
‘Mental Renunciation of Actions.’ -Having abandoned all duties’ 
(Sarvixdharman parityajya) can be compared with “A man 
possessed of Yoga, ‘Disinterested Action,’ abandons both good 


(20) Vide my Notes on Bha. Qi. XVI. 8. 

(21) Vide Bha. Qi. XVII. 11, 17, 20. 

(22) Bha. Qt. XVIII. 66.“ All sins ’»(^isftini) mustf;efer to the 
sins referred to by Arjuna in Adhydya 1. 
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and bad deeds” (Yogayukto jahati hubhe sukniadushkrtier-W^^Oy^ 
both the verses refer to mental abandonment of actions while 
actions are actually being performed. Thus, Adhydya XVIH is 
also a Chapter of a particular b rm of ‘Disinterested Action.* 

I have tried to explain how the titles of all the Adhy^yas 
of the Qit^ considered with reference to the subject-matter or 
certain verses of the various respective Adhy^yas themselves, 
on which they (the titles) seem to me to have been based, app¬ 
ear to me to express various forms of ‘Disinterested Action.’ The 
author of the Qita seems to me to collect all the possible exp¬ 
lanations of the origin of action he found current in his days 
and to form one aspect of his Yoga per one such explanation. 
Adhyaya XVII and particularly Aihydya XVIII give a number 
of such explanations and forms of Yoga. All the titles or all 
these explanaiions can be explained in harmony with either of 
the two definitions of Yoga, ‘Disinterested Action,' given in 
Adhyaya II. 

It may be asked: ‘What does* the Qitd say as regards 
asceticism (sannydsa in the literal sense) ? * A short and imm¬ 
ediate answer is that in the opinion of the Qita the Yoga ‘Disi¬ 
nterested Action’ of a sage is superior to his sannyasa. ‘Renun¬ 
ciation.’ 

There are only two nishthas ‘forms of life in this world’, 
Sannyasa and Yoga. Sannyasa means physical renunciation of 
actions themselves; Yoga means the renunciation of the bondage 
of actions. The Qit^ gives two definitions of Yoga in the second 
Adhyaya; according to one (IL 48) Yoga is the abandonment 
of the fruits or results of actions by keeping the mind unattached 
to the success or failures of one’s undertakings; while in the 
light of the other (11. 50) Yoga is the mental renunciation of 
actions by one who actually performs all his actions. 

The yoga nistha is one of the two nisthas; but because 
the means to the attainment of the Yoga are various and the 
philosophical and ethical developments leading to the Yoga are 
different for different persons, one can say there are many 
Yogas or many forms of Yoga. 
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Let us see the argument of the Qitd for the superiority 
of its Yoga to Sannyasa. In the case ot both a sage and an 
ignorant man action is better than renunciation of action. “ No 
man can attain naiskarmya (the stage of freedom from action; 
renunciation ) unless he does actions in the beginning; nor can 
a man get perfection only through Renunciation. Here the 
first half (A) shows the superiority of Yoga in the case of an 
ignorant mai^, while the latter half proves the same in the 
case of the sage. The wise man who gets perfection ( siddhi, 
moksa) gets it through ascetictism mixed with action, because 
even a wise man ( who may be an ascetic ) can never remain 
without doing some actions at least, as everyone, a sage or 
no sage, is compelled to do actions by gunas born of .Prakriti. 
A wise man who first controls his senses and practises Yoga 
through actions ( Karmayoga) by the senses of action is 
superior to an ignorant nsan who apparently controls his 
senses of action but inwardly remembers the objects of senses. 
Action is better than renunciation because even the ordinary 

functions of the body would be impossible if a man were to 
abstain from actions totally. Actions done for the sake of 
Yajna which is a Principle as old as creation of human beings, 
do not cause bondage. There is an interdepnedence (cakra, 
wheel) between the Yajna and Akshara-Brahman because 
the Yajna of which the Qita speaks can be traced to Akshara- 
Brahman and the latter [being the ultimate origin of the Yajna] 
is always established firmly in the Yajna; by doing one’s action 
for the sake of the principle called Yajna, a man helps the 
moving further of the interdependence ( Cakra', wheel) which 
has been set to motion from time eternal. A Jnanin can be 
the right performer of actions and therefore it is better that 

(1) —Bha. Qi. 111. 8 b. 

(2) Bha. Qi, HI. 4. 

(3) Verse III. 5 is an argument for v HI. 4B. 

(4) Bha. Qf. HI. 6-7. 

(5) Bha. QI III. 8. 

(6) Bha. Qi. III. 9-13. 
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he performs his actions rather than gives them ops. Janaka 
who cannot but fce a jnanin continued his state of Perfection 
only in and through the performance of his dutieso. To set 
an example of Disinterested Action among the ordinary people 
it is better if a jnanin continues performing his duties, follow¬ 
ing the example of Sri Krishna who has nothing to achieve 
and who yet performs all action for the sake of Johasatngra- 
ha ‘guidance of the people*The various kinds of yogins, 
‘people following Disinterested Action’ perform, various Yajnas. 
\yhen some yogins offer a Yajna to the gods and do not 
expect any reward (because they follow Yoga, Disinterested 
Action), those followers of Yoga perfrom a daiva Yajna, a 
sacrifice offered to gods, for the sake of no personal, selfish 
gain*’. Other yogins identify the fire with Brahman and offer 
the sacrifice into that fire by means (of the knowledge) of the 
the Principle called Yajna itself, through which these follow- 
ers of ‘Disinterested Action do not expect any reward for 
themselves and avoid the fetters of actions* 3. The Qita men¬ 
tions a number of Yajnas performed by the yogins followers of 
Disinterested Actionis. Those who give wealth to the needy 
without any expectation in return perform the Dravyayajna; 
while those who impart knowledge to the ignorant without any 
self interest perform the Jnanayajna. The Jnanayajna is better 
than the Dravyayajna*■ 1 . All these deeds done without 
expecting any reward are yajnas and they are offered into the 

(71'~EharQnn.~i 4-16. \ 8 ) Bha. Qi. III. 17-18. 

(9) Bha. Qi. 111. 20. (10) Bha. Qi. III. 20B-29. 

(11) Bha. Qi. IV. 25 A. (12) Bha. Qi. IV 25 B. 

(13) Bha. Qi. IV- 26-30. 

(14) Bha. Qi. IV 33B. The ifsJTqn is a ( a rite, 

an action ) and every ^q\is completed in ipri, i. e,, an action 
done without any expectation, which mean vtTn in the primary 
stage, leads to fr^r. Cf. IV- 37 

I 

11 ’ 
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mouth of Brahman, just as an ordinary yajna is offered into 
the fire. The knowledge that all the Yajnas or deeds done 
without attachment to the results are born of the Principle 
called karman which is born of Prakrit! (Bba, Qi. III. \A-karma 
hrahmodbhavam viddhi), leads to release ( Moksha). Yoga, 
Disinterested Action, helps mental renunciation of action 
[Yogasatinyasiakarmanatn) and it is accompanied by jn:nta 
(IV. 35) which solves all the doubts raised by Arjuna in Adhy^ya I, 
(jnanasnmccMnnasamshayam) and hence this Yoga is not 
inferior to Saanydsais^ 

Arjuna again asks, which of the two, Sannyhsa and Yoga, 
is superiori®. To this question a clear reply is given that 
both Sannydsa and Karmayoga “ lead to final beatitude ’* 
(nihshrey a Sahara), but of the two the latter is superior to the 
formei, because (1) Yoga (as well as Samkhya) is ifi one xoay 
Sannydsa as the follower of Yoga (as well as that of Shmkhya) 
is free from hatred and love like the follower of Sannyasa; and 
because (2) while it is difficult to reach Sannydsa without the 
help of Yoga, a wise man “ equipoised ” i ’ by Yoga reaches 
Brahman without de/aj’®. 

Thus, the Qitd asserts again and again that Disinterested 
Action is superior to Renunciation. 

This preference for the Disinterested Action over Asceticism 
is often expressed in the Qith by the use of the particle „pi 
“also”, which indicates the offer of an alternative mode ( of 
achieving Moksha). He who having given up attachment to the 
rewards of iactions, is always satisfied within himself and does not 
resort (to any hopes), does nothing at all, even if {api) he be 
engaged actively in doing his duties^». One who is satisfied with 

(15) Bha. Qi. IV. 41-42 

(16) Bha. Qi. V. I 

(17) ‘Equipoised’:-one who has got an equipoise of mind. 

(18) Bha. Qi. y. 1-6 

(19) fjRtstJi; \ 

II IV. 20. 



■what he gets by accident, who is above the pairs (dvandva), who 
is free from envy, and who is eqnal-minded both in success and 
failure,^is not bound even if {api) he does his duties® o. A man 
“equipoised” by Yoga ‘Disinterested Action’, of pure mind, self-con¬ 
trolled, with his senses conquered, whose self has become the self 
of all beings, is not tainted even if {api) he does his duties® The 
yogin who resorting to the Oneness (of all beings) devotes 
himself to Me residing in all beings, is in Me (mayi variate), 
even though (api) he may be doing any [normal] deeds® 2 . He 
who thus knows Purusha and Prakriti with the gunas is not 
reborn even if (api) he lives in any (one of the two) way®®. In 
the eighteenth Adhydya, after mentioning the Renunciation in 
detail, the Lord says: Also (api) one, who does all his duties 
always and resorts to Me, reaches the eternal, unchanging 
Abode through My Qrace®^. 

Regarding “ Renunciation in the Qitd”, the one thing which 
we must remember is the fact that in a number of ver&s-and 
the number is not a small one-of the Oita nothing at all is 
said* about Sannyhsa though Shankara has discovered Sannydsa 
in them. And this meaning is attributed by Shankara to the verses 
in question by means of a variety of interpretational jugglary 
usual to the bhashya style of the Acharyas ■ Often Shankara 
adds the very word yati or sonnyasin to the verse itself, 
though the context w'ould not suffer such an addition. A glaring 

(20) fgfllvg?: I 

?! 11 IV. 22. 

(21) I 

5 iq'^J 3 jrrc»T>^rv*rr n v. 7. 

(22) %T »TT I 

II VI. 31. 

(23) ar 5 ^: my 

aTi%rsfq ^ ^ >^rs^i3rrar% ii XIII, 23. 

(24) I 

mmi' 'T^^rsaiarti.n XVIll 8.6, 
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example of this unwarranted addition is that of the verses 
..about the sthiiapTajnd (Bha. Qi. 11. 55—72)®®. Thus, he has 
explained the sthitaprajna as an ascetic though really is a yogin. 
He makes the same addition in other verses also® ®. Sometimes he 
adds the word apta 'an ignorant oiie’. This happens when the 
verse says; Any man (even the jnanin) cannot avoid or 
renounce actions entirely. Such a view Shunkara finds to be in 
conflict with his system of philosophy ( in which the jnona 
is itself of the nature of “ The Atman is a—hartri, a non¬ 
agent ”), and, so, he gets rid of the diiiiculty by this addition 
or interpolation, as we may call it®’. Shankara goes to the 
length of explaining the illustration of Janaka (in Bha. Oi. 111. 
20) as that of an ajna, though, of course, this is one 
of his two alternative interpretations about Janaka, the other 
being that of assuming Janaka as n jna trin- A nuniber of words 
and expressions which do not mean an ascetic or asceticism 
(or renunciation) are directly taken by Si-.asikara as having 
such a sense. The word 'muni' Shankara seems to be anxious 
to interpret as an ascetic, but has not been able to do so 
throughout his bhashya on the Gith®®. Snankara also takes 
Satnkhyanam (Bha. Gl. 111. 3), vin.vnticki.tni^h (Bha. Gi. XV. 
5), etc., as meaning “ascetics.”®® Many words which do not 

(25) Vide Sa. Bha. on Bha. Gi. II. 46 gVsjifgrf:), 

55 (), 56 ( gffj: ^'4;i 

53 5y , '■'6 2l'ci:). 

(26) Vide Sa. Bha. Gi. ill. 17 IV. 22 (jj; 

51^:), V. 28 (g^r gVqi5fr 3t:) XIV. 23. (gVsfi^ff:), 

(27) Vide Sha. Bha. on bha. Gi. ill. 5 (fif^ where 

Sha. says stf Acc. to Siui. Bha. Gi. 111. 3U 

shows how an ajna mumtilsJiu is to do his duties. 

(28) Vide notes on Bha. Qi. II. 59, V. 6, Vi. 3, where the 
word occurs. 

(29) (III. 3) = 

(XV. 5). 
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at all mean ** renunciation are interpreted by Shankara in that 
sense, e. g., the word ^oga (also the word ^'ogw) \^hich is 
also often interpreted by Shankara as hcrmayoga (and karm^ 
ayogin);^^ the v^ord Iralmc.n iu tha. Oi. V. 6, where 
Shankara quotes a Shruti in support of his view that brahman 

means sanfiyasa: shama (piece of mind, vide shama in 
Bha. Qi. XVIIL 42, where shama is a hrahmabarnia 
svahhavajam) is interpreted by Sbankara in VI. 3 as sarva- 
harmahhyo fiivrittih:^' the word tya^a m Bha. Qi. XVI. 2, 
(but vide Ska-bha. on XVIli. 2),. etc. Sevu.al verses in which 
yoga (or yoginj is said to be directly a means to absolution 
are explained away by Shankara as eonlaining cnly a stuti 
‘ a mere praise ’ of the abancorii'eni cl cesiie ior the rewaids 
of actions^ 1. One more example of irleipreiatiorai indulgence 
of Shankara is logo on additing wcids to the verse as would suit 
him; thus, duhkheshu and niihctJm (lb H) are those which the 
(ascetic) sthiiaprojna “would happen to meet y.\\\i^UprapieshuY^- 
Shankara’s interpretation of shartra (harma) (IV. 21) as (actions) 
“ whose only aim is to keep the body (ol the ascetic ?) alive^’ 

and of ffianasa (V. 13) as * v^llh cistiin.'iralien are woith 
noting in this connection, because by means of these inter¬ 
pretations he changes the very meaning of the verses in question 
in favour of Renim.ciaticn, hie also takes saunyasanad eva 
“only by ieiumciatiom’ in . Bha. Qi. 111. 4 as “by mere renuncia¬ 
tion” i. e. “by renunciation without the knowledge (of Brahman).” 
The verse w'hich argues that ununciation of desttes 

for the results oi actions can itati to Ix-ifeclion, just as 
renunciation of actioxis theniielves, is thus explained by Shankara 
to mean that mere renunciation cannot lead to Perfection. This 
statement is by itself dodrinally conett hke many other 
statements of Shankara, but it is iiiteipretationally wrong. 
This can be shown by the context of the vetse (111, 4) and by 
other veises where the particle upq, “also”, occurs (vide P. 

(30) Bha. Qi. II. 53, IV, 30, 

(31) Vide Sha. Bhashya on Bha. Gi. iV. 19,24 ( 

* l) VI, 2, XII, 12. 

(32) Vide also Sha. Bha. on II. 65. 
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supra). Sbankara often neglects the context in which the verses 
of the Qitti occur in a particular Adhydya, because he cares 
more for a doctrine in its relation to the Sciipture as a whole, 
i. e., id its relation to the Prasthtinairayi which includes the 
Upanishads. Thus, the carama sMoka of the Gita (XVIll. 66) 
mentions “all sins” {sarva papa). Shankara lakes it as referr¬ 
ing to sins in general (which, in Shankara’s system, can include 
religious merits) and hence interprets the verse as prescribing 
renunciation. But, as a" matter of fact, “sarva papa" should 
refer to the sins of kulakshaya, mitradroha, etc., mentioned by 
Arjuna in Adhydyas I and II. 1-10, and, if so, the verse asks 
Arjuna to only mentally renonunce all duties, surrendering 
himself to the Lord-a particular form of Disinterested Action. 
Another example of a wrong context adopted by Shankara is 
that of his interpretation of Bha. Qi. II. 21. The verse which 
refers to the question of ‘‘the soul being killed or killing another 
soul”, with which Arjuna was then directly confronted, is inter¬ 
preted by Shankara to mean that the sage abstains from all actions 
in general''^. 1 need not say that Shankara having taken up the 
position of an Acaryu with the doctrine oi unity of the Prastha- 
natrayi as his pivot, could not think of finding out and consi¬ 
dering the context of verses like Bha. Gi. 1V.33, 37 etc“ . Verses IV. 
41 42 clearly show that verses IV, 33, 37 are meant to lay down 
a particular form of jnana (that about the beings IV. 35 ) 
as help to Yoga, Disinterested Action; but Shankara who thinks 
of jnana and its aim in the Upanishads and who finds the same 
in the Gila, interprets the vcreses as teaching Sannyasa 
“Renunciation of actions”. 

I have here rather entered upon the question of the method 
of interpretation, which should really be the topic of an inde¬ 
pendent chapter. But the foregoing discussion will prove how a 
great number of verses in the Gitd which Shankara takes as 
dealing with Sannydsa have in fact nothing to do with renun- 

(33) Vide Sha. Bha. on 21 ff. ’ ~~ ~ ~ 

(34) qiq' il% I IV. 33. 

hnd I IV. 37. 



eialion. In fact they are in favour of Yoga or Disinterested 
Action. It may be pointed out here in passing that for a student 
of the SS.nkarabhdshya on the Qit^ the problems of Sannyasa 
and *jnana in his hhashya are perhaps the most interesting. 

Now, we shall note one more fact about “Henunciaiion in 
the Qit^”. Though nothing about Sannydsa is to be found in 
good many verses interpreted by Shankara as supporting his 
Sannyasa doctrine as part of the Teaching-of the Qita, the 
Ciitd does not out and out reject the Renunciation taught 
in the Oldest Prose Upanishads, inspite of its agreement with 
the latter in the rejection of the Vedic Ritualism as religion 
encouraging desires and longings in its followers. 1 have 
shown that the Gita openly prefers Yoga to Sannyhsa, and 
that it pleads for its Yoga by the simple and ordinary 
statement that also by Yoga, ‘Disinterested Action’, the 
Perfection can be reached. The acceptance of Sannyhsa, as 
a means to Moksha in the Qita, may be also seen in its 
three word—pictures of three different types of followers of Disint¬ 
erested Actions (Yogms), viz-.-a-lfolIower of Yoga who performs 
all his-"duties disinterestedly. (a) though the help of meditation 
(Dhy^nayoga-Bha. Gi. VI.), or (b) through the help of loving 
self-surrender (Bhakti) to the Lord (Bhaktiyoga— Bha. Qi. 
XlL), or (c) through the help of his peculiar knowledge of the 
three gunas of the Prakrili (Qunatrayavibfiagayoga-Bha. Gi. 
XIV ). If we read the verses, depictfng these three types of yogis, 
we find that the author of the Qita allows them to be also 
sannyasins if they so chose- The follower of Disintersted Action 
helped by meditation (Bha. Qi. VI.) may continue his meditation 
for ever (sada-W- 15 and 28); but at the same time we are tolp 
that the yogin lives in the Lord whether he becomes a sannyasin 
or c^tinues to be a yogin ( Bha. Qf. VI. 31 ). Bha. Qi. XIII 
describes a bhakta (a devotee ) in order to teach “ Disinterested 
Action based upon loving self-surrender to the Lord ” (Bhakti- 
yoga-the titPe of Adh. XII); and describes the bhakta as a 
yogin ‘ a follower of Disinterested Action ’ (Bha, QL XIL 14 a) 
and also as ‘one wao has abandoned all acts' (XII. 16 C- 
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samarambha parifyagin), and ‘who has no abode’ (XII. 19- 
Similarly, Bha. 01. XlV. 22-26 describe the gunatifa 
“one who has overcome Ihe infiitence of Ihe/f/j/irrs,’’ in order 
to explain the Qur.atraya-vibhagayoga, a peculiar brand of 
Disinterested Action. Among the characteristics of the guuatita 
we find that, there arc some which make him a yogin (Qi. 
22-25 ) and others which indicate that he n^ay also be an 
ascetic (XlV. 2^—sayvarafnhlii[parifyc: who has ren¬ 
ounced all actions); This shows that the ^,\unaiiia niay be a 

yogi 11 Of 3 . sctnnyasifi. 

In my opinion, Bha. Qi XII. 13-20 and XlV. 21-26 describe 
respectively a hhahta (bevofec) and a ^unafita- (one who has 
overcome the influence of the gunos ox ihe Prakriti), while the 
Adhyliyas in question deal wfth Bhaktiyo^^a and Gunatrayavi- 
bhdgayoga. As the Qit^ does not reject Shinnyasa, though it 
prefers Yoga to Sannya5a; xct? have the cttriLuies cf loth a 
yogin aad a sj nay a sin pre icut ir fJ^c ns- But, 

according to Shankara, Siinnyo.-a is the Ccnlral 'leaching of 
the Gitci^ and hence both the hh ilfa and the ruiurtifa are 
samiycTsin only- To dcmonstrale tkds, he interprets the various 
adicciivJ:s in both tiie: descriptions as having the sense of 
Renunciation. According to Shankara, karuna (X!l. 13 b) means 
sannyaein: so, udasinn (X!!. 16b) means y^Ai: and he takes 
yasmat (Xii. 15 a)- as referriug to a senayasin- Similarly, in 
the description of the gunatita Shankara takes as ''yah 

sanity a si'' and adds yafeh to bha. Of. XlV, 24. In Bha. Qi. 
XlV, 26 Shankara interprets y^h as yatih harmt va", '‘an 
ascetic or a performer of duties.” Tilak on the contrary, takes 
harmayoga as the precept of the Gita and holds that hhahta 
and gunatifa are simply karmayogin- So, he takes sarvaranf 
hhaparilyagin (XIL 16 '^nd XlV. 25) in the sense of ‘^cne who 
has abandoned all voluntary {hamya) actions” and anhetah 
(XII. 10) in the sense of one whose mind is not entangled in the 
house, etc, 

I believe that there is no necessity of disregarding the 
literal sense of the words hhahta (XIL 14b, 16, 2o; or bhahtiman 
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in XIL 17 and \9lmdguncrtti'e (XIV. 21 A, 25d. 26c) or any of 
the attributes of these two, or even the interpretation of the 
titles of Adh 3 ’^yas XII. and XIV. Everything could be explained,, 
literally and yet harmoniously. It may be added that the 
sthitaprajm (Bha. Oi II. 62-72) is a yogin only; and hence, in 
my opinion, there is no attribute in Ida description, which 
literally means an ascetic. 

Thus, the description of a meditator (Bha. Oi. VI.), a 
devotee (Xll.), and ‘one who has overcome the influence of the 
three gitnas (XlV) also show that the .QU$ does not r^ect 
Renunciation, though it categorically prefers, and leaches, in 
each of its Adhyayas, one particular form- of Yoga “Disinter¬ 
ested -Action”, 

0 

For exactly understanding the attitude of the Qft^ towards 
Sannyhsa, it is useful and necessary to examine further what 
the Qit^ says about the Yoga itself. I may here immediately 
say that in my opinion the Qiti teaches two stages of Yoga 
“Disinterested Action,” which I should like to call sadhana- 
yoga and phala-yoga. The sadhmuzyoga is a first step and is 
a means to '^og&(phal(jyogi!) or toSannydsa; while ihtphalayoga 
is the Yoga which forms the Central Teaching of the QitA 
which is the Yoga which the Qitd declares to be preferable 
to the Renunciation of the jnanin; and it is the Yoga which 
has so many aspects, of which one is taught in each Adhy&ya 
of the Qfta. The words sodhanayoga and phalayogn are not 
used in the Qith, both the stages having been called Yoga 
(Cf. sadhanabhahii and phalabhakti or apara bhakti and 
para bhakti). But Some verses of the Qit^ say that Yoga 
is a means to atmashuddhi 'purification of the self (V. II) 
the control of «mind (VI. 20 A) and the attainment of 
jnana (IV. 38-39) which leads to Peace (Also Bha. Oi. 
VII. 1). Yoga is also a means to Sanny^a (Bha. Qi V. 6) 
which can also be achieved even without the help of_Yoga 
though, in that case, not without great difficulty (V. 6A). 
There arc also several other verses ki which the phalayogit 

■I . 
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is dercribed. Phala^oga is the result of the sadhattayoga, the 
first step of Disinterested Action (9f. V. 6B, VI. 45-46). Bha. 
01. X. 7 A and B respectively mention the saihana and phala 
aspects of the Yoga. ‘He who knows this Vibhnti and Yoga 
in their true nature achieves (lit- gets united with) nnshakcable 
Yoga; there is no doubt about this (X. 7).’ Similarly, Yoga and 
Jnhna (IV. 41. 42 A) lead to the Yoga which makes a man 
free from the- bondage of actions he continues to do, and which 
Arjuna is asked to resort to in order to fight (IV. 42B). When 
the Qitii says that a man has become liberated or fr»e from 

the bondage of actions or will be free from it though he may 
be doing his duties disinterestedly , it refers to the phalciyoga 
(IV. 20, 22). In some passages the Qith-olearly says that Yoga 
leads to Moksha. There are more than a dozea passages in 
the Oit^ in wljich the direct achievement of absolution or lib¬ 
eration, the final beatitude, through Yoga is stated* ®. Shankara 
does not believe in Yoga ‘Disinterested Performance of one’s 
dutibs’, as leading directly t® Moksha or in the QitA’s 
preference for the Yoga practised by one who has, like Janaka, 

already achieved Moksha through jnana, Hence, if one reads 
carefully Shankara‘’s Bhashya on these verses, he will find that 
Shankara always adds some remarks, which mean that the 
Yoga in these verses also is a means to the purification of 
the mind, which in its turn is a means to Renunciation which 
is finally followed by jnanapraptU leading to Moksha*«. These 

(35) 2; w « ^oirfsiii=5gf^-V, 6; 

24, ^ is 23 

ilct?rr s^^i' Jfrfg-Vlll 6; 
%i*row!rc*rr 1%gvi!V 28 Also Bha. Qi. XII. 

6-7, 9-lI,Xlll.24;XlV. 26, XVllI 57,111.18-20. 

(36) Shankara adds (a) fb: fi2rr?'ifrika^ V. 2 

V. 12 

(c) ?t?^fe?rrngrfrsif^5i\'»i-XII. 10. 

(d) ^c^HEiti^rrc^l^si^oi-XllI. 24 

(e) and III. 19-20 

In Bha. Qi. V. 6. S. explains “sfi as 
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additions of Shankara to the verses in question bring it home 
to ns that the attitude towards Sannydsa which we find in the 
Shdnkara Vedanta system is not be discovered in the Qitd itself. 

In my opinion, the Sannydsa has only a secondary place 
in the teaching of the Qith. The Qft^ inherited the idea of the 
Renunciation (of the sage) from an earlier period and because 
it was prevalent so strongly in its days, it could not shake off 
or reject it completely. But inspite of this, the Qlth makes its 
own special contribution to our culture, viz., its teaching about 
Yoga “Disinterested Performance of one’s Duties” by all members 
of the society, in such a thorough manner that the contrast 
between Sanny^sa and Yoga drawn by the Qfth appeals to the 
reader more quickly than the case would have been if the Qftd 
had adversely criticised and rejected Asceticism. As we have 
already seen, the Pur^nas have actually succumbed to the 
Upanishadic cult of Renunciation, in their teaching about a 
householder’s life which is actively indifferent to the duties of 
a householder, but which is chiefly devoted to the Puranic 
cult of japa ( reciting repeatedly some mantra ), vratSi ( vow ), 
pu,ja ( worship at home and in temple), ufsava ( celebration 
of festivals), ^atra ( pilgrimage), etc. etc. 



Chapter V 

Conclusions^ 

The foregoini? chapter will have already demonstrated that 
the earlier method of interpreting the Qita does not command 
rational support Rather, the chapter will prove the efficacy of 
what is knovra as the Comparative-Critical-Historical Method. 
I'he earlier method pigeon-holed a system conceived by an Acharya, 
a method very rightly labelled by Prof. Otto Strauss as ‘ a system¬ 
making method In the method as adumbrated and applied here, 
each-important word is to be studied with the help of a word-index 
of the Qitd, and is te be normally given its usual and accepted 
meaning. Not only this, the liistorical setting of a word has 
also to be borne in mind. Thus, aUshccm, snmtynsci, yo^dt 
etc. etc. are historical words which the Qita has inherited from 
an earlier tradition and should be treated as such. Such a 
method would, therefore, necessitate each verse of the Gita 
being interpreted in its historical snrrounding as found in each 
Adhyaya, and each Adhyaya is to be looked at as part of a 
pattern of the whole of the Qita as a Yoga Shastra. Thus, the 

word yoga in the name of each Adhyaya would mean one 
particular aspectfor form of Yoga‘Disinterested Action’ in general. 
In this new method the passages of the Qita which are clear in 
the details will be bacon-light to the interpreter as regards 
passages which are too brief in their statement and hence 
not clear in their meanings. Thus, the passages in which the 
relation of Akshara (the impersonal One) and Purasha (the 
super-personal) is clearly stated, should help in explaining the 
Same where these two aspecis are mentioned without reference 
to their relation. In the light of this method, the proper exter¬ 
nal help for the interpretation of iht Qita would be the litera¬ 
ture which has preceded and that which has followed the Qft^, 
viz., the main Upanishads and the Mah^bhdrata ( and later 
on the Brahmasiitra), rather than the Comihentaries on the 
□ltd, whose authors, th :9 Achdfyas, were chronologically far 



from the date ©f its composition. These works help an inter- 
pretor to understand the complete history of a word or a 
doctrine at different periods of our sacred literature. 

To give examples of this method here would entail a long . 
enumeratien. As far as the Qitd is concerned I have given 
ample examples in the Notes. However, I shall here trace, in 
brief, the Conclusions arrived at by following this method. It 
may be pointed out at the same time, that these conclusions 
need not be looked upon as absolutely final, for in life as in 
literature no word is final, and that everybody-including my- 
self-should always be ready to consider any verse or any point, 
if and when a new source of information is discovered. I have 
embodied my arguments in the Notes. 

I divide my Conclusions and view-points into three classes:- 

(A) Yoga in the Gita: Disinterested Action. 

(B) Jnana in the Gita*. A Piece of Knowledge. 

(C) The Gita Shastra! Its Greatness. 

Now 

(A) Yoga in the Gita: Disinterested Action. 

(i) The Gita: A Yoga Shastra. 

The Qith calls itself Yoga Shastra in its Colophon. 

(ii) The word Yoga means the opposite of Sannyasa. 

1 have shown that the Qitd compares and contrasts the 
sense of Yoga, rather than Karma-yoga, with that of Sannydsa. 
The two are identical so far as the renunciation of the 
desire for the iruitd of actions is concerned, but the two are 
different id so far as the yogin performs duties disinterestedly, 
while the sanny^sin renounces all activity. 

The word Yaga itself is opposed to the word Sannyhsa. 

(iii) The two or three Definitions of Yoga given 
in the Gita are essentially the same. 

Yoga is renunciation oi the rewards [phalas] of: actions 
(11, 48) or the Mtitude of mental renuuciation of actions then) 



selTes (II. 50) while they are actually beiiig pwformed. AH the 
Yogas of the Qitd can be explained by dasafying them under 
one or the other of these two definitions of Yoga, but both of 
these (and even that in Bha. Qi. VJ.) can be explained under 
the commmon heading of “ Disinterested Action 

(iv) The simple werd Yoga and its Compounds. 

As the word Yoga itself means “ Disintereted Perform¬ 
ance of one’s Duties,” the compourtds ‘ Buddhi-yega,’ ‘Jn^na- 
yoga,’ ‘ Sanny^sa-yoga,’ etc., would mean Disinterted Astion 
through buddhi, jnana, (mental) sanny^aa. ets. 

(v) The word Yoga and the compound ‘Karma- 
yoga’ and “ Jnanapradhanabhaktivishishta 
Karma Yoga.” (Tilak). 

As yoga means Disinterested Action, ‘ Karmayoga ’ is only 
a form of Yoga and means ‘‘ Disinterested Action based upon 
or achieved through action.” It is incqrrect to say that the 
Qiti as a whole teaches Karmayoga. And, the compound 
jnanapradhanabhaktivishishta Karmayoga (Tilak) given as de¬ 
noting the Central Teaching of the Oita, is in contradiction 
with the titles ‘Jnanayoga’, ‘Bhaktiyoga* and ‘Karmayoga’ and 
others given separately to Adhydyas Vll, XII, and 111 and other 
Adhydyas. 

(vi) The word Yoga and the compound An%sa* 
ktiyoga. (Qandfiijl.) 

Yoga itself means nishkdasa or andnakta karma-dcharana. 
So, anasaktipurvaka karma acharana is yoga. The expression 
aadsaktiyoga does not occur anywhere in the Qitd, dnd invo¬ 
lves tautology. . 

(vii) Many Yogas or many aspects of Yoga- 

There are many (about 3i) methods or ways of the Disifl^ 
terested Discharge of Duties presented in the Qitd. Each Adhydya 
peesente at least one such aspect (k the Yoga, or, we may say„ 
oine sufch Yoga, as the' title df the Adhydya ’iSTditaf®. Tjhe 
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expressioii ‘anaiiyayoga’ shows that one specific Yoga or 
aspect ef Yoga shoald be practised by a person as it suits 
him, there being many Yogas (and many Samkhyas-V. 5). 

Of these variotis methods of Yoga, Disinterested Action, 
perhaps the most important one is that of doing one’s duties 
for thake of the Yayw, which is a part of the “Wheel started 
(by the Lord) in andent times and to be kept revolving by 
every man”, and ‘^on which (Yajna) the omnipresent Brahman 
is supported (Adhyfiyas HI: and IV)”. (Vide X infra). 

Seme erf the ether Method* of Disinterested Action are as 
follows 

( 1 ) The. several “Sdmkhyas” or “Samkhya Methods of 
Yoga" (11.11-38, V.3-6, and XVI11.13.-18); these are forms of 
Yoga, Disinterested Action, based upon a discussion of the 
soul of a man slaughtered in war (samhhya)- 

( 2) The Karman Method of Yoga (11.40-72; III). 

( 3 ) The Prakfiti Method of YogaJ (111.27-29). 

( 4 ) The Sannyasa Method of Yoga-Mental Renunciation 
of Actions, while actions are actualy being done (V.10-11,13). 

(5) A form of No. 2.-Example of Shree Krishna Him¬ 
self as a Yogin (IV. 4-10, 13; V.13-14, 15, 16-21; 1X.9). 

( 6 ) A particular kind of jnana as the basis of Yoga 
(IV. 33 t42). 

( 7) All actions traced to Svabhava (V.14-19). 

( 8) Method of Yoga, Disinterested Action, helped by 
Meditation (Dbylinayoga-VI.). 

(9) Yoga helped by devotion, Bbakti (VU.19). 

(10) A Form of Yoga helped by Bhakti and Dhyina 
(VUl.7-8, 9rl0). 

(11) Yoga through a kind of Jnana (IX.15-16). 

(12) Yoga through Vibhutis, i. e. (through the fact that 
all great and noble persons and aspectes of Nature are Mani- 
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festations (Vibhutis) of Shree Krishna and hence their action? 
are the actions of Shree Krishna (IX. 7, 17). 

(J3) Methods of Disinterested Action through the realiza¬ 
tion that a Man is “ Naught but a Tool of Shree Krishna”. 

(14) Method of Disinterested Action based u-pon Devotion 
(Bhakli-XIl. 6-8), preferably of the s^kara aapect 'of the 
Reality (Xll.1-5). 

(15) Yoga b(ased upon a new conception of the Soul 
( as an^sakta bhoktri) and the Prakriti (as the only kartri) 
XlIl.19-23. 

(16) Method of Yoga through rising ab«ve the Sattva 
Quna (XfV.19). 

(17) Yoga through Devotion to Purnsha conceived as the 
Origion of the ancient pravriti (XV.4). 

(18) Disinterested Action through Daivi Sampad as dis¬ 
tinguished from Asuri ^Sampad which is an extreme form of 
the Vedic Sakama Karma K^nda (XVI.). 

(19) Method of Yoga by establishing one’s self in the 
Sattva Quna (XVll-XVIll). 

(20) Yoga through a Samkalpa in tat of OM TAT SAT 
(XVll.23—28). 

(21) Yoga as Tyaga distinguished from Sannyasa 
(XVlH.1-12). 

(22) Yoga through a Combination of the theroy of the 
origin of kartritva from Svabh^va and the dedication of that 
kartritva to Purusha (XVltl.40-48). 

There may be a difference of opinion regarding the exact 
number of Yoga, Methods of “Disinterested Action,” given in 
the Qftd, but there is, in my opinion, no doubt that every 
where in the Qith one or the other form of Yoga, Disinterested 
Action, is intended by the author to be conveyed to the reader. 

(viii) All Methods of Yoga are Optional and 
provide a Choice. 

All aspects: of Yoga, Disinterested Action, give the same 
result, viz., freedom from fetters of actions. Some of, them are 





matually exclusive and contradictory, e. g., that Yoga ia which 
the Yogin believes that all actions proceed from Prakriti or 
Svabh^va and the other ^type of Yoga in which the Lord is 
Himself said to be the Origin of all Activities. Therefore, 
Ojoly one Yoga, out of the many Yogas is meant to be prac¬ 
tised by a man at his option. 

(ix) Comparison of Yogas. ‘ ' * ' 

Each man should practise that Yoga which seoms ‘*east- 

est” to him. The Bhaktiyoga is the most difficult and the 
Karmayoga is the most easy (XlI.8-11); because among the 
sddhanas of Yoga, bhakti is the most difficult and karma- 
phalaty^ga is the easiest, {XI 1.12). 

(x) Dravyayajna and Jnanayajna in the Gita. 

Disinterested Actions are those done for the sake of the 

Yajna (111.9 and IV.23). According to Qith, IV; 24-27, when 
actions are done for the sake of the Yajna, they are traced 
to an origin other than the soul of the particular man appear¬ 
ing to do them. When materials are disposed of by a man 
by tracing them to a source other than himself, he is doing 
a dravyayajna. When a kind of knowledge is imparted to a 
pupil by a teacher who traces it to some source other than 
himself, it is a jndnayajna. A jndnayajna is superior to a 
dravyayajna. Both these and many other yajnas. are offered 
into the mouth of Brahman and are all born of the Principle 
of Action, (IV.32). 

(xi) The Disinterested Action (Yoga) of the Gita 
and the kartritva ( doer-ness, activeaesp ) of 
Man and his bhoktritva {expenencer-»ess\. 

All the Yogas of the Qitd are based upon the view that 
the soul is no kartri (doer) and no bhoktri (experiencer). One 
Yoga stated in XIII. 20-21, however, is based upon the belief 
tfiat the soul is no kartri but that it is and it can remain an 
anasakta bhoktri “an unattached experiencer,” and thus be 
can practise Yoga (XIll, 21-23). 

13 
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(xii) Yoga and Sattva Guna in the Gita. 

•: One form of Yoga believes in “Sattva” as the cause of 
attachment (to knowledge, jnana, and sukha, pleasure,) and 
therefore, the yogin has to overcome “Sattva” (XIV.) Another 
form of Yoga holds that Sattva is the means of non-attach¬ 
ment (XVil. 11, 17, 20 and XVIII. 26, 30, 33) and therefore the 
jogiji has^ to establish himself firmly in the Sattva. 

(xiii) Yoga and Sannyasa in the Gita. 

The Qitd admits both but prefers Yoga. 

Beth Yoga and Sannyasa are acceptable to the Oita. But 
the Qit4 prefers Yoga to Sannyasa for several reasons (Adh. 
Ill and V.). 

(xiv) Four Pictures of Yogins in the Gita. 

The sthitaprajna (Adh. II) is a yogin, a follower of Dis¬ 
interested Action ( Yoga ). But the meditator ( dhyanin ), the 
devotee (bhakta) and the one v, ho has overcome the gtinas 
(the gunatita ), v ho are described respectively in Adh. 
VI. 14-32, XU 13-20, XIV 21-27, are either . yogins or 
sannyasins. The three respective .Adhyayas, however, in which 
these three are described, aim at teaching Dhyfinayoga, 
Bhaktiyoga and Gunatrayavibhagayoga, i. e., three different 
forms of Disintersted Action. The Gita teaches Yoga without 
rejecting Sannyasa, and therefore, the Dhyanin, the Bhakta 
and the Qunhtlta may be either a yogin or a sannyhsin. 

(xv) Yoga of f-he Gita and Shankaracharya. 

(1) Shankarhchhrya has tried to interpret a number of 
the verses of the Gita so as to make them yield the sense of 
Sannyasa, but in doing so, he has ntade unjustifiable additions 
to the words of the verses. 

(2) ShankarSchhrya does not reject the Yoga as practi¬ 
sed by a jnhnin (jivanmukta) like Janaka or as practised by 
the Lord Krishna Himself, because in tbeir cases their actions 



&t& not k»mao6 bot they are only “ karmSbhasas’’ “sambl^ 
nee of a«ons”. 

Bujf$hankardchSrya would not accept the view that Yoga 
can co«^erate with jnana in .the achievement of Moksha, 
(Vide fnfra). 

(xvi) Yoga of the Gita and Badarayana’a 'Brah- 
masutra. 

Badardyana does not admit Prakriti of the Qitd as a 
principle different, in any way, from Brahman and hence he 
rejects the Yoga of the Oita which (Yoga) involves the belief 
that Prakriti is the origin of actions. According to Bddarayana 
the soul is the kariri (Bra. Su. I, 4, 23, II. 1. 3, II, 3.) 

(xvii) Two Stages of the Yoga, Disinterested 
Action; Sadhanayoga, and Phalayoga in 
the Gita. 

There are a few verses in the Oita in which Yoga i. fe., 
the Sadhanayoga, is mentioned as a means to chittashuddhi, 
purification of mind, V. II, VI. 12, etc. etc. But there are 
verses which mention the Yoga as a mode of life (nishtha) followed 
even by the jnanin like Janaka, who has attained Moksha and 
which is illustrated by the Disinterested Action of Shree Krishna 
Himself. Besides these verses, there is a third class of verses in 
which Yoga is mentioned as Disinterested Action co-op6rating 
with jndna cr bhakti in the achievement of Moksha, or 
as by itself achieving Moksha. Thus, when we read the 
verses about Yoga (Disinterested Action), we should dis¬ 
tinguish between two main aspects of Yoga, viz., Sadhanayoga 
and Phalayoga. Shankar^chdrya often expains the verses of 
the Phalayoga as dealing with Sadhanayoga. The distinction 
between Sadhanayoga and Phalayoga is’ like that between 
Sddhanajndna and Phalajndna or Sadhanabhakti and Phalabhakti 
though in the QM karma (Disinterested Action), jnana, bhakti 
aiid dhyana are.means to,Sannyasa and. Phalayoga, dut of 
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which the latter, according to the Qitd, is to be preferred to the 
former. 


(xviii) Jnana and Karman in the Gita. 

The relation of these two in the Qitd will be made clear 
in section (B) 

(B) Jnana in the Gita. A Piece of knowledge. 

( i) Many, Independent, Jnanas in the Gita. 

There is a variety of jnanas in the Qith. Their subjects 
or topics are different, e. g., the knowledge of the incarnations 
and actions of the Lord is a jnana. Jnana in the Oith does 
not necessarily mean the jn^a of Brahman. 

(ii) Also, Many Different Theories of Creation 
in the Gita. 

The Two Prakritis and Krishna (VII); the Two Avyaktas 
and Purnsha (VIII); the One Prakrit! and its Adhyaksha, 
Shree Krishna (IX); the Kshetra (or Brahman) and Kshetrajna 
(XIII); the Para Piirusha, Purusha and Prakriti (XIII); the Anadi 
Brahman “with Krishna as the highest One in it” (XIII); the 
Mahad Brahman and. Krishna (XIV); etc. etc. These are some of 
t|ie theories of Creation taught in the Bhagavadgita. 

(Hi) No System or Sect of Philosophy in the Gita. 

The various theories of Creation in the QM do not make 
One particular School of Philosophy {darshana) or its Branch 
(sumpradaya). It is not possible to show that Prakriti in one 
particular Adhydya is the same as the Prakriti or Avyakta 
or Mdyd, etc. in another Adhyaya. Each Adhyaya has its 
own philosophy. 

(iv) Jnana, Subordinate to Yoga, Disinterested 
Action, in the Gita. 

Jchna either that of Br*hmaji ox* any other' jpdna, e. gk, 
thfe the incaanuftTons dnd* actions of the-Loftfl, 



in the Qit?i, is always subsidiary to its Yoga (Disintersted 
Action). 

(v) The Statements of Jnanas in the Gita are 
generally Incomplete. 

Whenever the Qitd mentions any philosophical view, it 
states only that portion of it which is necessary for explaining 
its Yoga described in the particular verse or Adhy^ya. The 
details of the theory must have been well-known in the days 
of the Qlth. Thus, in- the second Adhyhya several points re¬ 
garding the nature of the jiva are not mentioned at all. Only 
its immortality is mentioned because that alone is helpful to the 
Samkhya aspect of Yoga. When Prakrit! is mentioned in the 
Oita, only the fact of the origination of actions from Prakriti 
is generally mentioned in the Qith, because that fact alone helps 
the Oita’s Yoga. 

(vi) The three Highest Principles, in the Gita. 
System of Principles of 27. 

(a) Purusha or Krishna, the Highest Principle, (b) Akshara 
or Brahman different from and lower than Purusha. (c) Pra¬ 
kriti born of Akshara. If we make an effort to evolve a school 
of philosophy from the various philosophical tracts of the 
Oita, the three topmost principles would be as stated above. 
It will be a system of 26 principles as follows 
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Purush or sakhra Brahman 1 u^s 

Akshara or nirdk^r Brahman J of beings. 

Jada Prakriti. 

Buddhi. 

Ahankdra. 

Manas. 

Senses of knowledge (jnhnendriydni). 

Senses of action, (karmendriyani). 
Sthhlamahabhiitas. 

Indriya-gocharlth, objects of senses. 


2b Principle's, 



According to Adhy^ya VIII.:- 


1 Purasha. 

1 Akshara or Avyakta, the Abode of Purusha. 

1 Aryakta (the Chetana Brahman), the origin of Beings. 

1 The Jada Prakriti. 

23 Buddhi and the rest. 

27 Principles. 

(vii) The nature of the soul. 

The Qit^ gives various views about the relation of the 
Soul and Qod. 

(viii) Condition of Soul in Liberation. 

The Qft^ describes the Liberation in a variety of ways. 
It does not insist upon any particular conception of soul in the 
state of Liberation. The soul in Liberation may merge into 
Brahman or may be taken as getting identity-in-atiributes 
(sadhannya) with Brahman. 

(ix) Various Theories about the Origin, Continu¬ 
ation and Disappearance of Beings in the 
Gita. 

According to the Upanishads Brahman performs these 
threefold function; but according to the Qita,Krishna or Purusha 
the Sakdra and Brahman, the Nirakara aspect of the Reality 
jointly produce the Beings. The Nirdkdra Brahman is called 
by various names viz., Pard Prakriti (VII) Prakriti (IX), the 
Lower Avyakta (VIII) Kshetra (XIII), the Brahman ‘ in which the 
Lord Krishna is the highest One’ (XIII), and Mahad Brahman 
(XIV). 


(x) Pralcriti: A Principle, taught specially-in the 

Gita. . . V 



I have shown that the Prakriti of the Qit^ which is the 
origin of the v/orld has not been accepted as such by Bra. Sd. 
I. IV. 23-28 and II. I. 1-2, and therefore the Bra. Sd. II. 1.3 
rejects the Yoga (Disinterested Actionl of the Qfta. In teaching 
its doctrines of Prakriti and Yoga, the Qita differed from the 
Upanishads and the author of the Brahmasutra has rejected both. 

(xi) Krishna in the Gita identified with Purusha 
rather than with Vishnu. 

Though Krishna has been addressed with epithets of 
Vishnu (Madhusudana, Govinda, Purushottama, Keshava, etc.), 
He is in the Gita identified with the Purush of the Upanishads 
rather than with Vishnu, because the Gita does not know the 
doctrine of the Trinity of Brahman (M.), Vishnu and Mahesha. 

(xii) Gita’s Ethical use of the Upanishadic Meta¬ 
physical Doctrine of the Origin of Beings. 

The Upanishads discovered that Brahman was the origin 
of all beings and that it was to be realised by meditation in 
a forest. The Git^ accepted the same origin of beings but said 
that Brahman was to be realised by Disinterested Action (Yoga) 
based upon the philosofical belief of the origin of all beings 
from Brahman (sarvabhutatma bhuthtma kurvannapi na lipyate). 

(xiii) Theories of Revision or Revisions of the 
Gita. 

According to Western scholars, the Sdmkhya Philosophy, 
the Sakara aspect of the reality of the Vedanta, or the Nird- 
khra was introduced at the time or times of the Gita’s Revision. 
But in ray opinion there was no Revision of the Qitd based 
upon the introduction or interpolation of any philosofical doctri¬ 
ne into the Qith (Vide C. VIII infra). 

(xiv) The Gita and the Darshanas. 

The Qitd seems to have been composed at a time when 
even the Mimdnsd of Jaimini or a book like it did not 
exist (II. 40-41 ). “Brahmashtrapada” (XIII. 3) refers tp 
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the sentences about Brahman (discussed in Bra. Sii. 1. 1-3' 
occuring in the Upanishads. No Darshana either in the Classica'. 
or in the Pre-Classical form existed when the Qita was written 
Asatyam ;apratishtham...( XVI. 8) represents the view of ai: 
extreme type of Vedic Ritualist. 

(xv) Origin of Action: The Special Subject of 
, the Gita. 

As each Adhyaya of the Qit^ attempts to explain one type 
of Disinterested Action, each Adhyaya naturally mentions ONE 
source of Action ( other than the Soul) so that the Soul realises 
that it is not “acting,” and becomes free from “ ahamhrita 
bhava- ” 

(C) The Gita Shastrat Its Greatness. 

(i ) The Gita, not a Mokshashastra but a Yoga 
Shastra. 

The Ach^ryas have taken the Qitd as a MoksashAstra. 
Modern scholars also have emphasised the philosophical 
teaching of the QitA. But the Gita is not a MokshashAstra like 
the Upanishads or the Brahmasutra. It is concerned with the 
Society and the Selfless Performance of one’s Duties in the 
Society by every man, even by the jnAnin, the sage, It is a 
Yoga ShAstra. 

(ii) Each Adhyaya of the Gita, an Independent 
Unit presenting an Independent Yoga, i. e., 
a Form of Disinterested Action. 

The presence of the word Yoga in the colophon of each 
Adhydya should be noted carefully. Disintersted performance 
of actions after experiencing an Agony lik» that of Arjuna is 
“ ArjunavishAda Yoga. ” The title of each Adhyaya can be 
traced to certain verses in each Adhydya and it is thus full 
of significance. Generally the AdhyAyas have each of them an 
independent beginning. 

(iii) . The Chatuhsutri of the Gita (11. 47). 

“ Yow Authority is restricted solely tb the Pferfowmace of 



105 


an action and does riot extend to achieving the results. Perform 
the actions, but not for the sake of their results, (as do the 
Vedic I^itualists), nor have attachment to renunciation of 
actions (as do the Upanishadic Ascetics).” 

Shankar^chdrya-“Yon are religiously fit for Action only, 
not for the Jn^nanishth^ and while doing Actions, you should 
not have desire for the result of your Actions; thus, be not the 
cause of (a rebirth which is ) the result of Actions. Do not 
avoid doing your duties (thinking ‘If I am not to expect the 
result of my actions, what have 1 to do with actions which 
involve trouble’)”. 

(iv) Vedas, Upanishads, Gita, Puranas. ^ 

Vedas teach Sacrifices, Rites, and Ceremonies promising 
rewards for their performance. Upanishads protested against 
such a religion of actions done for the sake of the rewards, 
and they taught the religion of Asceticism, Retirement to forest, 
and Realisation of Brahman through Meditation. The Qit^, 
then, taught the disinterested performance of duties (Yoga) even 
by sages fit for Asceticism, which it did not reject but which 
it did not prefer to its Yoga (Disinterested Action ). Lastly, the 
Purrinas, the basis of the present-day Hinduism, teach a Reli¬ 
gion of (Temple )-Devotion {bkakfi) which involves vairagya 
(active indifference to worldly duties by house-holders), jafia, 
vrafcT, tapast pathcci puja, 6tc. etc. at home and in temple. 

(v) The Gita and the Present-Day Need. 

Looking to the above historical development of our Reli¬ 
gion and Scriptures, the Bhagavadgitd is the first among the 
Scriptures useful for reforming our social relations in the world. 
Its Yogas, “ Methods of Disinterested Action ”, are meant to 
guide different people with different temparaments and beliefs 
in their everyday duties. Each man should find out which Yoga 
appeals to him' and try to practise it in his everyday life. All 
unhappiness is the result of our doing all actions for the ful¬ 
filment of our desires. Give up drsires and do actions, even if' 

1 /< 
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it be a war; you will not be unhappy for waging such a righte¬ 
ous war, even if you do not get success. 

( vi ) The Gita’s Greatness. 

Qitd’s Greatness lies in not insisting on one form of Yoga 
for all men. It offers many ways of Disinterested Action (Yoga) 
and asks a man to slick to one such way or method after 
having once selected it according to his ability (XII. 8-11, 12). 

(vii) Relation of Philosophy and Disinterested 
Action. Yoga is possible without Jnana. 

According to the Qit^, Philosophy may be a help to dis¬ 
interested Action which alone makes a man happy. ‘‘Disintere¬ 
sted Action ” need not necessarily be accompanied by any 
kind of philosophy. It may be inspired by devotion (&^(T^<ft) or 
even by action ( karman ) itself. Thus, we have Bhaktiyoga and 
Karmayoga as aspects of Yoga. The Gita says : “ Out of tliou- 
sands of men only some one tries to get Perfection. And from 
among those who have tried and achieved Perfection, scarcely 
any knows Me in My real nature”. Thus, Perfection {sidiihi) 
can be achieved without going through the process of jacuta- 
And, jnana, again, is not only the jnana of Brahman, but 
there are many jn.mas which help a man to practise Yoga, 
Disinterested Action (Vide B.-l supra), 

(viii) No Interpolations in the Gita> 

According to the results of my interpretation of the Gita, 
there are no contradictions, repetitions, or interpolations in the 
Gita, either in its philosophical passages or in its ethical and 
social precepts. The Gith is very rich in options regarding the 
belief in the state of the Liberated, the relation of the Jiva to 
Patamdtman and even the forms of Yoga, which is its Central 
Teaching. All Adhyayas are harmoniously connected so that 
each gives its own special form of Yoga. 

(ix) The word “ Upanishads ” in '• Bhagavadgitasu 
Upanishatsu” in the Colophon of the Gita. ' 



The wDfd Upanishad is here used , in the sense in which 
it is used in the following Chhhndogya Upanishad Shruti;- 
^‘Yad eva vidyaya karoii shraddhayct Upan-ishada iad e.'dcc 
viryavatiaTttw'' The Lx)rd has sung the {Upafti^hci- 

ds) of doing [karoii) deeds, in each Adhydya of the Qith. The 
Qfth explains the kartritva and the pravritH in the world in 
a variety of ways in its Adhyayas, sometimes philosophically, 
sometimes mythologically, sometimes ethically, and sometimes 
merely from the standpoint of bhakti or religious worship, 
and sometimes even without directly involving jQod in 
its teaching. 

(X ) Method of Interpretation of the Gita. 

The Bhdshya method of the Achdryas was the ancient 
method. We now apply the comparative-critical-historical 
method to our religious and other texts. The words Yoga, 
Akshara, etc. are, to the author of the Qitd, words having a 
rudha or conventional sense, viz., samatva, avyakia, etc. res¬ 
pectively. As few words as possible should be added to the 
verses by way of making their sense clear. The usual sense 
should be given to every word. Ordinarily the statements in -a 
text should not be taken as a stuti. A-commentator or an 
interpreter may be doctrinally correct but interpretationally 
wrong so far as his Bhashya or interpretation of any particular 
verse is concerned. There may be a historical harmony among 
the teachings of literature of different periods, while there may 
be no identity between any two of them. The Acharyas who 
started with a belief in the Unity of Sense of all Revealed 
and other authentic Works could not naturally believe in there 
being non-identical or manifold , views on the same subject 
in the different Prasthanas. Their method was “ the system¬ 
making method” (Strauss); ours is the critical method. 
(Vide introduction to this Chapter). 

(xi) The Gita and the Vedas. 

Like the Upanishads, the Qith sets aside the Vedas and 
their religion, if the Vedic gods are so many independent gods 



giving the desired objects to the sacrificers ( Vll. 20-22). But, 
unlike the Upanishads the Qit^ accepts the Vedas and their 
religion if all the Vedic gods are believed to be forms of ONE 
Brahman, and if the Vedic sacrifices are performed without 
any expectation of the rewards (IX. 23-24 ). This two-fold 
attitude of the QitSi towards the Vedic religion can be thus 
easliy explained with reference to its teaching of the Disinter¬ 
ested Action. 

(xii) Fresh Estimate of Arjuna and Yudhishthira. 

Shankar^ichdrya-Yudhishthira was above all need of Shree 
Krishna’s precept; Bh|ma would not listen to His precept; 
Arjuna was the proper recepient of that precept; and, through 
Arjuna every ordinary human being is given the precept of 
Shree Krishna. 

This View of Shankar^ch^rya is the one accepted by 
many interpreters of the Qit^. 

Latest Modern View-Yudhishthira is an ordinary human 
being, going by the rules of the Uharma Shdstra, regarding 
Ahimsa, Satya, Asteya, etc. But -Arjuna could ;not find 
satisfaction from the rules of the Dharma Shastra. He wanted 
a Rule which would remove his sorrow which was sure to be 
there even after he would win the sovereignty of the world 
(1. 26; II. 8). The Lord taught him the method of Divine 
Action so that Arjuna’s actions became Qod’s Own Actions, 
and thus went beyond the sphere of morality. After the Maha- 
bhkrata war ended, Yudhishthira went on a pilgrimage by 
way of Atonement of the Sin of War. For Arjuna, no such 
Expiation was necessary, for his actions were not the actions 
of Arjuna, the man. 

(xiii) Fresh Interpretation of the Verses of the Gita. 

The above is a very brief statement of the new points 
v;hich I believe I have discovered in the study jof the Qitd. 
The details of these and several other points are given in the 
Noties and in the first four Chapters of the Introduction. The 
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present author’s Fresh Interpretations of the words, verses, 
groups of verses and adhyiyas of the Qitd and instances of 
the application of the critical method of intei'pretation can be 
seen at a glance from the Table of Contents, which in fact 
summarises in about a hundred pages various views on the 
words, vefses, groups of verses and adhyayas of the Qita 
separately from the Notes, which consist of seven hundred 
pages approximately, The names of the authors of these 
views also accompany their statement in the Table 
of Contents and the views of the present author had to be 
mentioned under his name. It was intended to give the 
views of different authors separately under their respective 
names, but this ilea had to be given up owing to various 
difficulties. As the Table of Contents is in fact a brief summa¬ 
ry of the Notes, the reader, it is hoped, will not feel much 
difficulty, in making out the views he would like to see for 
himself. * 

(xtv) (a) Characteristics of a Y ogin and 

(b) Some Instances of the Bliss of Gita’s Yoga". 

We may conclude this Chapter by a simple translation of * 
Bha. Qi. II 55-72, which mentions the Characteristics of a 
yogin and by a brief reference to the bliss which the Yogins of 
the Qith have enjoyed from the practice of Disinterested Action. 

(a) Characteristics of a Yogin. 

Bhagavadgita II 55-72. 

When a man, satisfied in himself and by himself, aband, 
O Partha, all the desires residing in his mind [ not the 
actions the body]; then, he is called ‘sihitaprajnn (one 
whose intelligence is fixed ’ 55 

One whose mind is not affected by anxiety in occasions 
of misery and who is free from desire in times of happiness, 

■ whose aftachmenfy fear and anger have disappeared, is called 
‘a sage with fixed intelligence’. ’ 56 
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JV. B-Sfhifa or pmiishthita ‘settled’, ‘fixed, ‘firm’, is used in 
contrast with the intelligence (or thought) of the Vedic Ritua¬ 
list who hankered after the various rewards promised for the 
various Vedic sacrifces, and whose intelligence was therefore 
^unsettled’, ‘unfixed’, ‘unsteady’. 

Well-established is the intelligence of a man who is free 
from attachment to each and every thing good and bad, after 
having got it, [and] who neither welcomes it nor hates it. 57 

Well-established is the intelligence of one. when he, like a 
tortoise withdrawing its limbs, from all sides, withdraws his 
senses from objects of senses. 58 

The objects of senses, with the exception of the taste, turn 
back when a man is abstaining from food [in order to seethe 
Lord]. Even the taste, in his case, turns back after he has 
seen the Supreme One. 59 

O son of Kunti ! The ever-agitating senses carry away 
per force the mind of a wise man though he be endeavouring 
[to do his duties disinterestedly.] 60 

A man who is cqu.rl-ininded [in success and failure of 
his undertakings], having controlled all those senses, should 
be devoted to me, because well-established (pratisthita) is the 
intelligence of him whose senses are under his control. 61 

Attachment to the objects of senses is born in (the case 
of) a man who keeps on thinking about them. Prom 
attachment is born a desire’, from a desire is born anger. 62 

From anger becomes bewildennent [about one’s duties]; 
from bewilderment, contusion of I'ecollection; from the fall of 
recollection, the disappearance of intelligence; from the dis¬ 
appearance. of intelligence he perishes, 63 

But a man, with his mind obedient to him, gets peace 
\fshi\€\eocperiencing {ccli\ objects of smses with senses separaUd 
. from attachment and hatred ^nd obedient to him. 64 
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On the peace being achieved, all his miseries disappear, 
because the intelligence of'-t man whose mind is peaceful 
becomes at once settled. 63 

[The Vedic Ritualist] who is not possessed of Yoga 
(Disinterested Action) has no ^determined) intelligence. Nor has 
he devotedness. And one who is not devoting himself (to an 
ideal) has no peace. Whence can a man without peace have 
happiness ? 66 

N. B. This verse refers to the^happiness or bliss of the Yoga. 

That one sense from among the senses experiencing (their 
respective objects), which is laid down (by a man) after the 
mind (i. e. the sense which is allowed by a man to run after the 
mind full of desire for the object of that sense), takes away 
the intelligence of this man, just as wind carries away a boat 
in water. 67 

Therefore, O mighty-armed one! he who has his senses 
restrained from (running after) the objects of sense in all 
possible ways, has his intelligence well poised. 6S 

-A man with sense control remains awake [keeps up his 
desirelessness and hence his equal-mindedness] in that [state 
of mind, a very peaceful and blissful stale] which is (appears) 
a Night [a state of ignorance and desires] to all (ordinary) 
beings. That [state of mind, the state of desires] in which the 
beings (believe themselves to) remain awake, is a Night to 
the seeing sage. 69 

He whom all desires enter in the same .way in which 
waters enter the ocean, being filled up from all sides, and 
(still) having a steady basis, gets peace; not he who goes on 
desiring desires. 70 

N. B. The Yogin who enjoys all objects and remains 
desireless of the same is described • here. 

That man, without selfishness and without egoity, and 
desireless, who, having abandoned all desires moves (among 

, objects of sense), gets peace. 71 
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■ 0 soQ of Pritha! This state‘of. a man is the state of his 
having become Brahman (as state^’.in the Upanishads). No 
man is bewildered [regarding his duty], after having reached 
it. Having remained in this state [not only during life but] 
also at the time of death he attains Brahmanirvana ‘Reabsorp¬ 
tion unto Brahman’. 72 

(b) Instances of the Bliss of Yogin. 

( 1) Janaka's Satisfaction:- 

^ if I 

RrfifssiJit ^ ^ li 

“ Immeasurable is the wealth of me a person who own 
nothing; nothing is burnt of me if even my Mithilu is in 
conflagration” 

(2) Tulsidasa on Rama’s Disinterested Action 
( Yoga ):— 

“ May that splendour of the lotus-like face of Shree Rdma, 
which did not glisten with joy at the prospect of his corrona- 
tion and which like-wise did not fade at the misery of the 
forest-residence, be for ever the giver of sweet benediction 
to me”. 
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s[Dft«nT^?FrTq; I 

1. Mangala. . 

2. Dliarma is the cause of the continuation of the 
world. It is two-fold: Activity ahd Renunciation, 

3. Kisna born to uphold that Dhaitna and thereby to 
sustain the world. 
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(a) ?r^TR^ 'frapfsRgf^q- wiq'd'i'fTh'H,^— 

ft: '^r gq-qftt wr: fcqjpfftTi ( mi. ) i 

=t|Th+l^—5q-lff ^ xTTq-jff ^ ^ ft I 

«(: ?qftqiTg% ii ’ 

' tft ’ ?ft ^ I 

(b) ^fq =^T^ —‘ Hqyirt'qKcsisaT jtt^ ijrftr ^ ’ 

ffti ( H. tit. ) 

**3T¥g5:iTTnftft q: jq^m^i^nTr >=r4'r q^WTrfsjfftTer itft^: ^ 

^«TRJrif^!tft ^T^f^CrqVtf^vq-rsg^fTq-jTT^: ^5,^ ^J, 

4. Krsna’s birth due to Maya (Power of Illusion ). 
Ersna the preceptor of Arjuna in the tow-fold Dharma. 

5. Vyasa the author of the Gita in 700 verses. 

6. Many mutually inconsistent Commentaries on the 
Gita, prior to Sankara. 

7. The Aim of the Gita : Final Beatitude through Re- 
nunciation of all Actions. 

Proofs : (a) Anugita, (b) Gita. 

8. The Dharma of Action ts subsidiary to the Dha¬ 
rma of Renunciation of Actions, (E. B,—This rule will 
be applied by Sankara to the Yoga and Samkhya of the 
Gita,) 






( %) 


5rnnii'5sr«fiwidriTr%iT^®T gT*ft5«Tf% 
t^5T ^:lrTO^?^Tn^ 3 T l^ g ^ I d«Tr %iT^f«fjn%w*r 

^CTlf^ ’ (’T- ’ll. ^A°), ‘ ^ w 

5!R^ss?JT^^ ’ ^ ( ^r. nt. ) I 

ftsRiK i^:Sr«Rni#3r# ^ «iia?i4ivj4 *k 3?rn^- 


%2njjT f^^T'i'dtsf^rs2rsi'MKf^iair<i3rqwmf^*r^is:l'?ni?rm^ \ 
i^raftr ■Htda-iiq I fe: R c ■^ ?1 I' g^ n:^ ^rF^: jt^tt i 


sfW ^— 

9. Sankara attracted by the Gita. 




3T»T sr«n?r5«n^; i 

?ro%m i 

^ wnrqRT: qiti^r^ f%iTf#fT %3r«r! ii \ ii 

— 

^iT ^ 5^ f^^5T5FW?tr I 

^'^Tq-5»T#rfi:?T || ^ || 

'T#?TT 'Tf^T^^STTOTTm^nf iTg^lT | 

J^’T3C5%w rT^ f^s^tir vsH'^m ii ^ II 
srgr ^rhri^JTgTrT 5 ,% 1 

5fq-T?ft f^TT^r^ JTm«r: II » II 

5^f^^^?TincFr^ ST^nsf: II fi», II 

f^^p?T vYrTi^sTrar ! 

?r# R1TT«IT: II ^ II 

snFerisF j| firfe^T ^ rrtfir^jsr fic g ft ^n 1 

^ mm cTP^^'Yfrr t 11 ^^ n 

3T5gr«nJlT f^?F0I5T *gr II <i II 

3Tf^ ?r r?I^5fV^r: I 

«TT<?i^iiisr^^:(HT ^ ii ^ 11 

cTBC^ITf^ ^ 4taiTrf^?:%a[l3; I 







( ^ ) 


vf^ir^TfwR??^ ^ fir \\ K\ W 

WW ^oTST^T'S^ f^TcITTrs: I 

f^rsT^ft^: ^ JT^rnisnR:. li ii 


?r?r: 

^r5HsrTv«re*iT??r ^ 



: I 

. II II 


mr; ^g'ggr^ 1%gm^ i 

TTmqr; TTTqggr^sr sr^^£TTg[; II l» II 


'nsisr*^ i 

iT^T?5r^^ ^fl’JT^t ^SK>^: II IMl 

anf^rf^rsnf ttstt i 

55Tw^«rar II ^^11 

qCT^?ra sgr WSIT«i: I 

^g ^ g l ^n?5qrf%mgTTfefr: n li 

w^rscTg: II It 


W «rm?TSgTnrf s?j-??;TT^ri: I 

5rv«r ^rf«i^ ^g^’V s^igsii^^rq: il ii 

an-^r sgrsrf^«n?€^ ^^TgTiT3»f^’EW5r: I 

sr^ grT'rs^: It ’^o ii 

S'#V%?rf ?r^T msF’ErfJT'ac^rTg i 

sr^ — 

T«T «E«irT?T ^s«5[5r li il 

?Tralt?*T^«^%sg ^rl«gg;i*n*r^f%«rm?iL i 

^#?TT <^w ^r>3C3?riTf^f?:tiieg^ ii i» 

*ftf^^TTSTI«T%^St ^ »5C^S5r ’er«Tn?IT: I 





^3PT — 


»iT?:?i I 

%5nTV)5»nft»T?^ 55«rnTf^??rT frsftrriTJi: 



: ir^%rriJ3: l 





H^rqyrf N grgirpqrT^S-: f^?T5r^ f^rarfirsni. i 
3n^T?Tfswr5^Fsi^s>5?n>'fi?rT5'?En^¥^ i 

?rF5r¥fV«f^r ^ ^srfs^s’tgjjr’^’ErrTrst» 

^?n tT?:?nfsr^ f^^'V^rf^JTsr^rr 

31^ — 

sf*t ^’T^«rrrq I 

^fYsd^ar ww nrarfor ag;?# trfr^^^rf^ 

5T3f^^ Tt 3!nT^ I 

¥^ffTT=?5F%qr 

5T ^ ^^5ft»Tsre«iT5 ¥riT?fV5r ^ ir ift: I 
f^rfJrwifJT tnpTTfir l^q^^rrrfsr 


II tl 
II 5?^ II 

II =1^* II 
II II 

II II 
II II 
IIVI II 


sr ^ 5 'T??n^ ^r^T ^H 5 T 3 PrT 5 % I 

!T qFiT^% f^srq- fJStJT ^ =^ TTS'^f =q- l| ml H 

fk ?ft TT5r^5T *fVi^jg; f% m II II 

ifqTF^ qfiT^fW 'stV TT5=^ vftnr: g;?3Tf5r ^ I 

rT ^TtS^q-f^aifTT 5^ STTtgT^r^TqrqrT KTSTrf^ ^ II II 

arr^rPTf: 35rr?^%^ 'gr fqarn^.* i 

WT 5 ^: 3^ct: q^5rr: ^?Tr^r: #^>5r*T5F?i«n II n 


'^msr ?f3;f»rBi5Tfq grcrtsf^r i 

grftr f% g li V M 

f^’sr ^ sf)f^: ??nrsr?rr^*T l 

^rqir^rTsi^qE^mg. )g?^??T5Tm?fTf^9r: 


II II 



(«) 


:sr«TiT>5€?n?r 


i. 


fk sf^r ^fesr: 

?T<Er^^ 9f ^>wttr55f%?nEr: i 

fir^rsrtt ^ 'tri^bjj: 

sr’T^f^sTT^ 
stn^?Tl^?r ^sit^iht: i 

*T% i:a ipc^5nTsuTf5f5T5T^f5?r 
3mJTffiT>TsrR^ai sifwrff^ i 

IST^ grsSr^ aTq% 

5T?:^w’5r i:a5rT5TT f:a5?r i 
ir'fT 

^asnaf I 

gcai^f^ srrf^’^rirf: ^tts^^ctt: 

5nc% gTa> ^^?JV??5r35^iT 

3r«> ^?T ITSr^I’T 5?TS|fa5TT sr??JJ | 

?i5CT^^»aaV^ta' ?^a?rs^?Tr: 

?Tf?C wnTiTrjV^i?:*r5r^ i 

«5rT#?:TgT >t%?^ 

^ — 


il |V9 II 
11 %<: ti 
II It 
II II 

II II 

Il »i 

II II 

II il 

II »s^ II 
II II 


nt^S^fcSTTS^a: ?:«i>q^sf g-qrf^^ l 

^5rt ’^i'T ?Errq;^f%3TOT5T^: 11 || 


5f^ ?f(fn:iw?^ 3frcr?rrc^qT Wflg-pn %2?Ti^ra^ ^ficflq-^roT 
55m^s^5rf^^r^?fr»tr ^rnr xisriTts^^Tiq: ii ? n 







#3nr 3^^— 

^ ?r«iT i 


^T^si5«rm TT^^sr: 

II 1 11 





3TSTT^iaST5?TS^riT^^qT?:ni5T 

II II 

%s?T AT WV STff: ’TT^ %crT^5'Tq^^ 1 


^3C rST^STtfrlg 

II ^ II 

sr# 


^if ^I^TTTlt ^3?% gtW ^ 1 


^5f^T: ^sni'mfT^^sr 

II V II 


5^JTir^r fk wsTg^i^fTsga'V ^>% i 

^?i?i5^^TiTreg S^sf^rl^ ^>»n?^fq?:xTf^3<5n5i. imii 
ST ^cTfe’ii; ^?rT:?rt srdsft 

siscr 5 r%JT srf^ srt 51^3: i 
sn^sr ST f^lf^Tff- 

^^5^f««r?TT; sT5^ li ^ II 

?r«|rsTi ?ts^ 

^Tf^ flf si'Tsr*); II s 11 



(^) 






sr % snr^T^ »nTni3?rr- 


II <^11 


^«rR— 


«ws^T 5^T%?r: i 

5T ?iVr^?T f% ntf^?^5^?5rT s ll ^ n 

?T5^T^ JTS^fs^ WTJr I 

fsr^^5clf^(^ 5ra: ll \o II 

1 ‘fST 3 TF^^TJfnR^’ (I, 2) ffJTTrfJr ‘^T %c^?T 
3 ?tt f’ (n, 9) f^r?r^; shi^iht 
im 'i^ sfis^^ 5«n^^ 5t?«T; i cniiT%- 

^[fit ft^l^TlMIw: sa'ishfli^^ ii(fi%^T ' ^«r ^fr^roc 
(ri- 4) I ^^#Tfr-Rif 

5^ sr?#SN ^iwfsjsroTfT i ^ # 

JT^ I 

(b) ?m ^ ?i^ipj|5ri- 1 K^fi^iME^^i' 5 et>ti^ ^ 

^EW’spkfejTFT: ^ ^T-tawNN Im 

511%: mi^RT =^ ’iRw i ?i%i ?r# urf- 


irm^wr 5ET>TRi ^ 
snrnrarrofr %ir 

=^ ¥ra% I ?i%% ?r#iJTf- 



1. Interpretation of Bha. Gl. I. 2-II. 9: Causes of trans¬ 
migration of the soul. 

( a) Arjuna’s case. 

( b) Its general application. 

(c) The Lord’s answer. 


(I®) 




?|r^ !T srrara '?«r, f% h i4- 

supmf^tritf^ ,»ft^ ifir I 

(a) =^Tf^T4^-‘ 3T!ir ^jtpt it ’ 

(II. 33 ) ‘ ’ ( n. 47 ) ' ?RTrR4^’ (IV. 15 ) 

?9rTT^ I 


(b) ^HT«r»Tf%t2W^T^r^ ^ ^FJT; ^*r, 

3^^^ 3W^3^Kfk^T®^0THrqfcI^^:rtfT ^ fi^ iTPTOf^r, 

‘ ?Rr: =^ 'Tm^i>-'(^% ’ (II 33 ) 

5^ ^ I =1 '*>1 q IK f5r<^R i 1^=11 Kr^yi^oTRf =^ ^^nrf srnt^ ifpr- 

gf^T^?rg% »Rcftm i 


3 ?i^^, 


(a) 3Ti^rs2TTTwf^ (n. 11 ) wT^m ^rm ‘ ^sr^rTfufr ’ 

( n, 31 ) 5r%r 5T?q'^?TT*ri?JicrT^i^^;qnf ?Tcgii?4 fTR^r 

3nOTc»r?rr 5(,4^I i^q^^T^FRn^R^scTic^ srr# 

?rT ?TT % Hf^qr: i '^ciwi f^^&sjrsr: 

iKHric+iil ^CTRSij (n KTnc^i'hticci^^^l^ H {fr ’inRfwmJRI^’t flT^- 
„ r._ afg^qiiT sfe^^rrfT^: \ ^T ^f 

^if^: I 


2. A Predecessor of Sankara : Combination of Jnana and 
certain Karmans is the means to Moksa. 

Its evidence : — 

(a) Gits. 

(b) Vaidika actions as a help. 

3. Sankara’s Refutation. 

I The two standpoints of Jnana and ITarm an are 
mentioned in the Gits as applicaJde to two distinct eases 
( vihhdga )i — 

( a) The Saihkhya and Yoga : The laA^-i-precedes the 

former. 


( U) 




sr. R. 


(b) ^ ^ ‘tm ^ 5T^- 

^ ’ (• H. 39 ) tit 1 ftsf 

^f^wi ft«TOt gseirit—‘ srr ^t i c tR r ^ itw ’ (in. 3) ^ i 

?r*!T ^ ’Tr»i33?jT«rat T^nrot —‘ ^#ant^r 

5Tt%Tra: ’ (m. 3) ffir 1 ^ I: ^ 

*PRilra1% qM'n4«u: Vi^g^q'|.!iTi|4'Rchy<}t|isnr- 

ins^RTT I 


(c) qrWf^^nqcpqq- ?r^>q ^flnf 5n^—‘ swri^ 

STHwr: Jra^i% ’ fft i% 

sFsmr qjR'-qiq) Mr HtsznTwq ’ (Br. Tlpa. IV. 4. 22) 

fft I cl%^ =^—“ SIFnVTftsttRS^ STTcfll srnpit 'q^ NqinflTf’L'h'I# 

tnfiq-jrapqt flrraK ^ ftt qnM- 

f^^:^5rrf?ramw -^^rf =q, tq t^^.5nfirapq?t ^s qroqva ” 
^wn^i'hi'Hqa ^ mff^ qiqff^ ^'IcIKIm RT^Ift'lfq I “ ^g qri q 

sra^n% ” fRr ^[cqproricJnttq ^.Fr%ftsq;TU^ i 

^HNxi^4<gMs<w ^Rr^;?nFnrt: ^^wtsftiSrar: ^T^*ra5r:i 

n (a) 5r =^T#m sr^T ^qqit ‘ ’ (m. l) 

wit: I qq5pqi:iSqfc)|^ffq freqnWr^fqqtTT 

^4>jTi «qTq^ irar 5 ^- 

Rft (HL 1)1 


(b) 1% =q qft gf^qi'^fi: ^rfi: ?r 3^ 

1^—‘ trq-q’l^* ^ IH lVriq; ’ ( V. 1 ) ^ WRRR- 

q-sr: ^mi. I 5 T ftqqqwnt^ qg^ qfRT =q qtrnsq- 
fq^Tlti qtKWIdikMTW^iqqqiKui 5^1% q^TT qqit I 


(b) The statement of the Lord also distinguishes be¬ 
tween the two. 

( 0 ) Authority of the Sruti. 

n Arjuna’s Queries also go against jvMnahxrma^ 
samueeaya .— 

(a) Arjuna’s query in Bha. Gl. ID. 1 takes granted 
the superiority of Renunciation to Action. 

(b) Arjuna’s query in Bha. Gl. V. 1 shows that the 
two are not to be combined. 



3T. (Vi) 


(c) 3T!!rT^^ 

rPTlf^ ^mcIT STW 3 ^ JrfcRRjf ?rg^ 3 tR: 

^ WT^s?fh% I JT s 5^r: ^ 

1 ^ JT5Tr 5 ^ 5it% (m. 3) gwi: I 

(d) ;nf^ erw st: f^wprsRJfTK 5rt- 

g^T^nj; I 

1 %=? ^ sTRcrer^^ ^ irf 

?Fri^ ^T ^^oTTrjRrTEm ?ig^T ^r ^t^et: i 

ni. (a) EREf ^rffi^Errf^r^T ^ sHtret jjI^t 

?rwT irRg?^?r EK’TT^^fEt’TEnrqii^^i ^ 5ffnEF.g =tf^, 

?REr 5 r 43T%^ ^ ft'f%sf7 ^iROTSl^T^ ET; »T< t4 ' ET»17 

Mf^frET ErcJTff%^>T ^ g-f^ S^ST f^: ^JW- 

^EErra: I 

(b) etsit etet^t ^ig\^'?ET ^J 9 r^ER##i%?r g^- 

^nifrfir TFq% jt ^ fir>^5TJTfirfN% 1 


(c) EfSTT ^ mn^ERT7ni^sf5?rfr5rn^Efim?TmETTgOT^rEiTi%cTTE^: 
EfiFET n:^|f??i'C'l^liti SJlxRET ?ITT% 1^ f^RESN EfTR a^ETTpr^lft^IErg- 
ET ^rPETirf^iraTR i 


( e ) The Lord’s answer ( in Bha. Gl. III. 3 ) also says 
that two standpoints have been described by Him in the 
second Adhyaya. 

( d) Bha. Gl. HI. 1 shows that in Yoga the ^rauta 
karmani also are to be performed. And this finally proves 
that the Renunciation of the Gita is not combined with 
the smarta karmani at all. 

in The Actions done by a Brahmajfianin are no 
help to him in the achievement of his goal:— 

( a ) Such actions are only semblance of actions. 

(b) Such actions are like the Ksatriya’s duties 
done by K^na. 

(c ) They are like the niskama agnihotra rite. 





(d) ?f«tT =? ‘ ’ (V. 7 ) ‘ rT w 

T^S^’ (XHL 81) ^ I 

IV ‘ ^; ’ (rv. 15 ) fk PT^fejnwRrr 

’ (m. 20) st^^wht i 


(a) 5R^«ra:, 21^ 

^%'P5iKT^ ‘ 3«iT gStS ^r#?r OH 28) stf^ 




i^ssr: i 


3r*r ^ ^ ^SikT HPPPJ^ 

c^f^^uri' ^ P%T^?rTf^«niT '^»t‘)il'^<l ^ I 


( b ) ^ ( Of V. 11 ) I 

‘ «'jp^4 T%l^ pm: ’ ( XVin. 46 ) 

T%^ PTERP =P 3 Pt[fpftBf P?iPT% ‘ ^n% inm PPT s^ ’ ( xvni 

50 ) ilWli^-H I I 


HtHifOwiir cRp^RFiTtsfrinft# 

Prf^s^J I PPT =PFtP«feprr si^pjRf)' ^ ^ «rS^rspTP: i 

51%f p4rwi^^d6t P1T% ![ft%tfHR 
g<;kWW''PJI4Hlia^«l'Wdli>4’(ai^'=IKKI5<lcPflWMNrlK4^j)l4— 

8 F »fN r H«f^tMy4 sj^Ri^ar i 

«»a<t r l^ t P? r qi®^: ii ti 


I P SRn’sPT 

^ f^lPPPrat, PTP^4RmfHtS5g)TPP4TpRr P fp^p% PT%- 

^r^IPt t% p;f<:««irft I ?4 sramf sficpfff 

4Kf«r 4P' 4 T f^ p I mfusw p f^pspTcPi^ 

Ji^wPiPTR: 1 qppgtfi^^MkiiPiEiH4ti Ttk4P4Mfgn^np?r^ Pig^aipP^ 
<rf6p^ PiPrar: p>PRPf5RPT % fi: pf^PcTT: ‘ fpm ’ 


(d)Bha. Gl. IV. 20, 41; V. 7-10, etc. support 
this view. 

IV A doable Interpretation of verses like Bha. Gi. IV. 
15, HL 20:— 

(a ) If Janaka was a Brahmajnanin and if he was not 
a BrahjnajMnin. 

( b ) Texts in support of this Interpretation. 






( ) 


( Br. Upa. m. 5. 1 ) S[f^ i 
Jj^S^ffcTFTsnPT: II ?? II 
IfcT^s^rmr: I jr?ft ftcstt; i 

ST 3ng snssH sr ^ ststt#^: i 

sr %9r ST ST^OTR: 5T^ 5RTR: || || 

sr 3IT5 ;frra <% 

^^TfsiRfiT?rf5liITST: I ?r«IT ST sJTOt: ^ I ?r«rT ^ 

sTsrrf^T sfi^Pi. I cWTT ST % H sn^wrsr:, <% g srl^sqrsi 

^ir‘ ‘tfiS ’ ’I^ST litiicqicgTRISET^STO 1^1^ fsRslT 

3TTcSR^^'f5i?5!r4; i sriR^RTf^nr^or ii 1=? ii 

^ 5F;«TnT^ aTTc^f^ ^BTS^TTC— 

tfl^sfeTs:sr«n ^ ^trnr s^si^ spti i 

?RI SI gf(% II II 

?T% I ^Cts?qr^^ cT^ ^l^fTTcHsftsftrs^I^ 

srs^T S|ST sr^T^'^ sfikK fSTRSn^ ^T5qTSR«tT ^ Ijar- 
STR?i!TT 3 Tt:t q'jfifTT^arfortf^^T^TT^^S^STT 3Tgq >W||^y^ 0 |«|^ T THi W- 
iTT^^iiTrsfT# ST sn^ar ( 3 titjr: ) ftrrrqiw^'rsisi^ snM.j r «Tw sii i^H : f% 
Trfff^siss|=r fta^W't^T^PTTfHTnRsft ^ sr*lT TTR tcr- 
r ^ I |% T: i?|%qTi4? T R»( ' fcTif: I 

vrd ’iftirr?f[%cr ?r gfri% sr ii ?? ii 

si^siTciTRsTRlftWxri STT^ ST R^T 3TT?^ ft^STTSTWR- 

fr ^T^t50Tisit5:sipnTOi%TJr^ TiTCT , f^ gsintsTFif^n^^ 

^ si^«i+iuitsii^— 

snw mia-! cm 1 “Trrsrr” a nfinflqv^ cis^igsr ffir ^rNn^fhft- 
^snfSr, TTIRori “ T?Tcrf: ” crctkr: ser^tt^ Cl'TTft^®ig^:saCT: 
^fmgwi' gj# jrsi ^ c^ Tccit ftw: 

CI*<iK'H:, STIRTST Rcrfa" Cft# ^CTT%gsi sh’^lT^'iic 

5*^? TT^RJTFRn^rsRR;'?; SsrfJrsrcre^ q" 5qfV(=qc^sq^TrFsrf 

JTT II ?v II " 







'T ^ 51 «*rsraj^ i 

^ II II 

^ I 4 1% 3W ^Rf :3ag# f ^Rq- ?f ^ir^aas?# 

si^:iaiiiM) irff^nr^fer ^ h I^rtt- 

5Mt^: 5fhft®nT^: ?=r 4s i ' ^ ' ?^^<’ii’^^ - 

*n5JcRRT5T Tfls^w ?rq4f 51^ II II 

^i'h4ltNt'^i 5?fi^roiif^y^vi g^ ?ren^— 

•n««i 5mt srnmt ?Rr: i 

STRRT 1 I 5rRr4tsfMRFT??T SEft^tOTIT^: ^ 

5TTT^ 511^ vr^5R^cRrr i ^ ft ^ft^RJiift y^Roi 
^ R5Rft I ft^Kt ft 1 si«rr 

=^§^ ft^JTFT ^«k*«lRi<Vll:i'l<!J®^<^d=^S!iT R^T 
*nT3’it^^^R5^ I 'STRSTV^fTP^ SIRj^ ^1 I H<(K,4i|<«(^ 

df-ifiRUIsefft'^'^ui IjJM ^ • 

(a ) ^ fft ^ I H, R^sr 5f^t- 

>1^: ?R3ft<y^5ftRRi I 5ift^ ?r?r^, ^rftw 

gftg^ fii^Hif^ ^r^^fft^mt ftft, ^ I: 

<HHRI'|R<*>^«15T * 5f|'!#)rM<!J^,?I5=^: Rfqs: RffRrtfti 
5C4 ^5r4sr i ^4^t ' &4i4a(Kgftsq ftr^ft i ^t*it =^ tifticiH. i ^r g 
?I^5IRfJ3|ft5T«.^?4tS)M«'i(ft=^RRl,, 5r 3 R5;5ftftwS3qf5RKT3 I 



I The non-existence of the Cause viz., the Earth, etc. 
Objections answered:- 

(a) Denial of the Earth, etc; does not mean the denial 
of all (because it does not affect the existence of sat or 
Atman or Being ), Or, ‘ Being ’ being the only reality 
exists even when we deny the existence of the Earth the 
cause of 

etc. (?) 

^R55i%ft^:=3rFe5Ri; only (?) 

* POS and AsS read R for RRFTTft^^yl^ i 







(b) qt sjrf^^Teqt ^ i 

»r, qzi^nfr i 

(o) ?Tr ?r?!3T5^^2|l^d^ rPRr 

fi% %g: I jf, M<iKf«r<5jfjrra: i 

(d) ?i5tiil:^ i)% iT fit %a: I i 

f^%MPTI% f^%W3<TT^ f%f^T ^13 

S^r: I 

(e) £r2T^%«mfnt ^ ^ 15r, 

JTC'rsqKT^^^Tn^sfr ^FTRn^<'''Sl<^HT3. I 

^ ^'fcK'JI^Wdt 5r »TT3r I 

II cr«iT ?i5r«[TR^s5(n?rsft?RR^ it f^«rt ^i^^nwfi^T- 
ilKWCRTTiT I tt^HlRRIRiTl: TT<6'ift^iPfkf^ 3W»'TtSi^ Rt^PT: 

?5RifH»it^2rr5T^T%f^: i =^ *rer 

?r552i irrir <Tf^ 5T5n^^ stuafr itrtciit rRpt % cm- 

I Rirftr ci=5iRi%iif mi ^ fcRr 

^RTRT^IT 53ur1^ fNKTS?TlR%?r UTltf^sr^filT- 

S'lITiPTTRT fT% iTin^ f^fajcsr II ^5. II 

1% 3iRTeRI!r^=?T4t^TOflf^ 3=52)1^- 

grf ^i n % 5 ^ 5rar^ i 

«r ^'SRiBt»Tt^ II 1® II 

ar^T^TR I 3?f^% ^ I 3^rs^S?Rft 1 


(b) Even after the jar is destroyed, ‘Being’ exists, 
e. g., in ‘The piece of cloth is.' 

(c) The notion of a its is not found in the place 
where we have a vs. (qs, its, etc. are the I^^Nuis.) 

(d) Even when one ^ is destroyed, the notion of Being 
will exist because it will refer to another substratum. 

(e) The. notion of Being will exist even when the 
Its is destroyed, just as the notion of will exist even 
when the notion of SoRi in a mirage is a non-entity, 

n Interpretation of the second and subsequent Psdas 
of the verse. 



(l«) 




R. \}s-K^ 


I 1%, ^ ^TJRRT sjfixjf BinnT 

«T ?R2lFZR^ I %^R^r^Pe?i Stir ^1% ^- 

f5r?Rf^ I ifF*ii^i'^wiC'iri'm'MHi«i«n' i»r- 

fr^ ^ sr ^ *11% ;T 

^ ^ajre^iisi ?a-%%^sfq- i srmr ft m i ^ 

ft 55T^?T«R^lt*RRrf 5JifirTOfT% 1 g=E3i^— 

* 

t nsg^g g ^ ftiERilran: iftHfoi; i 
«Riftr%55!$pr^ aiRi^5«Rg 5fiR?r u ii 
^'dq'rf ift I 

( a ) 3T^^%S'tfT ftrm f^ w %s5fR%t 
«firn ^^ift^grvtT JtrrFiRWirft ftfts^ ^ 


( b ) ^nflKDi: inft^StTTftR>Ssfti^I^TW%SJ?R??T I^tRT 

I ft^ronRiftpr ift sr 3?^% ft1w^T%% 

;nw I «t«rT ^ «tifpj%s^5r *i% ?rB ftEmT%swt?*t«iT* 

o^iv^iK3\M 5n% ire 3'esft I ttsti-tiftiTrfsft^^rrft 
«rRRmi%ts%m: i srpstt 
ftiR^iRTftrfr i5sm: i 

(c) stsftw ^ it^4i%2r 5i^iftitnT«KMi<‘'%«r%c2t4: i 

(i) Ji«rpft*rR*iT IT 'j4+)K'>i«i: 

??rTf: ft^ra; i i ft%: inwft irnittK stftc%: srJTrrrftw i ir 


(a) Meaning of anta ‘ end ’: ‘ End ’ is also illusory. 

(b) Meaning of nitya and SRTfti^: Eternal and 
Changeless. 

(o) Proof of Atman. 

(i) Atman is self-evident. 

* ASS reads SRilirrftiTT l it, ■wk'H'i: l ^<3: ftu^TTT, l, 

and gives as v. 1. our reading. 

* POA-g?!T8jiftin I IT, an^: i 





’Taj|«:Sr*t2JTfl=5^<(i| SI#^ I ^T HTfJTT ^TR 

^sr^ar5n%^ i 

!^Tn?»Tf^ ^ 55iwi^??i*T^5t’f I ^«n- ^ “qRT^- 

^’Td^fT^Tir ^r 31TRT ” ( Br. Upa. IIT. 4. 1 ) ^ 

(d) f^rc^rsf^?i«rTRT ?iri®'S2i^ gsr^qR nr ^fiiffir- 

R*?: I ^ iBT 5^[^v#sar^ i g% nr^ s€t 

cRJf 5R^S|%^RTW(«RPf ^R^cII I g'^JTT^wr- 

^ flrf^: II II 

WsiHift^TR I ^ U5q% 5ftRKtf im 

%qT lUf^ % I ^SR- 

«T ^ 55?raL I 

3^T ^ sr 5IW 5^ sr m ii 



^ >RT%f^ I q <R sti5^ 'srprn^ =fimt, 

5iIrtp% ^7Tq%?n^; 

5r i^'j(|<il^ 5r I fRS- 




=!tT 


Hfq4: 1 qRRRqw ^T 
5 r^^ 4 :, 31 R 1 ^ 4 ^ 10 . II ?«. II 


=R0T 5T^, 5T ^ ^ 


qiSRPiI^q 3n^i% fiHiiii hr:- 


H m ^^iRi’air4 5j5gT(s)57fg5rT ^ ^ 5jjt: i 

»r# f^: 5n^s5T g^ ^ 5 ;^ 55*rrn^ ii^on 

•T 3n3[% olOioi |^«Jo I 

«T T5R% Wl I 0 Ri 1 «T 1*1 «ia ^R^REfT iR»ill4l»iy''l[ 

I cfi^TiRt.jj®o: latr^JiRrsiW^: ^ ^< - ||Q'»^i^io ^ 

'h4(mPt!CH?r f^°rac, I 5j^iTK^RTR7 'T^K''‘tR- 

(ii) The Scripture’s function. 

(d ) Conclusion. The purpose of ( d) is to show that 
the Gita does not favour snfil or action. 

* POA-MI4i“’Ho. for SRFR^ 

X POA“^^^*t^*i 



( VK) 






*T55iT Tf ^ gsR^Rirra I ^ ift ’jcWT 5T «ri^ H 
<ol^ I H |R( iMsy ^ 1"=^ 1*1+) K+i iS^c®! I VHrii ^SJT* 

3Ht^|g srH^ I ^ 5ni5^'*ri^ ?r 3rni?r ^ 53 = 5 ?!^ 3i<N*i(c^ini jt stfrU 


51^^ *i«rr -wiRc^f^ 1 ^- 

'?^55^r'iT jrraf^«i% ^iT'^: 1 Pi^.'i^- 


ftiiuicm^ snf^r 




=fl=52j^ I 3 t 4 ^ ’^TW !i<l'^ •T I 

?r*in ff H nmi<!u(’^ ■R’rtT^’^PTi^sT^ 1 t^- 

T^orpwT 33s:s^ts3»r^wn1 h ^*^5 1 stf^sris^ ^^I'liR- 

^TTc^ ^T^qr*?: I «iwiN ^TW5^ ^ ^ T^^rptnr ^’>t iF#orR?i 


II Ro 11 


I *r *?»r %]% ^niKi^oMii^ 11%^ fJi5n%TOT: ^ =t ^r ^- 

?ft% jrfNiFT * »i ^rni^ * ^cM^HiPiwi-ii^ ^aa'Mi 


^^if^Hlf^R ’’t ^STWSTJlsq^nj;. I 
^ ?T 5^: 'rrf' # fciict*iRr ^ II II 

^'^iR^Ii'^RwRi I R'=ll»iic^H*iiRi«i*t*^^l'll'i'f>i''-M^^ 1^' 

K niR Tf l^ m #r^: I "R JT!%oi^fp 5 WR ^RKferiR^' 
'T^'iKiCFT ^ srart^ ^ (^si'S^^rsRfi^ 11 % 1tR%^ '*>■<. 1!^ ' 
'R«i ^ ^TRnr^ fRPC 3$l«nriTr i ^ ^ 

I3T^: I g«!rH?qiQi4’=i: 

sr^«i sRpnjrn^sf^;dTcft ^sRsr: 1 fstrtRT^'T gr^Tf^on^?%^T 1 

n ( a ) ■^5 ^: ^ sritM^ IIT^rN ^fPRRIR H 

5^T I _ 

I The soul is above all change. Therefore he does no 
action. The wise one should renounce all actions. The 
verse teaches Eenunciation of all actions. 

n (a) The attributes of the soul stated in the verse 
show that the soul (the wise sage ) is wo agent ( sra^ ). 

* POA-snj?^ ^ for ^ 1 







( ) 


( b ) if 3 ‘hK“ri^%N)'S'ilc<< I ^ I ^ 

UT^i^ ?*Ti3 ^4 5T ^r i ^ 5 ^ ancnc^ I ^ 

^^iRyNT?f'PT Rsxii 1 3??r: MiU^'^ii'^ti^'i 3n?5TT Ra.MHi^'ii ^ ?r^ 
f^5«r: g^: ^ S^ ^ 1 

(c) 2r*iT g^srmi?a?3T 5i«5rm4^r^^ 

?rRT?!re?rl^ T^^trs^rf^ tt^i^ f^-scrg^ 1 

m %t: sRirfm 5rT%ot f^v^t2p% ?rp2if^4t 

(a) 513 1 ?^ fretm^ffsc^rr^'^Rr- 

spSspmt. 1 sRnff&i i%4R5% ^r f4f^ f^tNr 4frR% 1 

^f'iwli e f I <.^'^iTg54 tr ^4®!i^4c^43i^rh?t5R- 

?ftsf^4t 5f»n3M 5r g ^*!iT 5T ?Rn«ncJm^f^«r4ifT- 

4T^^T9i5n1% f%T%^gB4 i f%g ?tt^ ^5rf ^r 

I ^.afsdw 

%55nRT5T cR^r ffe: ^Tsft^^irr 

ff srf^ ^Rtf^ I R =^Tf45Tg:—‘ ^ ^ ^ f^pfhr: ’ ^jng. i 

^ ^Rf$iR=^5rTc5R4 R 3^ ?T% I 

fi r f^ R ie 5q^5fr gf 1 


(b) The verse does not mean that the Saihkhyayogin 
knows all individual souls () as imperishable, 
eternal, etc. etc.; but it means that the sage knows his 
own self as the Atman who is imperishable, eternal, etc. 

(c) The act of ‘ becoming wise ’ is also unreal. The 
soul really does no act. 

IQ From the verse we should conclude that all duties 
laid down by the Scripture are for the Ignorant. 

(a) The Scripture distinguishes between (i) those who 
know that they have duties to perform and (ii ) those 
who know that their soul is wo a^ent. 



(^l) 






t ^ 3nf2i%—‘ ?rmt5tJr ^fiw ra : ’ j# i 

(c) ?p!tT =Er gsrmc ^praFazro:—‘ scrf^Fim >TwiT5ft ’ i 


?I«rT ^ I ^WI»T 3^: 

avf^atll^gqRi 3 ra ^PR^»hK^^^iak4^| % - dgfq i % cir^f^ 

5Tre ^i)r»rTi% 1 ?n!iT ^ nwr ^wi^nsr i 


IV ^ 5(giT T fey < s;^Hpifa-tiKfgalsl^ f ^aiY s- 

5T, 5T srm i^<flfiRr5i i4^fi: i *i«rT ^ 

ff% sre^i^ 1 


( a 




^rreTRKf- 


’T^^raTRTiTT^^Nf^ iTTf 3ncJRia% i ?r*n ^ ?f3cf^r*rm^iT35n5r 
arm^ ^ ^ ttmw wf% 


( b ) in# '%7W5f clS4<'i7(iJflH47qi5q I 

d^dlflW sdtiTT I^rTTS^ ^ ^ ^ I 3W =S||e»1^l 

f5R%srFrT: TifTR I ?Rr 

?RT# ^!t5^Tt7:%nirdmi^T%jr?^KT^: i 


(b) The ?rha*n%^ and the ^nif^w of the Gita are 
respectively for the Sage and the Ignorant, 

(c) The same were taught by VySsa to his son. 

IV It should not be argued that none knows the nature 
of the A.tman or that none knows that he is the 
Atman. 

(a) Though Atman is not perceptible to senses (SR^ISJ* 
’fNK), he can be mentally realized with the help of 
Inference and the Scripture. 

(b) This Realization of Atman consists of the idea 
that * I am no agent of the act of killing ’ or, in other 
words, ‘ I am no agent of any act whatsoever ’ (killing 
represents all actions). 






(c) ‘^efi^^iis ^3'h4c4 *nT- 

:B;itra^Kr+iHiK^l*if^ ^^Tf^t?TTT%5r ^ssr ^ i ^ 

ji'iRs^is'W'hK 'j^+i'( ^i*i^i^«i t(i<fMMii*if?i II ?r*n ^ 

V (a) 5rg jfiri^Frf ^ "^^r, 

#%’hVi'||^ I JTT^RTRT^ yA'h+ll«IIWW %?(, 44 Hi«i(mK' 

iftiWRs^Tmnori flwi^^TnmmTt ?r^g«Tq%: i 

(b) ?5rren^nf ^rr^Fiwrf irR?m^ 

sCTffSr Jpmr %^, #5r 511^7%^ f^^wci; 1 

(c) ^pmtrRt jrftwitT JT sft^ 51% %?r, srqsjt 

^ "^urer sTfM^^^uTisqti^: I =r 1 % aiTOR 

I 3T|!l[trs^K3Rr^ ^ ^ sn^ %5r, 

W^iflcHwl rsi^ |%«l^ N'mi.'JI Id, I 3TRRT%2rFIT^TT^^7irHg^^ps^ ^S*1T- 

^R*r 1 sr f%rp?: 1 ?i^Jn^tcrRrrei an^^rnr- 

qi^rf^npTtf sr ^nr ?r^tqftHi^Tr5?igRjT^^ 

11 ^1 II 

sr^^ 3 f^^iFT:, ^ScJr^rsN»iii^^ mi%«w 

^tl^ «mT 11 

am ^irkrfSr sftuifsmssrrf^ amf^ ^ 11 11 


( c) This knowledge will make him give up all actions. 

V Renunciation of all duties is the religious duty of 
the wise sage. This is the sense of Bha. Gi. V. 13- 

(a) Interpretation of in a4'h’Rfw-Bha. Gi. V. 13. 
means mental, vocal and physical actions. 

(b) ‘ ’ also means all, i. e., both the Scriptural and 

the worldly (5?rreft*r and ) actions. etc. refers 

to both these types of actior^. 

(c) This Renunciation of all Actions is meant for the 
wise immediately on his attainment of wisdom (»ilc+l^lH ), not 
when he is about to die. 




(). 






I ^T5rf% ^i/» i sfroitfJf s4«c)i' nmi^ «i«tT 5fi% 

qfc*rs2T »i«r^4K'% s^stoirritA cwt 35^ 

^r^p r f^fCPT ^toiT?zRtTi% g^2rT% 5pm% ^KR*ir pw- 

II II 

^)<^kA i %^ T »3^ I SITT- 

•isf ^i^iPi «?«r ’tr^s I 

ST %flr *T ?lfll^ST% STre?T: U II 


1 ^ 5r^?T ^ 


^iwf^ 




f Si r ^lP-H^ r ^l rf^ 1 cTSTT ^ MH^|i,Rl<T<T ST 

I ?T«rr ^ ^si"?rrr: i srTf fl; ^^jst srnCf- 

SI^%7TTK^ ^TJI*^ ^ sHcHR ^SPT^ I TPIT 

STRTsrf^ t'liwl'i ST5fT^rsn?f srn^TrTSTT IR^Il 


sRT ^Rsrm,— 

^?*T: ?T^I5t: 5@n3T[*^ssT ««TWSfr: II 


STIcHISTT 






?CR=^ssrsnTSTTsw: <:i»riTRi%s:5Tsrr sr ^KUi(^di'^R»»4^isf5ispr i 

^«h l S Tf 4)*|S!W I SI?T ST^Ira" ^4i*1lcS|«T) 'R^IT^STl^l^PIPr 

=41% ‘ STT# ^ ’ g^ Tf ^ sn- I TPT fj^TRSTT- 

=5^3ts[ii*rf%r^'R=®sj^ 14)1*1 ■®e®^di 3 st^% T^rrag^ girr i ^^f’gcgigTcsRsgTi: 
gsr: 3 st: grsgrs^ ^i^ ^ fsre:gsrf^ si«icn«)is4g: ^*r 

3 qrsT <;i<HiRmm«g % tr 45Rsft=gg?nsTTW t?Hi?c^i4 iigvii 


gfssRCTs s r flfi t R sfts-Msil^^feisrfs^tg^ I 
TT^n^ .ii^^riP igsTtfe II SJH II 

3Tssi%tsgRif^ I stssre: gr^onfgw^rrsr sstssrt^ g9]^i%ts- 
^.^^l^:^^T 1 3TW ggrf^RgtSST^ I g^fjsgsprNR! ai^'nn'i“i‘i^' 

sm^ 3 t 4 5c| I tsi I S Ri I'g^sTM <cq I r4: I aT^giT^SgsT;. 1 si*n 
g^rrawsm^sTT f^gnrR sr ttstts^'HIcstt i RiW'I«^i‘^iRJ4i'I: i st 






T ^ 


f?*RT ff^ II II 


c^rs^irm' 


3isr ^?ERn^ 1^ m ?Tsi^ ij5m I 
?raTsft ^ »4SWI^ II II 

3TS? ^^iiiiici I 3TiT %?r»gq<wi4: i 5 ^ t»a*^lt4^K f^reqw ^• 
5if^5?rT Hijfi^l'h^tK'fOicMRr srmt ^rm i 5T«rr Mi^^Ta^i^I 

qi ^ ^ srfrT I ^mpr cPit mf^wi T wi^ e# *ig i ^iC i 

a«]T ^ — 


3n?(5*i ^ ati II 

sf 5^ <[TiT^3fl4l^ II II 


5 r(d'^i% I sTRRzr ft: ^qtssqr^nfr 5# 3R1 

^ ?RTrmftipfts4 5t?tTO< q tf^ s 4^T^;Ra q Rci4 s4 sr f4 
11 RVS II 


Ut^ «l I5IT5Wqf>l*^ ft JT g^: qit 

8rgq^clil<0ft g^fm f lft «TR5r II 

?ra ^ 'Tft^SRT II II 


^JJTRt 5^- 

?rT«i«i-*Klft Jn3pq%: 1 g ? Rift ^ 

MI'^-^<“ll\«i|Th-M62Ilft I STsqrRftRp^ 5^R5q[WR^ m4 4K“T ^l^f 
1 Stftq^'cl 1 5IsrT — 


“ 3T3C^l*fKm'k)d: »Rr: I 

5T f4 fSIT qRT qiR ^ q v ii ” II I (MBh. XI. 

2.13) ^fwqiTfisRrftso^gTssRevnftp^g s|^|^rii 4:11 rc 11 

^ ^j^ ^*tis4 Ma>n antin' 1% fqft^qsgqRft ?5rn%f»ri^ 1 w 

SftiftsspfTctft I arr^— 

8na4^?T?aift ^f^^^«TTisrqlr^]^ft 5r^ ^nF*r: 1 
9rTfii4ci^<i4iMi: % if ^ 11 


II 





5 ^. 


( 


sirai^wRIcr l 31T«'§^ai^*JtS'H<4»i;l'H«h^ IH %iT pqJTT^- 
'RqTrr I ?r^ =^: I SH-^- 


^%5W«r; I ii sisiwr 

*?R»rR ^ 3n«%5^t ;5Dft]i% ^s^^iHilif 

II s»^ fsfN sm&srf^nrra-: •R’^ii 


s^RTFff 5>«u|l^gU^g<T^— 

ft?«nra^s4' H 5 i4ct «n?5r i 
?i^jn?^rafPt ^ 5^ ii ^«» n 

II sm^firra^ ^ ^^rni^staw ^ jritri- 

^ | ^{) * 4^l(j^P ^ ?prfM Hjn^i%^ ^ ^ OT^SFitTH 11 ?o II 


?f iRiTpJ'iTm'isawi ^ ^ ?r ^=nfi^, 51 qr^nm- 


S— 


-^ rs ^ -^»- t 

W^WTW »r j^spffqgJTffiflf I 

’arprfi^ 55g:F^5«ra8rfe«re*r sr ii ii 


I ^ «nf: g^ cnr«i%^ ^ ^ f^- 

f^3 Sf^T^ *)l4Iy ■wi*4ii?'ni«L*iWlcHt«iHI®mK^'i||^iJ114|: I cRT g^ fW- 
sTSTR^FtN ^ 

swfeyfSi’MiW 5T mt jRui^ II ?? II 


f^T^" qS^szjTO^ I 3=55lt— 

«R^3*n %PTg ■^tfgcuKiil^, I 

5i%5l: a?^: TI^ 5W5t ^<-»fi«Hi, M Ii 

I =5rimi'^ci4rm44i*ii5Ta ?q%R5nm5fgsjfM % 

g« 501 ;% % qp? i% jt ii 11 

<*^«idiMia*iR-- 

s(«r #nw *r qrf^ai^r i 

^RT; ^1^4 ’«r nitftiE/'-ww II ^i|, II 

3T*q ^qqfii4 ’^5^ *i4ik»i^4 yiii4 gas ^r =hR'«ii'^ ^•ati'w<‘h<’’iT- 
qJt]^ =? ■MtiR ' ci i R^ PfFr fif^w’d t feqr qrqw^^qf^ 11 11 


ici4 K?^T^» ^ 









=gTf^ Ifssamra;, I 

ii ii 

3T^T^ =^TfT ^j?rTT% ^«rf^qT^ ^ tr^qf <(t^ihigiq, i qqW 
^ WTi%Rq =qFAi%>kqKici i =qR)t- 

^ q<u||J|fiisJ: II |v II 
— 


#?qs% 5 qT *t 5 R«n: I 

^ ^ ?q ^1**^ qm^ g i bwi^ II II 

wfiT^ I ^TqT5afi'#lc«rt 

q i:’?^ cqf qfKqr sqtwi^qq: i W ^ fq 

qfqqt ^jcqr qqqfqqT% aqqq ii ii 


— 

a r q r s q qKI^ dq i Qdl ; I 

?iFPi4 ?r^ 5 ii ii 

sTqi^qqrqiR^ i aT^T^q^TqTqqqjsqqrqt^ qfd h' h^qini^K®qf^ 
qqrftqr: ^cgqsq^q eqqtq f^qiqqqqrf^gsc- 

fqrfJRTH. I ?Rtrrq^ f5p=qTsnH^:)iiiTq^:?qcrt g ^ i qw: qeq^ 5 ?q qreit- 

M: II II 


5^ jq: ft;q*n5t qiqfi^fq:— 

5^ qi Jrr^% ^raan sit i 

s^saNr gg^q ^sri^aw: ii ii 

^rq 15.qi qr 5nr^*5qRf ^qq qq; qrqq^ iq^i qr qqi^r^^l^T* 

q^ I gqqsnsf^ qq »?t«iTqsnq: i qq qq dtHi^Ris 
pjq liqf^^ ^wTifq qrqqrftsqrft tfir ^aiq 

f^rq^: II ?v9 II 


qq q^ g«q«iq^q^^ifii-H ^g— 

g^:#[ ^aqr ^rnfnsrn^ snnsrfr i 
gioq; g^q^ %q qiq*idiHq|^ ii n 


g^:% ^ I s?q:5% q^ 3^ fsqr <iq^qM^^e^qat i qqr 

« 





spTR^ ^ ?r^ gsra j ?t# gsE 

n ii 

I jif;^ «rtiTfigqB%Rr >?Tr 

^I’sl^Niif^+imucr^Hi-ii i fi- ft ^ftj% jp: gqroEi^nR- 

#i5T ^rftrrqrf qtft^rrftft ftsisiift^ Jiwfts*Rir 

%?TR^ 3ttc— 


tp^T tfsftftgr ftmt sra • 

3^ *i?n TT^ II II 


5n8jF^)Tr5iK«y i ^rft g 

ft:?rapT?iT I%’4^'ft ch^j i gsft ^hft- 

" ■ '" ^231 ?rf jft 5#rft JirN^n^ ^ 4 ft- 


ft^r g^ % 5 ft 55 N 5 ft 4 t 5 wr; ^455^ sifR 5 aT^- 

5TOK1^l+i-<1il! NilI *l«N: II II 


fi>'^i«ia.— 

»i^fl^55ii«rRTtsftr !i?raftt *1 ftsft I 


!55555rareT srraft *i5m *pira: 11 «<» 11 


%TPi^fft I ^TftFtsft«fi'(|»lIiirisft*5«wft5ii|: 515*5- 


55ift 5T5I7 snrer 
i%5 STift 

55igflRi 5rft5 5^ 555: 

4ft 5rt^ft ^<}% l fttit >5 


515*555 »ll^'li||^'h'*<!>wi^rt|4! I 

ftW^ I 



wTTO Pi ifii ^T f555sg5r I 

5|5iTOT sRsma f^s5?ra5nft«nn ti «? 11 


I °5c|5ll5lftl^l fftaW555fl%5 
^555 5Tft^r ia*5555 | P | ^<ifft l ft 5 sfttmSJ % f55*55 1 5T: 55- 
ft55T P?ff 5T5rf l?rm5?55T555rf55fttS5Tnsg555; 555^ ft5I55lft 


* ASS reads f% g 55 ft and gives as v. 1. f% 55 ft 11 
ftig ^55. We have adopted ft*g 55555^. 



\iK 




( ) 


I 5TT i^T ?rrar ^iror ^n ^^inar 

I i)k)itiK=ii*i^«i ^ fs^r: ^'ii*i<«i«itiii^«ii swT®r»rf^- 

^ sjiTOFnfRW fi^Jfrfer ^— 

«iTr^«r si%?ri wrt i 

tnsj "iMcS^Kcl-^ll^si: II II 
«Ilfw I qiftlTf 3F7rll8J ^ ^ft’TJIT^Tf W^WFl- 

^^TJft^rr ^=^1 sr^rcff^ i %sf^Tifk^s5q^'irats:R:tf^^ i 

m?r5Rira%5 >3[qi^g % ttsI 

% ^ — 

sppnwpr: ^nkn 3r?*R5*fK5!si^ i 

ii1^«*?!ri(^ SI# II «x II 

^FTRiniT 5# I ^RIWR: 5f)Tt|^^T: SRWfO 591^: I 
^^. 'j^r«ff srfiRiW'sssisrf 

^ ?icJK^rr?# 3rf4^fl'i555SR:T tsf 

I ratr^’ 

wt sfii^ ?rt 53»iV555n^«iT st^iT^# i 

sr# ^^55 frqt^: st# 

Hm^nijTT % f^5mRlnrT??i5i«r erf Ti^^fr 

??2rR5rm: ii ii 
— • 

^T#«4sreRKHt 5nnsqpra5r5n^ i 

5«igraFn#i^ l#: wirir sr ii «« ii 

I 5fTR: 5rim?rf 

?ITTR»J?Rt CRT I%«llf^^l1«l§<*<m ^TRTSTf?IR^TflT5SlK<HR^5fi5I«Rf 
sjRHT«nT%R^ «rtit ^T 1#: 5WT^ ?iJir^^sR*|iM'ij'i)q4i^iR 
?OTif^Rrcr;^T^ f#^afliRriTT’ft jt r## jt H8»n 

^ ®%^T^<Rcll^li i»TWRT T»TT H — 

R%ji««ri 5Tsnt*T I 

Pl^W^Ta# #«T?»T%IT iJIW'^ l ^ II »'< II 




( 






I %3njfft72tT#3iJ^ JRnRCRcTS^T ^ % ^- 

^wqf^qqRr^ S ¥lt^: I 

?n#q## 'T^n^t g^^sac^rs^ ?i^ ^ i ?# ftcw^: 

?RT ^T’^goiif^ ^ I ?r*iT ft#t^sgq kh' 'rfiww 

^t»T^r»i3r^R^ Srq% vra-1 ^tru^- 

snre^ «ra-1 ’w ii vh ii 

%^i^f wrf^ ^R^«4 

?rpft^T^'9ig«§Rs^ 3=521% 5^5— 

g rt gw^ g ^qr i% 51 ^: i 

Its S TI ^ 'J TC q' ^SIFRr: 11 II 

5n^TT3i% I 5t«rTr.^ q^F^tr- 

^ CT^Tu n i ; ^JiFTTRiT^i^: SRTSR ^ ^s4: g^: a ag ^| ^ % gm- 

g^ sy - fi rsrtf t giT^: 1 w cniiyaTHrTRgioT gf5 

^Tl%5 ^ afrssrf 5F^i»^x I ^s4t- g'nJoi^ q wnf^ gr; qr- 

f%< 5T W ^ «ftssif g%: 5ff>ggk^^«nR^q 

ff^ #ralr g % qpg' ^^d'?^ 4; 1 ^ ststt: gri 

fi#5r qw fir: ( Cha, Upa. IV. 1.4 ) 1 ‘?it aw 11 %^’ 
^ (Bha. Gl. IV, 33 ) qspif^ H ’^^JTI5srF^Fil%'5TfW^3rT&: 

^ II >}^ II 


gq’ =q— 


«b4«^«fiI^'i>K<5i »n qr^ ^^rq*T 1 
»n ^ 4q»«aa|s^^ ^ II «V9 II 


a>4 


I ^ ^ i wi r q Tf^r^FRt ^ l 5jwfi|g 5T 5 tT ^ ^ I ^ ^ 
sr^ gr '^’HiaaiiCis.'^g ^4'K<!S!iwii ht gjaCTa?! ai'ta(f%a:wia^aT- 
fWr: I aar ar^as^ giwir % aaran a>Aqigm%gg : ^qr:, >?# gr art- 
fl: ai44>^4^im^ arr: aF?f^ stai^ aar aisji% 

1 af^ ai^w %®a% f% !p4<m ^:2a ^% 5r fi r wr % aa h^s- 
«aa54wa«6<.«i sftfWr 11 v® n 

ai^ ai4a>®ii^4%g ^ a;^ aw aia aft 


* POA reads areaf^as^. 

X POA does not put a aa after avaaFsac.! 







(I®) 


51# 5«i^R5iT «nRF5rar i 
^ 5W5# ^ II «<J II 


ff^ I 5r!^^ ^JTfM ^ 

g'^ir^fci H# '?»pjr*r I '*<!id'^iRi^»i i%«i-niu| 5f??r' 

?W^5$T »l5?I 1 #S^ ^ 

5nT^ 3^ ii v<: ii 


^S^t: 


^ sra5 ^ ^t^^f ii ^ qgiq' I 

5R«jnTi^«3 ?qaiT: II n 


I ^oilf^f^JRi^'Jt If^ ^ WTPrT [%*HTm 

*l>ric^^c=(Sfe3^fiTr^^ni| I qw ?I?f:* 

5^ 5r?qrft<TnB^n?rt m 5rt»3«ii[^ 
sTT^^re^r 'TTJrr^gr^RntoiV ^rt^^rs^: i es 4 |i#frT: f^nr #)vit: 

5r f!T^: ” 


51^: «rT ^T ^IM^NI-^rci 

( Br. Upa. HI, 8. 10 ) II || 




^ RTh1[^ — 


^Cl^s I 

?i55n«f>nT«r #ft; eis^g ^i^igi^i; ii '^o ii 


l#rRr I ti-H^I^'i’q^ii 5®3 t 33i wi^Thi 5Tfri% TR?*r3f- 

ciVll'w^'h 3% St><n^'>t<a g^RTTf^ 51^=1 ^l^lirl I -IMI (yi I'^UI ^RreRJTRt 
5Rc^i«%rT«r I ^irft ff qi% #- 

*IHtM ^TT %55n%3:^: 5Rc5[lfefT^r5Tf^5J^?R^ I 

51^ grsrs^PR^ ^ T RFiHfj ' ^?rff&T I 

?R3Tc5R?^5llg=F^ ^l{^ c^ll ^o || 

^Rirrar- 

^ 'K^ ?*T^r 5(#|^U| ; I 

3|Wi<|rtiI^ft;j|TK|: q# Tt <.a^^ii i fflq4j |; |t || 


* ASS drops ?RT: l 



(%\) 






«h45ti4t < ^ I ^43f ’m ssraf^ 4^: i 


SIT# sreggir: 


JRJTIc'E^r ^‘I'Wi Tft" 


9r<Rr JpfriVft 

IS’ '*lwj«irk|pPi^^t: ?Rr: "K 'R’T f¥®>Ti4f^[m 

4*Plf^ » iSR^/^d'<3e<ai^^ T 1^: ^ STP^RT 5^^— 

?T^ ^ 4>g^feg gt^4(5dR«lft I 

f^‘ «n?t5*rFi w5R5r =5 || ii 

51^ I *1^ zitIjTSJJET^ % ^ q'l l^ jg g ' ^tfTotpE’T^^'R^ ^RTl^ 
^«ilwi»tioHp|'^^i4i>^ 'hQ'fl^cJr ^^4 iiwnI'hi'Ji S^«( 3l«.®^lc1" 

«Rwn% sq]^^>"in‘^ Sfk’TmTTrW^ f5?T4: I ^ y JIRH# 

5imi% ^ms?R!r ^ ^msq ^ =^ f^'K^ 

sj^r«ra^ R^if^iRR.’ II II 

§nBi%rigwi ^ «rfi ?sTO*ii% ftsRfi I 
gw wi ^^ <af gl^R T iC T li ii 

• Rm i ^ r^ wiHiMiciqstT ^wf'iiiRiTOi flr%^ ^Rft ?rw 
RiT^ f^sR^pjjn f5r«^ f^4-cH!iHqi^<rif ^ ^wnft 

?rpii«fhi% f^RPri^R#!^ ^wrf^nrMT i 

R«iigi<^i^^t^?ig[ . II 5i%^:^Rw 5RT ditJi«i>i^' %w^TR2r% f^^+isifii 
?pnf^ sirs^^ II II 

iiPr«*'Hi^'i ^ss^^wrf^jra’Pi ^rajRigRrar— 

3I#I 3WT^— 

ferasi?^ ^ ’iTfTT «*iii^^^ ^5i=r I 
felRPSft: # SRTI^ RiU l t RI ^ II II 

I 1^«mT iif^ifi!Wit+n%i it sm 1R1 i^’ 







( ) 


srarew 5RT vtm ^ 

f^«i?Rq- I ^ f% Jmf^ i T^rrflRT f^i 

siRR ^ ^ 1 ll'^vii 

1?^ «5=2R2r ^wfR 5rRq^»n%^5TO srf^ 4B4qlJ|*i 

?i^: fisRrjRR^r +5RfFfft!TR«rT«ii«im%JTn%M=5^’ ?rm 

I irsncJT5n% ^T»fe^oiTi% frr^r 

qrf^ «icJWT®rr^ ^rmrl^ ^oir^ =^ >wt% ?(Tf^- 


JTSffTra *T^ 

wCT^TssciTsn as* 


USTNt^TRC 



II HH II 


JRITcIT^ I SRflfrf TfesTSTf^ i(f^flK(»# ^- 

% 'n^ J^nn^ipiRflr srf^sFfft mRhu.i nt- 

STf^: 5rr-^9IcT 3=BJI^--3TT5it% 5Ic!nTI?lI5S^ 5^^ ^- 

sr^rfBTricJTRrcTtf^sTT srtt h f^smw i%TRfrRl 

Wr: ^l^nJTTTW 9iIT?fl^R-: femiT?! II 

f% =5r— 



g’ia ^iraws: l 


^^?Fnr¥R5f^^; 11 || 

5:%T^ I sttIii ’TiflR ?r 5r#Rf 

iRt ^’PT ^S«R3Tl;5PfRT: 1 cPiTT 5^ JTT^f i^*RT ^fT 55PPI 
»m%K^”RTWl% S<=IMa H I ^IcRFFRjffh^t 

^ mR ^TPET i^ssR^; 

igf^r: <Er«rRft II '^5. II 


1^ R— 


+ POA and WP drop R«i?r5RR2r. 

* ASS, PGA, TVP read but to us tbe correct 

reading seems to be 3 rj=jp3tt^. 



() 






g n fi T Hg c iR> 51 tri ?re? si^ !r##tT ii li 


*r: I ^ gfSt; 



'Kt'tkMM ^50^ ?Rpsi5m^ ^ 5r ^ srm 

5r gsqf^ ^ =^ sn^ ^ Wi^’- i srit 

■^^'iff SRTT JT^flRTT 51^ II Hvs II 


rv 


T^ =?— 


*1^ '^n^T fRTsgTsft^ sei45t: i 



5j%f|ai II II 


cf^ I SRI 

5^S'ffi»ti'i ?r^^ii sjsirf 
fsire f^[STFiTi%sn^zr; 
^fsr: II '^c II 


*514 ^ISJ^SWT Itf^ 
'33 ffi5r- 

'3133X<?t I 5Rsr HIT 


TiH' HHSiT5(viif<Ti sng^^5rFrt%sm% sit 

rii^sflr uh:, tt w i '5«#— 

:8w I 

?^s':!n?r <TT ii ii 

Ihw 1 sRrfr Q'^<rm<9i^diPi f^HSRRr^srittfs^srnTHHHT ftw 
^ Pr^i H rf«tHTDiftTH-w ■rsrtw 5^<l^ r P> 

T^T 3n^ SRt 3^cHT I 503 

sri^: 5TOT i eisf^ 

^^prts^ ?T%: TT Hs^TT^nm wm “surtw 

Rsffsf i gram rasg5^^% ??i^- 

“sIr: I g 5fgra;<:i^^5<^jil gT %j BRn: st^ngi: ^B^sgftgrf^rsngui'^'^.n 

srrrrsr^sttt^ ijlwrf— 


«ra^ ^5 %?t #qT%H: | 

^15{{<4T(i)i U4T()4)I^ 53ri^ arerer jr; n it 

X WP-#3CqTT&I ^%|si'lH g^sf%. 

P0A-^^5*ifrT [ f^R#% ^hTuidTr ] g%sF%. We follow ASS, 

6 ^ 







(Vi) 


^ici^ I srqc^ ft s^wr ft'rftfft 

ft’frft^s'ftft <^yftff»i I ^FSpTTFi 5 nn*fift snwr^’ftrft 

ft 3^ i 

srNt mm sT^TijR^ m: 11 %o 11 

iRreiw^.— 

mft wm 5 ^ snifter jr^: i 

gfft it <i4^P^q i fi t 51^1 aftft^T 11 H 

5 TRTft I ^ fif^T 3 TfJ: ^Tnft^: 

?Rn?(ft I TR^ust HlarHHTr?m th ^ sri^qisf 

?Rinft«3r5ff^5!i4: I ^#1' ft ^i^f^qnoi ^dftrsvqre^- 

wr SRIT srftft^rr 11 11 

3 T^KFfr i^OFtftRicT: 

WIPT^ ft^^TFS^: I 

seft; 5 Fi?n^NTrsftraFi% 11 11 


'S^tr^l^r ift I ft^^TT 5 S« 3 rTT^^WTtg^Fn 55 i=gqs: jg: 

g^^wr arreftfi: srtft^^ ftq'^gjrinqa egcq?ft 

qiTJRg?^r I qimT^^f^wfti:^TR^i%sw 3 irq% 11 5 .R 11 


?rRft: w 


rv_rs 


II \\ II 


g%tTsfttq>: qiTqf^ttq^: 1 ist it h’js: g^g^'^n- 

K5r: fa h ftw HF[g?TT%: 1 m: 1 

^qft I ft 3^ ^q^Rr:qR^ qirqftii 4 1 q qq m 'hq'i ?t5- 

qlFqft 5IE 3^ Mqcqd<:<i'(iqF?i:q>^7R^ ^TrftrFspjmft 35?qpTt- 

II II 

3553 “^ ft'rqTFFqFFi;. 1 sft^TJft ;ffRcr^ROiftRrg^%— 


35?qpTT- 


?=hPiaHg-^'H^ is suggested by “ftqqiftrgii 







I nnt#r i ti*i^«tr>if 

wg^: <<< i*iii^ <tit I ?pr 5 ^ 58 :^ i ?r ?n«tf 1 ^ 5 %: sh^nW^K'^!^- 

snc?TF5r:q5Tin gOT^Jri ^'ii-°aR> 1 

sreK: snrsRrr 11 11 

Hcd^ f% — 

TOT? i 

UT^ q4<(ftarl II II 

SRTI^ ^ I IWT^ ^agRm«qT#RiTg^5TT flfiT^^IT^S^q' ^- 
^'TSfTqt I JT^Rr^^w: ft ^Sft: T^q- 

3TR>m% 'Tft g ^ i^ffKciRiad 1 

JRRt%r^swftim3t:: f^i^ssrar r i ^:Hil:a 

5=5i>: qmr^: II ^<1 II 


*!iftr n ^ i g 'g Rw »Trasn 1 

ST '^TSTra^: Hjni^T^llsdTiH fri: II II 


siTOiw I srrrer sr m?f sr ’(mTm: 1 fT^rrfsrE^^cqi^q^TK^- 
wifftdi-ij ^01^ I ST =qT^g^Ti4 smsnsfT5rTsiTi%ft%qr 1 tw jt 

■qitrM+iic|<^cr I 

s[f^^i“if ft ftwTi^®iirrjt ftffti^r Ticgjg, sr ft^^iftwr i^n, 5 :^ 
ft ?TT, ST i:«iTrsrf iJinpr ns»TiTT^Trg<mTT 11 11 

srgsfi^ qi^sn^;sfts[TCn^^sft— 

<P^<T||JU' ft spifR ls sft>#ie t I 

frftr a^ ar^sr^ft^iwiftr n 11 

^fftarwrftft I ffftstTsit ft swTTMwf sftrmTSTTsrr •mj*4<4i- 

s^ft^tsqlrsgjra^ g ftPtC’qT^a’MM^.gtiH ST acft sFjsfts^ srttrft anr- 
+lk^l«tiwTc|q«h«ti WUiaft I W, 'll3*lHp=ii+*it:g'^H> ftPTFRTTT* SIFIT- 







JTTOlt 5TIW 3TW%Tt * 


■ ?f =gr45Tri^^ix^, 


crsn^r^ f^^raiR 1 

sr^ siwiSdi ii 11 

fRJTr^Rzr 21^: JTfmfT 

jj^ sn^flrTT 11 11 

^itssr sir^fir: ?r 3cq?(R^«h«M'tq M?TJji^Ti^?rr- 

I 3Tf^«rraT^ 



5R*n 5Tm^ 1 

«R*n m g%: 11 u 

2TT f%%f^— 

I *iT FRIT 501%: ?r4q:^T«rFrniT%t^^Tl' hjitstt 

^'Hjiihi-h, I f% cic’Tsc’TTiw^ m^r-' 1 ^m 5i^=^^t"twc^^ ?it- 

=%Tr ^g-T cT5^^T^»lkT?rr5R[Rt ?l€^Rt Rtr^ R5IT 
?rTfJpfpRRT^?I^5^tR55: I 'T^RTRt^^RTJimTJTFIST^T: Slf^ 

STFIR ^sTJRt "^FfrRsJ: 1 zR^lf sniratTf^5R?I^0II?TTTT- 

fif?Tri%^I?ri' SISHTR^ H?Tf^ ^JTrfTcg^sq^ FRIRT StgHT: 


I Sailkara-Atman or Brahman or the Reality (is known 
to the sage but ) is (like) the Night to the Ignorant 
( lit. to all beings-?l#\^nRRL )■ It is about this (night¬ 
like ) Reality that the wise sage who has self-control 
(^ifr) is awake. [=The self-controlled sage knows the 
Reality, which is like the night to all (ignorant) beings. ] 

That standpoint ( of “ I am an agent, ” “This is my 

* ASS reads .'sM'tiVw as part of the com. on 

V. 67 and POA reads fi^PlFlf.^RirraL as part of the com, 

on T. 68; we have preferred to read both the sentences as 
introduction to the com, on v. 68, 



( 






?fT 


3^: I 


H sTcT: ?CTf«rf^r«rnneTraT#^ sr f^qra^ ^ r grr ^ i ; i iternif 

^R*n5J^ qr^CFR mr: i srrl>^^q%^- 

5Rrn353T ’5^’THr l^'‘fraK'H'f>^+i[3r^cn ?5Wt i 

;n5PTPip?rT ^qnrw: ^54t3e^m^: i 5fnT 

^#^4 ft qnft ^ sMt 'iiH«iifli*fi'»l4 ^t4 I 

HI b# ^tcrsucift^ ir^ frt- 

'iqrf^Rt sr !I1#I I 

(a) q«n ^ T^'«rft-‘ qq 3 §:qW'i.k+iM: ’ (Bha. Gl, V. I7) 
f^qiRqi fiFrftsrqftq ^Rqrft^Kq; 1 

(b) q^rft srq^qjERFrpiift Mg^a'rrft'Rft ^ 1 (i) ^r, wiwf4'<q- 

fqKTcJR[R5q, Mq^'hM+ii“ii^^dlcilcq|?'» 1 (ii) 

« 4 jRFiHi 5 RFT?q^ 1 runcJRq^ftq^r 3^1: jrqm^qsqqnT: 

Bvtqft 1 ipnw qRiRt ftqtq^q inmni 1 ^nniFrt’ftqft 

^araqnwTFtft? jftft I 


duty ” ) ■which, is really like a Night but which all 
(ignorant) beings look upon as the knowledge of the Reality 
is really the very night to the wise sage. 

n Conclusion : All actions laid down by the Scripture 
including the Srauta ceremonies are prescribed for him 
who does not know the Atman. The knoweledge of Atman 
consists of “ I am Atman who is no agent. ” 

HI The wise sage is asked by the Scripture to reno^ 
unce all actions. 

(a) Verses. 

(b) When the Sruti describes the Atman as aiqil non¬ 
agent and when one knows himself to be that Atman, the 
wise sage will not hold the Sruti to be like the Sruti 
describing Atman authorised to do the Vedic duties, i. e. 
to be within the province of Ignorance. This is for two 
reasons:—(i) Knowledge of Atman is the knowledge of 
himself for the sage, and (ii) one’s own self is the final 





(iii) ^ c(«re|f^?r^ si^fri^gc^TT^^ncswpR^ i 

5% II II 

fST5%5r 


?ig?fllT: «l5g; | 

?i55^mT ?T srf^^rPfci ^n^smraTrflr ^ *i*mai40 ii »o h 


?Tig?aTT: af^^nr^ <qic+K«ra^f»h^^^ ?rt 


^r^g’ f^^iPi^mi ^ 5 ^ fii 4 lats f ^ ^ sg': aTci^ifii 
g# sii^rJ^ci si^Hr% g fai% g ^rTf% f^jfpnwHrr %cr:: 

^H'hi+A ^FT^ars^ asiar flrwi<di^iaf^g jjgr g 
^ ara^fi^a: 11 vso 11 


awA4 g^ai^— 

f^:^: I 

P^4»ri PiT^iwc; ?T ^rrPaaf^^gl^ II vs^ n 



I r^^ia ^Ri^a: saiJ^gafsRNg: 

5iftgr5nrra%2RH’-* a^fe^ft^r^:, 
fi r A gi ^TfT *Ra g grata: 

aa^^RaftTataaf^ra:, f«R^Rt raarra^ 

?^g fca^:, g aa^: i%!iaawt airit^?a7% gaggKj.’^roag^ 
^gfoTi^iafVi'^si'^ arati^ ainjjrt aagrara: 11 vs? n 

%aT 5irai^'55T — 

^ar STift ai^" aar ar=a 1 

5R 6l§lpl'l5u|ji'^pl II II 


Authority (=does not require the authority of the Veda 
or does not require the Veda to be an authority, (iii) And 
in our ordinary experience we see that when we get the real 
thing we want, we do not care about the source being 
authentic or not. 



fiRfWVS«TWr: 




i\^) 

^ efen«rt l«n^R*n 

sfl»i^*i»ras^i?ng!ri^^ si5%n*!rt %rai# 

sim ^E?Nlis«rnr: ii ^ h 

w Mutit 1 w «i#aii KirPt ^ ^ «wn?r 

»igi»^'h<=im'ij i iiwil?<^^ 11 ?Rf ftsj^ JIM 5s^ ^ ^ 

^ JTOTjfii' I f^ilc^S^qf i^ *l|8-«li *WlThl'4WM<W@iSWfS^ 
iTtsgfsgi^ »r®^^ 

inW# ^ ^ n 11 





aw I 


I ^ p(t ’frn^ #n^ 

SfeRl^ ^ I Wl# *RT ^ F RI f^^K* ?IgM q f ^^4im : 5Hi:5«Ifs^- 
f^TETR^ 5^«TRT 5p^»rf?5WT ^‘f Erf% C 5g %c| ^ fETrSrftW-^ 
^Rit I a»^5TR ‘ ’ ‘m % ?iWrs^w?Fn%’ 

sfit ^ iRsnf^faRRt • 

n EltERl«y^2r :3^ I ^«T W-T ^'^11^ 

aRnsfrr^TtEfPR yi^^-fgi'^Asr Jif eRiffor 5 bi^^!r%#! 

irrw<f«i Iw< ^«bp5R^:irrf^’s% %3=5Jni^ Pr: wff?rrmfrs^?TW i 
ERrg^^ 5T^ ^K5TI^: I JT^iqwwm ^ 


ni %Rg- 

A. 3t|;jtw srw*TOw*rr Erarra^ wa: srfrrq^ 


I Substance of Adhyaya II. 

n Cause of Arjuna’s Confusion and Arjuna’s Question 
in Bha. Gl. in. 1-2. 

in The view of a Predecessor of Sankara :— 

A-Arjuna’s question is to be presumed to be the reverse 
of Sankara’s explanation; so also the Lord’s reply. 

[This would mean that the Lord has not told A. in 
Adhyaya H that the Sarnkhya was a direct way to Moksa 
and that he had asked A. to follow the Karmayoga which 
was taught as a direct way to Moksa (sr^TT^JRW 
). And what will be the Lord’s reply, reverse of 
Sankara’s explanation? It is difficult to make out exactly 
what Sankara’s predecessor said, S. does not give details 
on this point. ] 



(»l) 






fii^g :f ^-c f^cm'^^<!i '^i: 3?i: sraii^R^. 

Rwri^ I ^4, ?Rr w^wsTSF^ ^gi q»'&u?l [= 

^««Tlr »fjtmaT% SJrr?iif^=5r qTT' »^g T^= t i 1^ a i Pr 

TlR^Tiq- JTT'^^ Srfw^CWf^; f? 

3 9ifT?mI«|«|i§(f «iiy«(dl *t|c(«4iei^1^ri<cff«il^«( «h4uii 'n^^TFT 3^:, 

fi%^r<5.— 

(a) a^^STRT^ 


5FRIWRlraf: JI^- 

Tc^^ -HI«-cl<miW<yM^<^l 'T ^^■^^f^it<1 1 ^4, 
fwwri: B3^2Tt ift?rnn% i^aj^ss^ fra JrfNtr^c ^ 

^ fTRF^ a^rarsHTprarmre i 


B-Though the central teaching of the Gita is that all 
orders of life (aiT-sras) can get Moksa though Jnana and 
( Srauta and Smarta ) Karman combined together, the third 
Adhyaya says that only the grhastha is asked to follow 
that teaching, and the other three orders can get Moksa 
through Jnana + SmSrta Karman only. 

[ Sankara says that his Predecessor’s remarks in his 
introduction to Bha, Gl. m, 1 contradicted his (prede¬ 
cessor’s ) remarks in his General Introduction ( 
to which Sankara refers in his bhasya on Bha, Gi. IL 10, 
viz., tra etc.). 

We do not think there was any contradiction in the 
statements of Sankara’s predecessor. According to the 
latter’s view the grhastha mumuksu alone had to perform 
the life-long Srauta Rites as help to Jnana. This is the 
natural interpretation of the view that “ All asramins had 
to combine JnSna and Karman. ” 

This was a very ancient view. Vide our interpretation 
of Bra. Su, ILL 4. 48 and also IQ. 4. 32-34. ] 

(a) The Predecessor—a grhastha shall get Moksa 
through Jjnana + Srauta Karman ; the other three orders 
through Jnana alone. 






(a) 1. 3Tai HW 
#1^: arfM^ssicr i ci^ 

^■i^^ir'^cg’ssnT 5f^ i >??r^ W'tjSL^ i ^§<fi4uii 

^igrNcn^pfiT^^: sii^sq% ^ fli^f^ ^• 

I 1%=^ m^THT^RT#^ wwfi% ^iifn«T^^?rar 
?w ’is^qrft'Jicrf «fill': i 3r«T ^fntfar 

1 a%4 ^*Tif ^ 

(a) 2. arsr :g[^^Tss2Tra^iW'W<«n^fli^: ??tm«imi'<^ci“ii 4'wT*i^- 

I 

(b) ftrai^fr:^ g^arfJmt ^R^nWt: eg^: i r', 55^: 
?i«rraf^'9r?5n?r^ 1 “sgwTi»T fvr^^ 1 ” (Br. Upa. HI 5. 1 ) 
?rwTWKirei^^ fTTOT’rf^ftTirfnf: 1 (Maha. Upa. XIV. 1) 
wq^zr?i:”s#l (Maha. Upa. XXI 2.) “ ^ ^T JR^tT ^ 
fjnn^%sHcTc^j?'R^; ” ?f?r I (Maha. Upa. X. 5. ) “ 
srar^g:” ^mr; (Jaba. Upa. 4) 1 


{ a ) 1 . The Predecessor—i. e. the grhastha shall get 
Moksa through Jnana + Srauta and Smarta Karman; the 
other three orders through Jnana + Smarta Karmans. 

( a ) 2. A grhastha alone can get Moksa through all 
the troublesome (Srauta and Smarta ) Karmans while the 
other three orders being not asked by the Scripture to do 
any Srauta nitya Karmans would get Moksa through 
JnSna + Smarta nitya Karmans. 

Sankara’s reply—Moksa can be had only by a Sannya- 
sin; never by a grhastha or brahmacarin or vanaprastha. 
The Sruti and Smrti which make the grhastha or other 
a^ramas optional and allow even a brahmacSrin to take 
to sannyasa show that a seeker of Moksa should necessa¬ 
rily become a sannyasin, 

(b ) The Predecessor—^From the fact that the Scripture 
allows a man, even a brahmacarin to become directly a 



(> 




TTtssRr; 


“ ^ ^ gSr Bcin# cjr i 

35r ?€R?5rT ^ ?zr5ri% ii (MBh. XU 329.40) 

“ )%.-?rK HK%^ I 

sra^Rv’Hi^kifr: i 

“wn wvqt 5r^T%?RrT ^ i 

'H'0)1^4 ^ fi#5r iRRr: qK^%5T. ii g^RTg^jrre^ i 

( MBh. Xn. 243. 7 ) 

IRHr H?3R^r!rri^ I 

I 

rJl^qi-HMlti: I ^^irar^qT^J^hiulIcy-il||%W: SRSRFT; ^ERmqsjTS^- 

4)fI|U||>i, \ sr KTTW- 

^T’CT 4lci4«nMrHi<Mf^: 'h’JMng ^?!Rra?r: ?rSRn?i^- 

I *IT^ Rfi'^ l''hl«IK4 ^TSSPTFI- 

fiftrna’ i ?t«ii ^ 5rrer «t 

nmt^icJjgqwi^ ^ i w ^^ntgii: i tn;iTr5r i ^prffir i 

3Rf7 srjw*4«D: i 

IV. 5-eiR^ff JRJT fl^: ’ SWl^qT^W I 


sannyasin at his will, we conclude that every order if 
desirous of Moksa can get it by Jnana + nitya duties 
( Srauta and Smarta in the case of a grhastha and Smarta 
alone in the case of the other three orders ). 

Sankara’s reply—A Mumuksu can give up or is asked 
to give up even the nitya duties; the same is the tea¬ 
ching of Bha. Gl. V. 12; the Moksa is not a Karya, 
therefore also no Karman can produce it. 

(c) Even a Mumuksu though a sannyasin must 
perform nitya rites. 

Sahkara-A Sannyasin though no Mumuksu can give 
up nitya rites. 

Sankara’s Conclusion—^For all these reasons no Com¬ 
bination of Jnana and Karman can achieve Moksa. 

IV Sankara’s criticism of based upon Bha. 

Gi. m 1. 







(a) fl: gr^r qw cqqrs^- 

qrog^K ^qixr^rs^^ sr^sgqq^ sqFRft %5q>HiRt frar 

I sTi^rq ^safeq^tWt mrs^ qr q^ sq^t 51%: 
?rFg^T% ‘ qfcq; qf Mq>rqi% ^qiq ’ q qw- 

1 

(b) q qriq^qq sqrq^ hwitr qsqqi^ grR 

^ sqrq^ft =%fqfq q«: ^qra: 1 

(c) qfq jq^q^q jqq^q ^iqqjqqri^fTqTgqqqgBiq q #qq^lw- 


f^ragqqiq&qcq qqqqr 555^ ^qjxrmsq q-si qqq# sqiq^Efi Vfemrq: 1 
(d) qfqlqiq: qqjq.qqqiqiqrq prqgqqigtq^ qqqq: sriqqqq^r- 
qq% 1 q qTftTqTqfq=q qqqwkfqqq q.^'qqL • sjq^TTW f^ragwi^- 

qqf%: I q^T ?%q ~< gi^4 ^nqTsqfta? »tf?rig^ ?r^- 

f^rq^g ^ i qFraqqj^ ^ fqf^c^ %qiiq^ Jtr^qrgqq^w^ 
Hs^qq^^i fq q^ cRqmiqfq q qiTq^rerqqqq^^pnqqR^ 
I 


3i#i — 


tftTtqtf r qfSRqoi# rrqi gi%qqi^ 1 

cH^ qWM qf^ JTT fqqiqq# %qTq || 1 U 


( a) If the Lord had taught a Combination ( of ^ 
and q;q^ ) as necessary, how could Arjuna think that qnq 
( ffe means 5rTq ) was higher ( a higher step than qnr^). 

( h ) Nor can we presume that “ The Lord did tell 
Ajjuna that qR (51%) is higher, but A., should do only 
Karman.” 

( c) A.’s question can be justified only if ^ and 
were two independent Paths for two different persons. 
(d) Even if the Lord had told in Adhyaya II that 
Karman was higher than Jnana and if A. be presumed 
to have misunderstood the Lord and to have therefore 
asked the question in Bha. GI. III. 1, the Lord’s reply 
goes against nqqpfqs^. One cannot assume that the 
Lord’s reply is due to (his) ignorance. 



) 






Ca) ^Jhi^iiTi ciw Jiaifiilldi f f % g l4 

litf ^PTM fl: ?tW- 

?*rrac I 

(b) ?r«rr^»4ai: =^ sr# f^r% Jif 

HklMMm crfc^ g ^r^iPiRi' »PR?r ^rrt- 

^ ^ fcRT^^ RT ^3121^ =g 2RTi: ^ I 

(c) 3i«r ^i»tT H%f =5nan?n%- 

ut i%% 3 fii^iyfiK ^«r 5^ 11 ? 11 

1 % =^— 

H tm tfiq Jr 1 

^ ^ gr^s im^ga n Ji, II II 

sqilR^i^ I 2i?jf^ RfRiThiPpirFft ^i-ndi^dsnsT^ tpt ^ 

sit^^fnRr 1 jrt flic \ hr 5%- 

s?wifnRRT?r fl: sr|TR5# g w ^Tf^R^rcfr ar^rfir gii: tr^q^, % 
*RtRr I ^ g fi Rr cK ^ ^4 r iatd«hA ' IR<»5<?Nig8it< i g^ jik 

^ ^ 1 ^ e[T?iidlui 1 ft 

gq T ^ g wft 5Trg ^rnsRrl^ ^srrrRqBsf g^nt# 

%5rT^5Tgr I ^ fl 3Rig?rT <i4gw^<i<l'=r 

^ 5*n^^ I jR^nrnr k^i'i sirtig. n ^ 11 

ar«Tgg?i^ 

( e) The fact that A. wants to know only one of 
Jnana and Karman, shows that no combination of the 
two is meant by the Gita. 

(f ) The Lord’s reply asking A to do only Karman 
proves the same. 

V. Interpretation of Bha. Gl. HL 1. 

( a) Axjuna separates ^ ( or 5 ^ ) from ^?tg. 

(b) A. taunts Krsna for advising him to follow 
Karman, though Jhana is higher. 

( c ) If Smarta duties ( including the war for a Ksa- 
triya) were to be combined with CRT for all seekers of 
Moksa, A’s question is improper. 







() 



^sf^nraj ^i^ ^gT g^ 5 ft^ j(«ns!i?r i 
?mFf?i «k*nsiT ii ^ ii 

i%gTr^«if^g%!i?ri5q4 g^g^^in}^sr5rr:^’^^tiT?rm^- 
ar^n^rsRgmfa^m ^4Hsi^?iHTfl^>rrjTran‘ trt liSJisn- 

'rnri ^ ^ iti^ f^f&csti^—ci^r ssw^i^w 

TOft^nrf^arrjr^PMT aii'»5iiiim%r«isit 
f^TOi jfiraCTj sp^oir 

f^rer ri%9ts5: i ^ 

^^5TT®T ^ ^cllg ( meaning of S?T) ^*l- 

f*ii:i^|iit're^ iM^TFi itMSFnfr^ ijqra: i ^ik 

spr^jfir ff# =^ s-^ fe^T ^w^^iijtrryic'^ft'Tf 3 nragwgt^icTr 
wr^3: ^* 113.1 

cr3Tg=5CT[. I 3^5^3isf7 55R3T 3 ??5'5=^i ^nJRRTfofr: 1 3 3 ^ 3 ^^ + 
^'ifr 3«ri’!r?c^ 1 w^«r 

^s^rw3t^3Tg«^53; fiiag^gigg^g|t^3^3T^*^ J T cf3 q^i’^anvyg- 
JITq3 II ^ U 

Jit ^ RqtsrJt^fWRWWJrFW^ cr4 31^ 

^T-^T^nri^T^^iri: ^^ 13 —^r ^^'TiTrvrr^^vtT^ 1 sisi tt ^rpra^f- 

f^i^T: 'TW'(.M<'HK%?r g^^“f g^nKgsis^RR^r^ 
g5?T[iJt3^ in^ ^TRf^urrf^eitgft^ 3 ^3rer* 

*®^,5rrfrf^raT g ^srra^'stor gw^tg- 

513^^313 ^mi3— 

3 q»^oiWHRwi ^s^ g^s5g3 | 

3 ^ 5F3reHlt^ II « II 


+ POA reads Jf<^3...3=5# as a part of the introduction 
to V. 4. We follow ASS. 

* POA arid WP drop 3 after f^3g^^iglnTc^33T3; but 
we think it is necessary. 






1*^ 5^7^, Sf JTOTltff* 

sT»q^ 1 ^(^Jncs^r: «ii^^ i 

%s^ aa! ?}qwgs<i g ; i Jr fq i 'qfl<-H>TiM-MMii?i<fid i 
TOc# =^ nTwm ^wrf^ =^ srra^n^^mi: ' ^ ^thst- 

T^ 5i%5T ” fomK^ii ( Br. Upa. rv. 4. 22 ) ^tmintTPR^ 


•n^cT ficf 1 
2prn^fe I 




I ffTTT =5— 

“ #5Tra^ HfTwift sssRP^n^ra-: i ” (V. 6 ) 

“ q^ffTR: ^ 5#?r BW 1 ” ( V. 11 ) 

“ ^Tft q-HSTlft I ” ( XVUI. 5 ) 

15rg =Er-“ 3^4 %’SF4fn=^ ” 

( MBh. XJV 46. 18 ) SS^TT^ 

^ =? ^4'J||-H-TK*^|lt’s^)'ilf?l vfHWffp^; % 

jmpm 3n^-^ =^ i ^ ^^ gt gqs4 q R gn T T - 

mg f ii^iif sji;t4iJist ^wr^nrs^ra 

^ STTJT)^^ II V 11 ^ ^ 




5f ^ ^T^ ayqwf^ snj i 

flW: 55^ STf#^^; it 's II 

»T I »r ft ^rciTW’Frft wsr^ «ni th';.ir^^f^rd'‘4«'=hAactin, i 
«h^lcihl4^ ft iK*lK»iy JTFit 5llift%: sTfift^ srft: 

I sig’ fft srmft’fl ^5?!%-' 3^ ^r ’ 

fft (XIV. 23) ^*IM»JIK!yiHlJt«l' ft 51 griftpiraL I 

^rftv 3 3^a=^T«iiT)RRf 5E^«iis^i4i(=fi^4iitft 4ftwt i ^ 
^■^Tft*nfti5Tft5?[W (n. 21.) II ^ II 




^*5 ^mvTcr ?w 


( 8<J ) 


sB^^^^TTf^r ?T sn# ^r^rar i 
^>«TmT: ?r g’sq^ II 


^ II 


sR^i^piFirf^ I ^ an^ ^sf^ 

iPTOT W^k: 

»TnTrsrR: ^ ii ^ ii 


qfiwci%qifui JHHi mw4K»ras#i i 
*i5P;A•* ^^R *(gtTK: ?r II » II 

^ ^ ^ fS^f^PITPi »IJRTT ftiq«lTS^:- 

ii « ii 

q^r '^q^Rr:— 

^ sq ^ 3q^ gR»| | Ui ; | 
qR'kqiwisn =ar^ q a#<^^^ 4»4u T: n <j n 


Tqqqf^q I T^?r f%?i qt qRq^qw^qfq^: q^iqr '^^Rf cii^qci 
qi4 ?q ts%q I qq: qnr sqTqtsfqwc q^ qKq>4u4 s^- 

q«n^5rR»:^TO^ i q>q ^^^qrqr ^r^irdWkfq =q % qq q qi % < s ^gr - 
i%ft q q=5gq:^fiq^^Tsqi?:qrq^ i aqfT fe: qiqf^qofrfir^ ^ ii c ii 


q^ q?q% q^nq^qq q q^fii% qqcqqq;, qpqq;— 



5b 4 #F%q ^mraq || <1 ii 

*mq!f^ 1 ( Tai Sam- I. 7. 4) 

qi%q^ qqqtT^ qs^, cRqiHi^uTrs^qq!^ qnloiT st^sqqf^l^q: 
qjqisqjqqjqq: qj# q?qq q?q ^jsq qqfq^qqt q 3 qi?17q?q'd'W<4 
qqqsl qiq ^F%q gqig^: ^qqi^wqi^: qqiq r q^ u ii 
q54 ^qq— 

STsn: S^qT^f q 5 Tiq % ; I 

srapiwisq^ II 1o II 


I qfqqr qqrqftqr: srqiipft qq?^r: ^ ■s^ qlt qi q s?t ^prfsrr- 



(^) 




\o-\n 


JI^TRf fiCT, 31^ JTORt ffe- 

V'tTO^i i?T qfi ^ gniwMta ^^K*=(K€FTgi5tsiJn^l^?iTSi^inw- 

(1 ^O 11 


ffsra:- 


^ t?n «?m!=g w: i 


'imr 37 T 3 ras=cr: § 1 ^: g^ g i ^gug r II si II 

%^ii^Ki I I^Tf^p^T^TsvTmrr 
®P3 lti*4ii‘^*ti g’siTR^ qi^- 

1%^— 

?SF>Tm#f ^ q^r vnf^ ; i 

^ ^ ?r: H 1^ II 

fSFffpnl^ I ?5Rf5r^?TT^^friTn% ^ g«!i^ ^^1% f^rrft- 

^it’TlSWifRiiWT^ qlrtmrem^ 1 '?(^^(i‘<ti'^«iT- 

?R^ W ?r II ?=? II 

^ S^t:— 

«n?f^5lRH: ?T5^ 3^ gT < % gll%f^ I 

^ pgi^ im % M-^^W^KUI I ^ II 1^ II 


1 rir^sisi-M^M+i^i^fluig W «Rr- 

Rl 8 tlRi«i: 'ti*^! 'tA'^'M i R laS • JPTK^- 

fl'Wi3i'5ifJf%an4: ) gsiW ^ Tpr ^qurc ’mr > 

frr^TNi^ ^ ihiisqH. I spi^TOTfralgTl: ^ 1 55^— 


Tra 


«Rn?[5[^ ?i|jrTH #?*n^sra:^: 1 

T^pqt II S« II 


ZRIT5C^T% 'I^^^T:- 


317215% 3jn7%, 


‘ 37 ^ sirom^ ^2TiR'5!rg'Ti%^ 1 
37 iK'?Ti^nd ?itr: smr: ’ 11 ^f% 1 

» (Manu, m. 76) 





«fVTT^«r*r 5 r^?imni: 


( V ) 


?r ^ 5!tfr: sjffrn:: cTct: gg- 

^ 2R2r B 21^: ^R^WSl^: it II 


^ «Tflr affirrlrra: ii u 

I ^ aft ^ ^SRoi 2Rq ar^- 

^ ^ 3n?nft, aft saa^air^i^^’i:, aft twiatt a* 

5 ^T *rea m i ^latTcwrt'nai^^ 

sTfT a-an^rai^aaRTa^aiRt^actac i ?RacWR 
HT%a ?RI qaRm’?H?^t?l% sr^^ II II 

^k stafiSta aigaiwcftf a: i 
aaT^ (T i %aR t 4 t aia ai^’ a sftaia ii n ii 

i5^Fr I i?3ft?snfra?oi ^<ii^'^4i=fi awa sRfM ^ 

a: a^l^f^tf^t ’TT'RngaFR ^i^Ea ^ssng: 'Tn^ficra s# 

5TO^, f^^RRR aKwriaF^kr ra't^s ?r ff'^^-nnar aH 

fiiiT % w R 3ff5ri% 1 a^Eat^^atfa^^ a^aa aarat^: i 
a i ^ t M fT?n%8TqV^^iaTferTT^a ^awnggraitiafi^JT aat^a^a 
sailr^a ‘a wiTaaK^m’ (m 4) wr 3m«t ‘^tfRqiarsft a a a 
arUna^^:’ (in. 8) ^ca^rt^a srf^aia (III. 9) ?c4i- 

‘a}si w R sfiqf^’ (III. 16) f^a!%aria a^^a araH'^f^t^- 

aiRtarfaa: 'fc’H'ijjst^ a isaa: ii?^ii 


<5# aafta a^ 


TOa R FRiatf^ uraaf^ fasmiarRaia: afaascssamttmaaaa- 
a^apt a-swra^ at ^namfer Ta^iam^aaa % aatata 
(4k^ t fafaj^taiar: a^ar aiftar Tii«rr?naa1^rta^ ^4«^'«t: sa- 
quiT^v^t ^piipna fa^naa 55FM^#iamg% a?:^, a aarar^fftia- 
Piai«a% ' ^^mMPbi4a'<a’i ^ (Br. Upa. m 5. i) atarar# 

^at^tea^ar ana: i 

sTRa?^ ^ a^f’Ea^ ^ a u i® ll 


aiaa: i 


amar I Rtaa 











^ ?2n5Ei«^i?i?H’5awssfTm Jimt 

’T3®r: ^p*rreTr>T%^ =^ Bgs: i fl: 

^gs: ^ftcigwi i zr fei?r siifni'^’^ 

gj^ofTT ^ II ?\9 II 


^ 51^ ^SSST I 

5T ^IR*T I) 1< II 

I ^ ^ ^mi si?: nqtanr 


I 31^ 




-.C;_is- _ _^Cs- 


HiiH^M ^ I ?r =^1^ «friK^i^<i% 

^!f^sTssrTT«nr: ft wm sajcn^r^ sjutts^to: i 

4j^R5?jjTit^|iftnf^ vr ^•q: ^'^«ffsf^ I ^?r 5!??!^ f^sglqr i 
5T M^I«a/^siN4rf ; #:a^r^sn^ n ?«: II 


SJcT >33^- 


?RRr ?WT«rC I 

SRRH qR fl l ^ >1157; II %% II 


nt+ll(^ki I at^ii'^^'rh: 'tiif'il^d- tina ^T^TT ^iFT 'nd®4 f5iR*I 

?wr^ Fi^ I ft ’m:Mic^iRN<gT^< ri^ w 

3^: II II 


ft m 


ftftr II ^o II 


=R^§ilft I ft wmgt ftacRT: ^ sr ft i ^i^ #83^ n^g- 
51 ^ i ®tft ^ 

5n%ft?TTftrm fftr sqi??^: ^>p: I 3T«T ;i?# 'snraiftrft- 

'hn®H ^cf ciHdl ^kT® 4 «(d'( 

cPTlft JrR5^^3#Rreft 

Rct^^RUI ^raWTW^Nflft SlftspT ^qRjgiftlft II 530 II 



() 






^2RrRc ^gHcra' — 

^■g^cTrl^g^ SPT: I 

5r jpxnrrn ii ii 

q?n^ I ^ ^5 > 5 : smu^d^ ^Rf^^:?fratF^T 5r?r- 

^cT?g^: I f% =5r ser aitr ^rcJ^rnn @n%4 %i^ m 
SHTPlt^fTcfTc^: II II 

^ f^srf^m'^'aPi *ir T% :t q^q%— 

If Jr <iT«r?fer ^ ^r%5 I 
5rR?n5nrai5rs4 ^ «5^ ^ ii 5 ^=^ 11 

51 *T ^ I 5T % lOT *0*^ 501^ 5T f^ ^1^ ^3 f^=^ 


f%^3[T^i 


eN ?r«rTft >33 =^ wq^^Rc.iR^^ii 


ir5 *r sn 3 ^s&tnrai^^: 1 

5TO 35Prfg^^ fl^MTi: '7 t4’: II 3?^ II 

*(K !iw<i’ 5T srrg ohc^ii^r'+i4«'4crPftiilSTi553?r; ^5 ir ?rsF3 

?f^r JTmg^a^ar c w ^rt^r: ^^srqiK; 11 11 

5r*fr 3 ^ — 

5r5^3ftiJ ^i5FT *i ipin ^ I 

^r^FTOT 3 ^ ^ r ji?Hi^ i w*r i; srsn 11 s^v || 

^f^Ki I ?ff ^^*lldftR|-d'W ^PRfrSHT- 

3 i3T ^ I ^i3 3 ^Erf ^stth;. 1 ^ ^Roi^r'i?- 

53T^WT: 5137; stfg- 3inwgqC'H«i ^qffJim: l 


^ S^RfWf 3 wr%flcr:T?RR^53r 31 fR^i'qR^Rr- ^sqj^sf^ 


’TT^^n- 3?q j?^- 


!B#& wRcr I 


HtKT I HW: 'B# JR 3Rsqd'if?l %T35i^BCf^ 

3*iT jmsr, iRffecTBiR^’g^rs^Rir: ^ni 1 bs^jpI ^cdf^ rsag 

r\ ^ t grv «M> « _ 

T3w3: ^R-o^-sil+yHII II 



( ^ ) 






^ i%<nni«5 JnTTt>Tj%3r: •«*!••«)<<1 ^ 3^T 1 

cnreRZJTcJT^ - 

51 si h^^mI I 

'aitf^c<j4^4<y fai || || 

• «)rRr I a<8.^'^i 'h^'^ •*ii^ ’p^ftrit^'^ci^tt^. 

■^H»i ^l«(,*J<5.<KI »r '»i»l5'!«7c4K^<i.^l»1l+iPi^(^»tf <*4^ l^'ll ^• 
'jqrarhHiiJi^it'idiH. I ^?3 g’nT's^lq^io*Ki}rg=f<fwTi'5i %n=m ?i^5nff^-. 
^ II II 


arf^icm: ^ f^TTf— 


51^: ^5nmm% ^i^; i 

HWRt U Si'S II 


Jmdf^ 1 Sf^: 51^; SPSTR tlT^ ' <.^<d*ltli 3niT5Tt iifT«n^^ iRSTT: 

5Tt>cf^9if^ ^ ^hTM ^r^rf^'gr 

5|WT^ 3? 3TR^II5<f|:^5?T JRJT !^S# ^|% ' ^ ? O T qiHt iBT5^^^unfiw|W| - 
flrem *I^'i|4IH<fl''ac=n4''ii+<i 'hai'^ II II 


3T: 55l1^ni— 

5 7 g l ^ l C > gg l^^|^ - < ^ M4| ; \ 

gon 5 pt 5 ^ JT 55 H 51 ^ 2 ^ II u 

d-wnT^l'^ I d^fq^ ■d^'Hiil aTqIq<v. 3'^>'ii**'ld*• I"HTil"iid^ im'W 
^ flTqTqTqw^: I JT’IT: ^^'■iiwqiT 3^ fqq<tlrH«h3 qddl 

5nr^ 51 fl'asf^ ^1% ST II ^C || 

^ gsr:— 

M^^il’^iw^i: sasn^ srjuisfe'Ag i 

II II 

I Jl^ti^: TTRIlS^sr: yjJlRcfi: gscT: fluiwi 

3ot5r% spi sRsI 4i5ri^, d{5=h4y I'^MI5fi44>WJH 1*1=1 Ridi 

(qq.iwsr (q-qt«*q<^ ^i'i+ld.ch<ui*lci -dlqiH cIsT 

II II 

^ ssf: W5[ fii f > f5n^^ ggg®n ^ 



) 


\o-Vi sft'iT^vr»T 5 is(Vtrmn 


JT^ ?ra-ff5r ^fi9r I 

^aispr flna5^<r: n n 

JT^nf^ I irf% 

R%^is2nw%?n 555TW5^Rlwt9T5T!TT i 

f^raWi ■*) ^<(1 rj|44r rtrPTKai f^I^r^ CRT H 
i%>rfiyrtTMr ii ?o ii 

w esRmis^ a^mr— 

sr^ra^sJi?3?F^ ^41^: il II 

^ IT 1 % ^ iT3frirFrt iranrgTtsRiTiPTf^ utit^t ng«n: «n5i- 
«t^min anrejR^s^ =q ir^ TT.nad* 

11 ?? 11 

^ gtigjigT fici ^ jraij. i 

sTSH^yer: II II 

^ ic<4Ri I % g TfiscrnTTi ^cRinT * 1 ^ 1*1 ■*■■^^•■^1 irigf^PB^ 

ing^% IT nw 6% i^r^, ^4 ^iiiN ii< ^i-<xiifii i g irerar^rf 

iRrR^cRTTSi^%f%lT: II ?=^ II 


^iTT?55r: suKotRsi^^ IT# 5rTg(^8T% tR^wfirgf^sf^ ^ 
;iTgfTr%, 511*? jt T^- 5 g i^ iiiiff ^ ii<TNi<i: , Tr^iTf— 

T9rs5T 1 

sj^ imw ftsrf: nn^ni^ 11 11 


1 ^ifiptg^ %ef^ m^x 

^ JTffW^i: BT=Tm ^ siig^lfil^HN f% S^i^: I c lT:H|cMt.|^ iIT^ 

grn# 1 % ^RwiRf ^^ ^r«iw ^ 11 11 

5Rr: f^^ q t gq»f^ : 


* POA and VPP read TT^rgd. ASS reads gd. 
X POA-and VPP read qw. ASS reads ^riit:. 




() 






«I^i*4ih'60'^ II ^1* II 

I fi^Ji^T^5R5n«f gti^iTr'TFi^ 5r«^iRf^w ^ ^pfts- 
i^rl ItT I rTSTK 3in^i ^<q 

=^ 1 ?3rren^ Jlf^ JTT’T^ I 1% 

5 ^wr 51^: 5 ^ SRt®rf?r ti^ ^f^qit^rn: 

TO^i%5T5f =^*1^ I zi^35n^T%lr acsiKlM^ f5pmi% 
g^dt ’iTff^ ^ uirf^: 1 ^nsuRiTr 1 ^icrellf fre?r 

'ifl'Ti^*!^ ^»ii 4 « ^a^RTfd 11 ?■« 11 

^ ^inSisisfgrhl Tp# ttrwtsfq 

^PHrePiTR^ («tJJUi: RT^Tlft^E^^^SErra; I 

55^^ Sw; «rc^ 5fnrraf: 11 11 


* > q TT % ^ I ^r^rFJRRjRR:: ^ ’w: ^^*rt f^»rag»ifi-s>aig^- 

5TOR: q ^ii OTHcrm^, ’tcoi- 

jrf^ sft^rara., ^r^rrai;:, 

WTRil^ ?Rr: II II 


RN^ii'a^ 5[^ (n. 62) <1*1^1 ?PPT 

TKn^fnRr^ (HI. 34 ) =^ ^%«^*<<i‘ii'kd ^ ?r5% ?rcg%i f5r%r 
^cvH^in ^isR-nwI^d '3'im 51% ft alw^s’°^l‘* — 

3i|h 3^- 


si«r %5r si^s4 iw 1 

«T^r5®5rft sTTsopi 55nft^ i%4ll^: ll |i 


sftft 1 31*1 %iiT 51^; ?Hn%^ ^c%is% <11% ^ =^i:?qT- 

==Rft 515 ^: 'tai ' quPi^s^R % fftifPsmjT 

iCl'^^’^Rl fSRT: ll II 

1?3 ^ # %ftoT 4 ?4 fft— 

«fiwT35nf^ 

“ ^RSTPT ^#pr *nTO: ftnr: 1 

%cP5W*t 4 t^ qwnt *pi tcilw^T II ” 









6 W<#Jf ^ I 


“ jjcTft 11554 ^»jcrRTirFn% *if4^ i 
f4®rnTf^?rr ^ ?r ^==4t *mTRf4 il” 




^FT <l5r #sr q:«r ^stripr^ig^: i 
fr^RT^r Fwwm ii ^'s li 

I ^ »l»sr ?f4^[^54%^rTrT ^ra^^T^jrrflr: mf^mr 
%5rf%5a^555^F <m<nw^ i stct: >r i 

51^3®!^ g' ^T3®i: B ?13s:4t 215^ ^ 2F.i4t ?:4i- 
JrTOWW ^^igoiR m I 5RTJTt S^PJcit 5«t: Sr4^®S^4 ST'-IcRR 1 

q®RT U^tR^T ?!% 5:ferr %^T4t StWRT SRH; I 

iRRRt +I^<^W'H<^R ltlRRtS5T iR JTfmRT I ^4t SP^: 

^ \ 3Rt ^3^4 ^Rl^f Ik®R, II II 

m snqRJti^—■ 


q^RtsTIf^I lIWgRT ^qmicrq^ II II 


I 5^ ?ii^Rn%# s?n%: sRiT5irRiisJi4n^!iRi?r ■ii*n =iRiiit 
=^ 2 i4i^ SRjfgnTTW aiRSTT^tn W?R7 1|3<1I 


«nf4 giPi-11 R g Nfiu i i I 

^W45;4«1 R II II 


®nWPRr I, ail4a^5»f 3R ^T^Rt MwqK«ti 1 51 ^ srpn?q- 
SI5^! q^f^X I ^:?ift ^ V[^ f S tR ijd I vflihsgV 
i?IR^ ?r S I F ft ERR qwiRft FRR5r <^554^51?^ 


* The explanation of ‘ «ptRR^’ is printed in POA and 
VPP after the verse (37). But as it has to do only with 
the word we print it as done in ASS. It seems to 
be an interpolation. 

X POA puts between’,, ft and siRlft. POA has anr: 
before 5 :^. 






() 


5 :*^ JTilf 3tpn% ^ ^?r 

Rc^ I ^ 

5 :%^ irraRj 'Rff&T^?ra'II H 

%nwR: s^t: ^rwi' %t H^^yi^iyNRiw: fi^ 

ff ^rtRT^ISR 1%^T ^fR#>T ^ ^rw ^%— 
f t ^^ i iS i »Ri ^i^<^!tmQaRa«ra 1 
4 .dw 4 i^^<?«^<s| II II 

ff^JIT®fW I C^^nK TRt 5ll:^R2T «hWWllq8il*i^l«R 3=B51^ t i^^R- 
T^^ir^ffln-srtRKtfsifrr ^TR’nfRi'ssR 

3 <rt!RiR: II yo II 




qWR SRT^^R 


^«Twr 1 

n II 


^ giTfer^ 1 rRjnwffejiF^n^ wRi*i 'tirw 

'TTTRK ^if SRITCfC ’TRcSR, ^ IRT^JRRR ^ 

51 T^ an^cTSriRK'RTiRtlW:, HIT^ ^tloR^g^^raRT^lR^ 
"^^CirriH^WMl^H JRftlfRR: ’TlT^RcW: II v? II 

?f^^rF^rn ^r 51 W ^‘If'i^^ f^iiT«R: ^rnr ^mr- 

K?g=5^i!r— 


RT^Rg tRT 3^: q^cR g W II s’^ II 

^%[qFfiT% I ?f^RR ^T^f% w '?? Rif 'TRT%5^ =^T^rspr 
°^TftW1 ^4^ TOR STfiSRIli: 'Tl««al: 1 ^RI'sf.M'R: 
jr: ^ct-,yqR qf;gqRnR^ i RIT ^RERg TO |feR^RTRRT I RR 

53Ctq?fP^S^3R?iTf 4 ^TfRR^^RR!TTO*f^ 3 ^’ CRTTOT" 
int®I R 3 ^^^ 'TTORR* II II 

1 ^; 77 3^«7T w^TFiTHTnTfRri i 

3lf^ +i5l«fi^ 'i>l«<?'H ^TRig^T. 11 II 
i[f^ ^wfli^TT !0%cn7t tim«=Hfi+ 


* POA and VPP read TO RRT. 

+ Ibid-^rr^OTR;. 






I 3t: 'RWCTR 

^^^TcJRT 'dttai JRR e«WWW|5i?f*J: I 31^ 

§n?R 5:%«iTO^ afWM sttM^ ?r 5R3^ II V? II 



srnr ii ? ii 



II « II 

q%mr^: sTff%w^i f^ti^sprorar, ifimg ^ 5i^- 
^^?rTR q'PTt ^r^re- 

st%;t «fwiTWT^- 

rnsR^FfPR SITf JTg^^Sf^Fptsgi^J: I IM II 

fq^T^qjqS^^TlxR ^ SHT^^^TR ^hjRRf '*tM«k4lW- 

R'3'JTr ^f5RFlf ^W^TFIR I ^ 5^T: ^R*lf >RT^ ^ 'Tft- 

I SriT^ 5R?>TT^WRp^ I siR^WR'TfSRR 1 JT fW 

^^(X vsm RR I ?r ^ 

snf IT#S('7T# R:i=ll^lK'<WWfa^'a> II ? II 

^ "RiTOjngiW ti'j|^«?i i%: I 

^ ?TW?n ^JWt: 5I5: TOR II H 

1 ^ ^R«iTOTOJnR^ ^T5tFrar 

^FR 1 F ^R: Wfm fIt RT^aS^’SRR: Ff^t t 

<T^, 3?RRT TO+ d RWflR 

'T^cTT: l<I^dlMd- II R 11 

j^RT^raf^RFSTTcq FS dRFlIig'I^R ^ =R5W^^#'Rrar 

5T JRT #T: ^FK: ^^FR: I 

5flREi[sf^ ^ ?rRT ^ I! ^ I' 


* POA drops “ ql^qTT^ ” 

X ASS drops ‘ %Rq ’ which is necessary. 
+ ASS reads qt. 








( ) 


?r i ?r ^jir; r'i^: g^i?R:, 

»RBts% ^ I ft q^rrft^pm *fHft g-FifTr?i4: « ^ n 

¥Rq?TT ft5lftftS3=aRl^ in 'TftfTCT^ tl^- 

3r4?r 

srri *ra^ gpw i 

55HTi|i sfNjqifti^ It « II 



I ^ rji ^ srs^rniftr- 

sTiftcR^ ?rcq^'JrnTs.^'iHlqTnM^>ciqfRT 2Rc#qT^ 
cqftTRi w qtrf^nRfift ii v ii 

jjpH- nf qftfi»^nnsngqT=q 


nr 

5r«:— 

# ^^15^=^— 

^ff^r ^r ssRncnin era =at#T i 

rTRft IT 5^ %5«r qftiq ii ii 

qfjffft I ft n nn sjfrtftmnftqni^ft ^snfinft ^ Is^n 
fipqi: ft? srft gsrtft ^srftft >nTfqntfsrMft«t4.tiM^tii^':^ra. i 

5R«i nft nn qirfnftsft — 

af^sft ^5q ^ ?T n a^IFTFft^sft ^ I 
iTf^ ^qiwn^ nnmr ii % ii 

3l€Vsq'fft 1 ST^TSft ^Kftnisft ^^qTS 5 qqT cJ| T ^im^imt l ?Th<:«l - 
nftrsft ^RfSTT inl^ 5t|5f% 

^ iror %OTi^ fti^pnftr^ q^qr w nl qqr ftftn 

qT#q n ^TTinft nf mft ^qwftm q^Tfsq' ^nqrft 
nqift sth fsrrnriTmTnftt it qqTTT«ftft ^ft5qn:ii5.ii 
'»t'*i q>3[T ftiIT$, — 


W ft ’sufer T^i R i& ^il r «m5r i 
8T»g?»JH«y4fel g^t 'cBW H^fW T gT^ II » tl 





». ^9-U 


i\K ) 


I ^ *®rA cT'Nl^i|T4i|4J I l^'sliyuK:^ SUf^RPT- 

’fg^^:^iwrNTrpr «TR?r, 3n^ragi?;-(i^5<?^ <!3 [iwh y:5ir«i? 

^n^PTT II « II 

<Tft^I01T*r SETTijrt i^ < i T I^»TW ^ I 

g^^i^«n»T5iisrk gJt II 4 II 

I qR^ruiH ti^^Hf^eNw r R wi w 

J'frerf 4l4ehiK«i(n. I 'WBWRT^rk 1?^ Jy=«IWlPT«T 

^ i^R ^ ^ si^gnJi; ii <£ ii 

3r?Tr ^ ^ ^ ^ 5Rq^: i 

5«T^ ^ %f^ 5R1^ I II 

1 «R7 ^rpn^'T, ^|5IT =5 ^ITgift^PlTK, ^ 3FPI K®*l*IMTf«^^- 

^ ?T^ra! ?r%f% jpm^iwr SJT^f% 

H 5imT^ Jn^^nn^irl ?i 5 = 5 ^ 1 % |s^ 11 «; 11 

^ ^tasTO^ UT^: f% ?rTt a^irR-— 


^fNrrpwraivn TFFpn m^'n^rars 1 

^ Hg TOT ^wN^ im r; i| i® 11 

«fRi?;i^fd' 1 ^t^RTHwi^rTr rR^ ^ ^ ^i?rr R^idi 

TRRT «^R< ^>^- 

«WWgT I ^ 'RJTRlri^ ^- 

?fTOT a^r: TO ^ »i?nr: ^ ^^^?TR^^^%rwr# ^TtagwRR: ■h’^^stot: i 
fTOrflFIT^atlllFrRBT 1%w lT?RrTO% W%g®R. II 1° 11 
Rt ^:, livirf^^TOinint toes% jt ?i^«i 

^ ®isn wi 4(T«n?q^ 1 

?w ^?5g56% H5®n: li 11 


% I ^ *piT ^ ^ 5i%r^ w sr4?F% 

dc4i'«i<i>ii R^R’^qgpi^rRfiWR^ 1 ^rtaj 1 

^ 35 SP^ ^ gro^g^# i 3 #t % qt^'^^rsiFW- 

SRcf^ I ^ 55S^^ ai®^i»iM<^l^»i> ^ 

^irT^TTl' 333^^ TOJTtWT^j ^Idl*ll/^g'l«l^l^^ ^ ^ 



V. sftiTf;*nT'»^cTRm ( V< ) 

I sr g^rr m i 

^«TTfir •jn^R3^=% ng^r: i ?r?T55rrf^cRn 

^ sra?^% ^ «Rr % w 

?f^5HiTt:: 11 U 11 

2if^ ?:TnTft^TO^T?Bl5nw^gRW^t P^t 
eri^ =^ 5^ ?rT^ (VII. 19 ) ?ri^R 

^ ^ srmw^ci ^ ^3 sRK'ng— 

^oiT 2j3if5r ^ I 

1%^ ^ mg^ ^ ^ax n II 

# 1 ^^s5(fh:?Rr: ^vRoif fell: 'Kafii«T{% stritwt 
^> {[ | T .m(^ i; “ aw ^ts^sijf ^liqT#SWts?n^ 
JT ^ ^ JWT <1^ € "^RTg.” # #: ( Br. Upa. 
1. 4. 40 ) I W ft ftl^ ft 

ttgsRff^ ft j^rrerfwRK: i ftw ft ^ ?ft 
ft|iw>rKft5^ft ^'?;«rreft ac^ft i in# ^ ^orf^wnft- 
?fT,W ^«riri?n%BTK^Rn®if 'K^rrnft: 

5fi4ft mr II II 

ing^ K^ ^ arnfanrift^infftifiid infts ft^nr: ftRm 

?ft, 3i«T5tr ^famrftsrftiirflftcrT ng^itT ^^ ^cnfg^afft #5r fegrR 
aRimgsr: 

fliTT ft g o i ibAft ' i i m^i : I 
aw spaftnft irt ft^q^aftiTswi^ It II 

=aTgl^ftft 1 =ais[#^ =awK ^«npW ift^®i^Eg?nfta 
“ aurnrs^ gjaaro'ft ” (BV. X. lo. 12) ^arrft#:, praft- 
ftwr^ ’T’lftiri’Rr: ainftiiiit5rar g^ir: nT^csreurfftr i 
arwxiiRa maFi5n 5gTff awq: fanfift anifm (XVin. 42 ) i 
a^>re^ai5r:5WFRif ^irfft ( XVTIL 43 ) I 

aiTsq^rliW'.st’XTiRit %pw ifinfm (XVm. 44) i T!^- 

?rtv)aii:swipir ( XVm 44 ) poiR^mN- 

imr ggftwt: i ?i%t =ani4'»4 uiftg ^r^'aat nr# 


* POA. and VPP—Msr: for %a: 




i w) 

*r 5# f^resrg^ ^ i '3=5% 1 qqfq jnqre^qqfftTn ^ 

^5#JT ^qWnr ^ *tt R4.<i%«kTi'rf ^!fT®i2Rwrf^®T ^ m 

^ II ?? II 


W g irf q?q% 


^rt:— 


!i ?ri gp w H^ fet w rf ^ sr ^ i 

fTT ?ftsfJr3ii5nftr ^ q«ili || i« || 


^ I q qf cTlf^ f^'IT% <^I^K++l4^»lk'bKWHiy. I ^ 

=q %qf ^qoif tR^g % ??fT g®nT I %qt g h?itR»ith? 

ERT!^ ^ qqRqm m qw^i^t 

qisj^sfq RmRc^RTf^RRif^ Rii q^rf r' r s6Rq>^ 

H qsqq I ^reriftr q qiRTC»«iqiTT% qiqtR H l>s 11 


Rt q>^ ^ ^r qiRw ?q%fq— 

i?q ^TTRT 5B^ g^af^: 1 

9^*n^ '^r 'yd( f55tg_ II 11 



1 ^riRT IRT qw 

fq q gwfl-qTER RTtV #qR: qj^sqRRlrt 
la'^yc-HS^^ q qqIq%^q>^a gR gtqqqnftf^r: 

5cf fq^i^cRc. 11 II 

qq qw %^^5q Rs^qr^q qiqRq^ ft l«q* 

FRg^% qRRT^qR qwft qjqq.— 


ft ^ ftrra^ I 

5T% q^ IRSprift q^TRT II 1^ II 


ft q:^ I ft ^ ft =qiq>^i% q;q% 
qtftqr qqr q^ ®iq# g^w qprftq q 

qiqfft II ?5.11 


qq^qiR qqqicqr 


q =lqTqqi JRRT, q!^ qR qftq%^3Riq qqftqi gwft- 

qrqq ft qq qftsqftft i qRqig^— 


^jfoTf nft qt^s q ^q«q q I 

qRB^qia 4 i ^sq ^Ipnt nft: u ^'s » 







(Vi ) 


1 5[rT^ft?Rji fl: ^reJiK^rfer 

f^«ji4«i: 5 iM^s?2i ^»)r4>4or^ f^n^sniK: 

^S^TT 2RUT517TT RTOT prki, fc3755^'Jn'!| ?Rlri?M 
yx^filOT: II ?« II 

1 f% EFR^ 5{w!l^5T5=ji ^s^iiTHTm Rwirag^— 

=5t «r: I 


H 5^JTFflg^ H ^tR: II II 

5h4^iT1c 1' I SR raJSRT fl% sqWTWT^ cTRlF^^u^l^H 
«r: ti$t3[^m ^ sfiTtf^TT^ 5R#f^^R5iii%ftf:^M^5n45r fl ?tt <?3 
f^^K^rft^2FiTnsf^?nsi^TTt^ «i: h ?t 


II 5tg Fre53=«!t^ «r: 'n^r^cwfm ^ i 

5r ft: ^ ^ ft^ ^«i ’T^Rser i ^t, 

'n^TT^cr; w^P^&Ji^cmTO^- w 

q«r ^*mjjt^^Ri4T{T?: m i arqi ^ ft^- 

^ I 5fe^‘^TfTtr=^^ =^ ^t^rFjjT^i&^ig^rr i ^r ^ ft'r^- 

f[HFr|PTF#T^'^ _%fr»i: l ct^l':‘»>HI'»>4ufi- 

5nj5iT M^T ^»4 44t fgu ifii'| ^ ^T»Ft^ q=5R ‘ 

^ *T: ’ ^<s||ft I Tf =^Fr ^fiTtflftqR'WF.it’tftq- fTJt ^?:Ffw HF^T- 
^FT^n^K^fitoT: I 3# ft'rtra’jffcf 
■<»ift>^4«iT Bng:ftFR;Fn5q«P gi%^Fn ^ ^'sretJj; i 


I. Sankara’s Intei*pretation. 

hs the soul is really no agent and as all actions are 
due to only the Nescience, he who realizes that there is 
no action in what the ignorant people think to be action 
and that there is action in what they think to be absence 
of action is talented among men, is possessed of the Yoga 
and should he praised as being one who has done all 
actions ( rites, ceremonies ), though really he will abstain 
from doing any action at all. 

n There is no inconsistency or self- contradiction 
involved in the statement. Nor is the loc. in karmani and 
akarmani to be understood as referring to adhikarana 
(a substratum). 








nr. era, snl^ 

*T5?r*rR^^nTRC I ^rwinr apjfi'^ =^^4- 

^:Ir fiM<7d<'4w ^ el|5ri|cfi^?I%=53?t q-: I 

5RTf =gra^'q’ i srsq^s^raf^^e^Tsq’ ^ snw 

(n 20, 25 ) f^m^HTeftf^ Epirf^m: 

^SPWFIW I ^“llRrOTH ^?rf*n^S«|>+li>i| ^^NH-Ude4^!MJ^eH'^l4V?S'4i, I 

V sRT: ‘ f% ^ f4i<Ti=hiil% qtTfeTT:’ ^fraT«ra ^- 

?JIwivaii<|cqi4 TTOR^ TTqR3T ^ I 

qqif ejfiff ¥rqTf^ ^tc FmqRffsqiTrf gjifT ^qiwfq qiTqqR?qT«rq sqm* 
ifeqqTWcqsqTd'q 5T ^qi^tfii l^ra'^wiT s^swth f?ri^^- 

?t: TfS^f^cJTTf I BRT =q qnr qsqq qsTrrf^s-^^ 

anqrfq qq: qf^qrstqf qitt#tTq i sjg' 

^rq^RJirra^ 5B#f&r qsfl^^qfsqq 1% q^: Mld^l-Rq i ig # JFRWra 
qqr»jq qeqqrqfqq q; qqqssqjqfq q qii w ^i- ^imlmi -q ^- 
qqRqsq^qifrf^ g;^qiq=fsgiqqra t?qi^iv,ifqgfqt3Ri‘^K*raqiqr‘“r 
=q qw q: qq^g: i q: qq qwfqRf^qi: h sfeipqS^ qg%5 b 
5^ #fT ^Bqqwira ^?Ts^rqfri%q: qq^icqq: i 

VI srq ^s^ssqqr sqFjqiB: %f^, qsq, fq^srraT t%b qi4uri4r- 
qB^sg^qqrqrqf qgwrqrqrqqiqffq qT^=5q% 4t^T ibit I %qt 


III. Examples of cases where people misunderstand action 
or absence of action-( aciton in the form of going ). 

IV. The Lord repeatedly tells this same ( viz., no possi¬ 
bility of action in Atman ) because people have long been 
subject, ( qTjpFrrq ) to this great misunderstanding- 

V. Action belongs to (lit. resides in ) the body and 
senses; people attribute it to the soul. So, also absence of 
action, e. g. when I think “ I am inactive. ” The soul is 
devoid of any change and therefore devoid of any action. 

VI. The Predecessor of Sankara was a 4tqrBq!. M^q»qs 
must be done ; they should never be avoided. 





?W SR^SfPt'li^c^T^^RJTt^ IW I 

*r: T^RTi^spiiramT gtcT*?# * 1 ^ ?! 5r«f=5SicftT^ crsa:! 

fr«tr fSic^ri^R^^ ^t: sh^tb^i^ i 

^f5R ®qmi^ I 

(i) ^ 5Ritg«n5qtTt^igTq%^^5?[TcqT 
^=q»T 1 q>«r; 


(a) f^oqRmgsr^nri^n'f^qrraTiT jt 3 q.g>Hiq s;jNi^i 

»r ff ^Rqifrt q)«n'^Tmrfmwi5i%'K5^5T =^tf^ qr 1 

sr ^ «PTq|[^fTW?. I 

( b) t^tsnqra'fSr Jr? 3 ^ 1 jt 

fJtSiR^i 3 qi^'^q^rnm. 1 ^ =^i ^i u ni%cq^ sj^srt^ 

Wratl^ f^^HTT^T^'S^ ^Ict, 1 »rif^ f»t?tRRT>T I 

(ii) inf^ f^rsqR^si k fT%?m g^iaT fic^q-- 
^Ht>TqiK ^ *R®5'Tq^ '*Qin<=(T t T^®qTfn«nTq' i^ 

^3TKl^TplTl^, 5f ?rtrem^ I 

(iii) 5T3 q^-sRKT^sraqsifR qr er^^r st cTiR«En!?rR Pr 

tifl »ft<n q; 5 Riq'nmi%R'^ 1^,(1) ^rt'i^qT«H'ni3.i 


f^cq^s if done do not give a reward like the q^qws, 
therefore ^S«r4b are by <n“u 4 i^ as good as ®R*T ( absence 
of qi4). If R^ROTs are not done, one goes to hr; (sRtqiET 
qi® ). 3iqR ( non-Tperformance of ) produces a W 

and 9Tqi4 is as good as qw. 

Sankara’s reply— 

(i) Sankara is right in refuting this interpretation by 
saying that this kind of knowledge does not lead to 47 ^ 
from the evil (as promised in v. 16 ). 

( a ) Explanation of the first Pada. 

( b ) „ second Pada. 

(ii) M the knowledge of karma as akarma be ^g q ra i ? 
‘ false knowledge ’ ( as found in the Mimarfasa ), it cannot 
make the knower “ free from evil. ” 

(iii) If the knowledge of karma (=nitya karma ) as 
akarma be metaphorical ( gauna ), then we have a series 
of objections to it. ( 1 ) No fruit is mentioned for such a 




() 




^«Trss?iwi 


(2) i (3) ^ 

^ T5|c!R5#<iTf ^ I S3n^ 

<*l=h<>E»+i'i^i»i1Iiid 52RS ^#nT ?ETraLi «r 

?ss’<#i etitt ^a^oTFa^ g?r: w:^- 

^ ^ 3^ I f5!t5r ft s^rssJf sr Jid4-*<>4T 

«Rftl 

(iv) =^ sRrer ^ ^ 1 

^ ^ ft«iWFT fft®4 ifRft cffSRgwrft^ ^ TO^Ri^niL 1 

(v) 5nft ftWHIfl^<'JlKM|=llcMd)«llERT^ItHl'%dT€d’l ft«ft’TTf fft 

ti'adftnw ^ I 3lWi y«si«^Mw^«ti<tw! 

I d^rgxR i 

(vi ) ^ =5 f%^ ft^^ETTcEfal 2OT^ 5;Esra^?Tc^K5:Ea^ ^ fft'^'Efid^ 

I ^ iREfiq Id i^q»i^s5mf^^W!nft qi^s^ ^ 

531 ^ ft^qj^y ^ftr^f 1 

(vii) ?qT*3q^nft0w ftc^r ft«s^ gs^^qv^q^iwj 5^; 1 

yRjrmqrfar i?qT^: ^r ^^ift; 15m ^ u 

«PPT ^ ^WRWn: q ! »W# P ^df^g |; I 
fndi/iJ'i'ivi+HKi ?rfn|: «Tft^ pn: ll %% 11 

metaphorical knowledge, (2 ) Such an interpretation is 
subject to Srutahaniasrutakalpana. ( 3 ) Why should the 
text not say so directly and expressly ? 

(iv ) This should be taken along with ( ii) above. 

( V ) If a 5T?rqiWTq>sr were the result of non-performance 
of you will contradict Bha. GI. II. 16 and your 

statement would mean that the non-existent is existent 
and vice versa. 

(vi) The Scripture will never lay down action or 
actions which are nisphala ( giving no reward ) if done and 
which give punishment if not done. 

( vii) To say that nAtya karmas give no reward and again 
to say that nityakarmas give freedom ffom evil (as you 
must admit according to v. 16) involves a self-contradiction. 





I ?RJI q^Tcr: ?RT^iRT 

51% ^WwV'I'll^i^T: ^TH^cTcSfiR^SI g^TltaT #5 ^gTOT^ 

3i3fT2i!% sii%Tr ^ 

IR ?T%51TlR%?r IT^nfsRT ^«nT% 

5mfFi OTif: 'RHpfa: 3>irT ii {% ii 


3I?c5^PTffT^t €TS^f%^Jn%5 -^l^^iTtf B^siret 
?p^T°i ^ Jf5^ qgf^ 5rri^^5i^: Ri^: I jn?:sRcFiRf ^t^rKRiTs?- 
gcTrarPTO^g^t^T: ^tcH RRt^irnmR^^rm r.r tr Rgq< »t t^4 i 
^ ^rf% ^OTFT clc45^ ^ fUfrfel^TRT 

^RRRRJTmTRI^r^iESIfTST 'JRRfR.^ RT^TSTR lIRTfe’R- 

sFrfRi^ tR^ 5^^!^ g^%sR5ni:— 


?R'5cm ^!ft'K«5raS- f^ejjgy'l I^RTSHT: I 

?T II 5jo II 


?RRctT% I ^TRcRT Risq^rw =R RR|%T 5[T%5T RcRWt 

FITTRiT^ T%R%T%5!rii: 1 R^TSTR 3{i«TJnni?T: i 3TT«T% ^fFT Roni«R!r 
55RTR T%gT(RT)Rf^Rfcr I fgi^gR;5RmisrR?n%R i f%fm ^- 
miR ^ RTRT^SR^ ?RR I%%4| t?« g^?sq5IRF!: I 
snn^»TRRRf?T’'5JT Rjfl' 'TRR^IRR^R R# 


«SlgH^RRT 


^i%nt<nrqrR#5mi 


RI »i3’RRi«>RTRir^TSrT 
e: II Ro II 


’T* S^T- 'J^NsmOtr: wtR R»Jtfi:»»n5[»rin% eRRft sr-hrmr 
RTNIR ?RRTcITT 53R: H 55TSes:mRT5IIT%Rf%cRRT fgT?EI^ R,4 r 
Ri%5rfRR5R5^5rm rr ^T^kRiRiRi^s^r Rf%^T%si g^sjRT 

5^RsJ 3:^aTRgRii:— 



5nfl5 ^ ii ii 


(TN rs r\ 

RKR 


RU^lt^’RT ®tI%Rf RWR^r R^tCt:, q^f^WcRT ^=^- 
RnTl^RWcRT RlUt ^TR^^CRRRR^R^^TTRfR %»T ^T ^ai^Tllwi, 

RRiR^Rf5?ra;: Ri^ct ^ ^thwIrkri::. 51 ^^ 5rfiTf5 R T % - 

^rrasrtrsTJT ^RrFRfimisTR^ w fR^trjfrR r RiiTikl 

i^il^RRl^Wf RH r 4 =5 I >TOfsi% TRifSRR^R' R^RR^Rig, 1 

i% =R RitRR f% ^TRfK 



(\\) 






I 1%=^ sar&c 

^ ^ !il'^<'(^i%flT«I5r^^ WfHWW l 3=sqt-2RT 5rtlf#I^ 

^ iBiian4i^w nwitisHiM ^itr^ f^rwFf^ 

5^ R-ii& i rt T^ sre^ i =^ ^ seifE^RT^R 

f4aiffli% g^sstiHJn^^^iraw: i 

^4 f^srmt#’ i%i%fTO^ I crarft’ f^ft^ngsrir# 






I 3 ^T^lTftsifinTm^T^ isifssRf^Rr 

5r 4 ^i^mWF4 iii<n<'=ii't*^flyH4t4H-M<^^<a'<^ siiCki^' 

f^)'JTi?r!i'£rN'^ '^it^iif^M^mKt ^?tJtR!rfiniT?Rf%?r: ^Kr(j^snTi^ ^- 
fssn ffsrwTO T%ii^r^ t 
?r?TR snat^ KaT^R%T s^^ri 

iTiRsns^K 1 sc^^nd^ ^5^5mT«fer msf^ ii=i?ii 

cUTh'H^MRqC^^ '!J^<?ri^': 4Kil^'WTMiqi«iH»ilK*il 

5nft<n%Ri'hci«“4rfi<d' aniFtH ‘ sFirf^RnTOa^EagTq^ ’ (Bau. 

Dha. n. 18. 12) icarf^ aw: ^jnitn^ai^iwkwit’: 

aifaaiKaiP>^<fan:—• 

^gis» r ^ i * T ^5 g l [ T^fi5?re; I 

wf: f^ranfw#^ "w f?wnq a ii aa ii 

I af-osJidiawgetsarf^wtTam af^^R^piR^ w3b: 

y-oa^ I RawawfT Ria<3i^: tiycd^al ar^iwraRw 

=a I a aa^wr ^rflrprr^: ^rctcRaR^al^IfliwpiTat: war f^iawKa^: 
«hakia ai a f Ra ^ aaFjwrwiw^^a^: ^r’fKf^aT^aMaala^ f^RgisaTKaiafSl 
^rtRiT^ac^ ^ TO^wfi^Nfi' (V. 8) ‘ sar 3^ a#w ’ (m 28) 
w ^aRwig ra aitaa; ait^i^ aaa%a aw 

<^a>°aaiK<H WRaat i ^a g ^rRi%n6T^Rrav^ fiis^ngar^ a»4fiT aiwf a^ i 
^rga^I ^rr^Maimit<-aRt^ aiaifa i waa T^-aifif^RFR^ anfKmf^- 
aiaa^iaa fa^iHarf^ asa a Ria's% awa: ai^aRa 

ftran^ar a’a?aTl«c^w>i3aK ata: ii ii ^ 

5 aacaT a>aa.<!M<Hjti^ca% a ^%a a: ai^aawf ^aar ftPaaa^Ra- 
w^a^ra: ^aTaRcr w^aRaa: aftaww%raTariaaT%a: 
^wf^f^T^RTTw^^rt ^ ^ fea- 

?5K^[Rr ?r (IV. 20) fT% ^afara: aaf^: > Waiq) ^Rw'W'^a- 


r-s rv ^ _ n_£!i—— 




q^wi^ ^er; ^ ?nw ii u 

»i<raw^ T^TT^ra^s^w >TOf<■!< ^rRi^'Rqcr- 

€ts4 ^iFrKt%iia%^iw^' ^rtft ^Pd- 
f?r^?r: ^ ^sr ^ifraor ^ fi% ^4 ?t?5rst 
srf^t^lra^ ft?npRrtc?T!?: ii ii 

I ^Hon^'jrfiTOT stf^l^RT 

*m:— 

mi^ m 5^i^aiioiT ^ I 
51%^ ^ n^assT II n 


1 st^trrnt ^npri^ ^t- 

cTtsar(^%mW Wlf^ I[«IT ^^sraWT# 

s|)'»iM>Jifi(Ki I ^s[5r^ 1 5r^, si'fnniRjffw^ T^ i 

^151% ?r3r?q (Tiri^ I ^ ff^'!nii§f^p:qT 

Wrm i ?r«rr s^nsTn^fir q^ i armfq srtiq 

aurnr sp^rf 5r|-q i q%iT 5# fSRfeqr i 

2i%JT jRrsq ^ ^fq sriiq i stiiqiiwrnf^T srlrgr ?i%r- 

?T ^^q^wnq%^ ^uqi^^Hii^Fn wq i *1^ 

®1^33[i i%?TWM qF& 

cRSTFi: I 

qi;)<^^»f T c;«f QrTugqqqi% zf^oiiqrf^l srfli^ 

silnr q^?TT4rf%^ fT%i 

( a ) arsqsn st§f^s'qmi^T?nfr^ suR^ii^raFT- 

tRsfqp 1 g r ^ i ^a l R ^ ?iln%5*n'*r3tR^ r^: ^i^^'hVhr: i 



L Sankara’s interpretation. 

In tkis verse the knowledge of Brahman acquired by a 
Sannyasin is imagined ( according to the MimSihsa rule 
of sampatti ) to he a sacrifice, because 

(a ) The verse does not say that for the Sannyasin all 
is Brahman, hut it says that for him only the arpana, 
etc, which pertain to a Sacrifice only are Brahman; 









iJl) ^ 

fg 5Tt7?:%n%5n^[n^gvSi%5i%R«ii^^n%- 
gr I 5 snijf^g^f^ngoirf^c^irw 
(ii) 5T«rT =^?^‘«R#iT!Ri4?r:'i^g;’(IV.i8)‘^’rai7^- 
^”1 h:’ (IV.20)‘3'Tt55t5 g^%’(in.28)‘^f%f^f^- 

^^’(V.8)f5!rTT^^I ?PqT =^ ?t5r fl rifPh l <-<>>t> - «- 

^T«TT in^'j4=hNic?'i4<hKl*ii ^4>m- fg?^i 

I 3Tcr 3^ wr ^rR5^T^f^ (IV.23) 51 % 1 
n m ^>rrTTlt% 1 Slft^ 1%«|^U||(^^| 

^R^i|c44*fi ®qarR«ra ?ra%3r ^ \ 


(b) (i) The Yajna is a karman and a karman (a rite or 
an action ) is possible only if the agent thinks himself to 
be a performer, but the BrahmajnSnin-sannyasin has no 
such thought for himself; (ii) That the jfianin has no sense 
of himself being an agent is shown in many werses of 
the Gita, e.g. IV'.18,20;in. 28; V. 8.(iii) We have already 
considered the case in which the desire for the fruit may 
vanish even while the Agnihotra is half-performed, and, 
so,that Agnihotra would give no fruit in the form of heaven. 

N. B. We must also note that Sa. bhSsya on this 
verse contains some remarks which would mean that even 
according to Sankara a brahmajnanin may do his duties 
for the guidance of the people 
H. Sankara’s Predecessor— 

The verse deals with an actual Sacrifice consisting of 
the five instruments, arpana (a ladle ),havih (an oblation), 
agni (the sacred fire ), the yajamana (hotr ) and gan- 
tavya ( i. e. the phala, the goal ). These five instruments 
( panca karakas ) do not cease to be thought of as such, but 
in addition to their respective ideas ( as arpana, etc.), 
the idea of Brahman is superimposed upon each of them, 



8 . 




) 


# srnife?THf}q% I j[S!ir sn^in^ ^ ^rwi^ 

wuffe!^’ I 

( a j q-f^ ^T^TSJ^^cJT^ IT^^ ^ ??ng^ I sn^r 3 

?Tg:’ (IV.33) 3% SJPT ^rfir I 

(b) 3rs( ^ ^Tr*n%^ awVtriic^rTK 

5r4?JT sr^Tc^s'fnrKT^n^r^ s^Tiw^m^m ^raL' (p.io above) 

( 0) ^ ^^’finRs 5rT%TrFrf Ri'ki^ ^wirt^ %Rr 

5^^ ST T'^^%n w-dm i Rf ^ ^ T T ^ ^sg R^ i 

(d ) ?T =^ snraf^ ‘ sr^ %st tisct^ ’ 

=^=5^ 1 ^ ^ I 

(a) Continued- 5Ti:?iRd«r^ I ^ JI^ ‘ ^RiraRi^ n: 

»T5^’(rV'-i8)?cJi5rT% ^ ?r?^#reiKT3. r« 

sra:’(IV.33)^ 55^T W ^l%s^’(IV.39) iTg ll R s i T 
iRsjgTJ^ssTTJi: I «'§jf]l:<,JraTvt sRwrmft^ R^sis- 

^=5JRr ^gr'raPT: i TRm«r«rF2?i^rfrT>J i^srisi ii rv ii 


tT^gSTT ^TK rTtSgtqqilszTST'T ST?fT 3VT^nT 


like the idea of Visnu on the idol which is actually 
worshipped by a devotee. 

The verse teaches that Brahman itself assumes the 
forms of all the five instruments of a Sacrifice and per¬ 
forms the Sacrifice, as laid down by the Veda. 

Sankara’s Refutation:- 

( a) Accordir^ to the context we have here or 

(b) This verse by itself can be only 

( c) Acc. to the predecessor this will be a verse deal¬ 
ing with the arpana and other instruments of a sacrifice, 
and not with *r§iR?ti. 

( d) Moksa is the fruit of the knowledge; so the topic 
of the verse must be BrahmajHana only. 

( a) Continued. Context- Vide (a) above. 



( ) 
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^ gfr^; i 

blf [ ra(<4M> ^^Tqii^ l( tl 

%q5rq %qT fsqs^ q^qr# qq^qp^ qq qt^: 
q^TT?^ liq^Tcqq: i q^ii^ “ inqqqqf w ” (Tai. Upa, 
11. 1 ) “T%TqqR^ ms ” (Br. Upa. HI. 4. 1)‘‘qRTTgiqqd^TS^W 
q STRqr ” ( Br. Upa. IIL 4. 1 ) fcqii^qqqtqPRRTqT^- 

qq^Rqqqf^q ( Br. Upa. ni. 5. 1 ) ( Br. Upa. 

IV. 4. 22) fqwrttqfq^ q^^^rsq^ i m q ?rqfq^ q tjqrfq- 
qR^Rq^^qr «qtiIvta K+f«qii«iq'A.s^ q^ q^F^is^quq 

sTRqpTqFTi qqRt«T^q qrERRmrq qq qqqi%: q^ su ^ 
p:qTqqTTq^3q!q'sq^q^qTTqq'4q;qTira^ q^qqrqRqra^^roisfN^l^ 
sr%q^ I iaiqif^^'^eqqi fq^jqiRi^q qqsiiRqqq^ q^q ?t 
qi%T'^w« qg i Rqq&cq ^ ^qfim T! q«nftiq f^q^: i qtsq 

q^q^qtqq^qi qqt (IV. 24) %qqqif^ qq^q%:q% qsrVfi^cqr^^^: 
‘ qqR5°qqqTqqT5qRqq: qtqq ’ (IV. 33 ) ^qi4qi^ iiq'Mi* 

31% * 

fP-?qi %5 31 % II II 


fN IS CS 


q'lqW'Miid 1 «fTqTqWf%cqFq^ qii^: qqqrraj jRfrf^q ^wt 
fqqq ?% qfqqqq,. qw qqrqq^s ^Rfr%(qqqqqq gi^qrteq4: i 
‘ qr®u?!TTqfqqR^ ff^qriiij ^irfq ’ ?i%qp>qqT?rq^T®^f^qTj^ 
qiqntfqqfqq^fqqqqfoT iw ii ii 


iqi q— 


aq|onT%q^fFI M|U|«|5Hi|ii| WR 1 

^ 1 % id iq^ ' riq t II Ii 


C r. rN 

qqrqiPT 


Tf qWFiT%qqiqf% gqj qFiqwff^ 

srrqt qigqT^q ikH»tcic=h^''|uqi^ k^ikT i h crriq qrq?: qRqqqqqtqi- 
qiqiww #Tq aq^roqq: q qq qlqiili^iRqyTcJTflqqqTqi^ jri%- 
q%r qiqqtfqq sRfrf^ (^t^^^qiq^rssqqqmTqT^ 3??% 

II qvs II - ■ 


# POA and VPP read ^sq.qgcq^qas introduction to v. 

26 ; but really tbe sentence is a part of tbe com, on v- 25. 








mm q i^iggg i; ii Ri u 

1 ^2nrrefT% fp^rRfiT^pT jrassi^n' |i4f% ^ 

^ ^TTt^tiT:, ?rtn«i^: itrnnimsR!nfRTf^[W<^i ^ftt 

*t:^ ^ t qTOsaTM«iTsq^ ^-qT^ntRstfiraj ^^•^t^^T 5F?n^- 

«ntr %^sTFR?fT^RW ^ ^ 

^ ^TT^mr^ «ra^ ^T^nm^rr; €«imraTf% 

f% =5r— 


11^ *n^ sTPtsqrH a«n^ i 
smn H Win^i snorpimmon: ii *{<%, ii 

STIR I arnts'TRf^ JT^riR IfFi JtTi:iif(% IJefiT^ 

siFii^tR f^RlRsI: 1 in^sqR ^ sttorw f^nft- 

^?ra. StFtrTFRrft 5^RT%^n«[f R%f^’fiR JIFR^T »H%?crTS?Tqqon^'l>m- 
^TTH^ »iR% stmnR'iraT 5f?!VR sn>r[T?r[jiR:R'm: jirrr- 

?Rm. fPR^iim JtRRR II ^‘*. II 


«r'i^ snujFsnmg i 

II ^O II 

3TqT I f?R?TTfRT f%^: 'TK^^ ^niT^’ %■ f^RTT^T: 
BR: S(mTRig5t5[RtR% ISTR I ^TR ^IR ^Rm: 

R1^WT#R m RKHT R RTR I ^I^SjfMR.R'ir 

*ilR«fr%: Riw: W % ii ?o II 

R RtFRRWR^^— 


’Tlfi^iBf^dji'iri «ni% an ?RR»m I 

5irT i^T^sRaa^Ra f^swr: ii ii 


jRRt f^ ?t^f%E R R jRraer# ?RgsR 
^ W^tSR^tg^ a^l^IRfPlRT cIT^CT' 5Iii®?r =§rfRlI- 

4(+iHini<CT gsR ^ ^tif^SFpg^ qiTR ^rsir ?rtrt 
^[^^R^ITRT^RRfq!?^^ RTTRTSR^ I ^TR ^Jm%BRK'JftSRT% 
’i^raRf WR^s-f^ atr aR rt^ trsiiwR f^TSRt t^^er^r- 
RR: |!^R5R II ?? II 



() 






^ ggunt i 

gtiagg rf^ ^IF^TT II II 

'5^1^ I ^T^ItRI ^IJI^KT SRTT M^t ° I? W^t 

g% 1^ %^ 5 itoim»T»*rTn 5 TT ^uort 5% f^^icrr ?raw 

^1T% 1% SIFT ( Ai.A. IDL 2. 6.) ^T^: I ^4'>IIHII^'h=iir%%flr- 
m??T^f?RrT3T5rT^ i fJr^rfmt ^ttcjit i sw ^ic^rr 
f^4t^%s|pn5^ »T Tt^^TOKT ^ ^wfTwirg’^- 

*rfnwFiT«irft H=rai^?TW htit^ stRsi- 

resHWwfN^^rf^T 1 5R«iJi^— 

^FT F^egn^n^ ng^Rq^: TTOT I 

^ giR q fiq t n » i«i^ 11 II 

wqTT^ I ^qF?FqqqTq|iR^iTq^FqmiTs^nRq«T % qt^nr 1 ^qq' i 
T% qqr: qrewEqTF^ ^iFmi ^r cfi@R**t€tsTr: ^^rfsRRqrTT:: 1 qsq, qrr: 
ttI q;4 ?FR?Fn%?RTr5ntq^ Tpf 5n^ jtI^rifi^ 
qRgni>q%sR^5ft9r4': 1 “ qqr fmq Ri^^iwiq^qf: Tjq%qj?4 ?r4 
q#R^ jrt: ^ i!qi% qw ^ ” (Chs. Upa. 

IV. 1 . 4 . ) ff^ 11 ?? II 

q^qflRii sft qfl’ %5 t m^qq f?g^— 

MFiqi^^ i ti^t^ ^q*n 1 

^ ^ ^n q ^ ^r^Tq ^ f^w ; || ^8 || 


qRs^R I ?iRt% R^T^ftflc ^ sn^qq ??iT^Tq?vTf^»Fq sif^- 
qt^ sra^oT qj^: qqq srFiqrqr ^tqqqw^q qi*r q?q: qjq qq 
fqsrr ^t =qiR^i% qfer^ %qqT 3q5«fqqqqi^^ q^t^’qrqf^riT ^rrqrqf ^ 
qq^%q^^ qsqR^ql^ ^ qrFT qqTqrRi^q'q qiiiR*il qrrqq^sR' qipqqjr- 
qnTi'wq.^«iqiT<!>i 3Ff^! qr^ RRh is q^rRiq qR i ^ 
qr^ qrq qqi% qqq^ qra^C. n h 

qqr =q wiqqf^ q=qqq,— 


SI g q sffe ^ q srraiftr qi^ I 
^ qjjiiw T j i^ gjpronrsRq^ si^ ii \h 


qRRr 1 qqqnqT qq^rq ctqqf^EqfWq gsn^ q^isff 
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( ) 


^Tf n^sra 5?^# ^ 2iT?2r% c 'Ti^ I 
sr^r'fTR ?n*=iw4'a(M ^TT^I'^iwm srf’4'<iiwH 

^jjrTJfl#, 3T!4t arfr JTi^ <rOT^ %n?m% ^t^- 

f^ssrf^ ^^'TOTcJiiT: II II 
T%%^2r ^FR3T ITW^— 

WH 'IT^: ?rawTJ qw^^w: i 

^ ^gi?s^§T H u 

3mi^ I 3Tf7 =t^ qf^ir: TTT^^: mf^pri'TF^w: 

gf g# fc^T iR^ iT%^Fr^ m HcTK®jn%, vnifs- 

fif ggs^r: 'TiTg^Sr ii u 

WT 'S«i JTRI^rf^ 'TT'TTirRT — 

5?ft^sRrflreTr?rT5«^s#i i 

^TRifl t; II u 

21^% I ?n5re:: HRmsI 

?rT?i^^Tf?r5rfJTn%: wr^JTHicfW fTiflr R^sfrqjd^- 

c?r^: I JTTf ?rRn%: 5rj?n%, 

sRK'n’FRTRSTR: i ^rFT'^’TTtr’T ^4 'jtt ^afrrflTR''^ 
^csn^nj^RrST'-ffiit^ s^'r?r% ^ rn^R ^ii'i^ RflTJ^-qsia 

(Cha.Upa.VI14.2.) 11% l '^m ^IT??TJT1^’S^TR ^tRTfT^: HIWTl^ 

^sTHfRRfR ^RWRrr^^fi^JTfi'TnR R wr^TTcf^ ii n 


^ ^wr:— 

5T% ?T€^ 'TfaRl'^ I 

?I55R?t jfin;?Ti%^: || \a \\ 

7rfrT% I 3^4 'rm ^T«'-fi<Ri: ksr 

'^FtJT ^CTr^fm^r ?Trrii%«ffTr?T ^ ?ri^: 
^Fq^rmiqr^f 33g: nfsrrwR f^% ii^^ii 


w^Tsni^ ?H et5^: I 

^IH ^ ^uPiiwTW<uiiRT t ^ i^ n II 


^4,l*in»l|ci- l-^T^H^TFR. I 

5R!in^ts?r 3irf i ?icqd 


«rai§^sf^ ^fRflr ^if^JF^- 
^55®=flTT% 




(««) 






3fTi: I #2Rnf5i 

T^qn^nr ?f i q »?^: «r«iqf>«fw: «q^(%q^ trsqq2f?n# 

55^ I irformif^ qT#s^TR5j^sf^ qs# TTRifir^nt^hfrara g 
q^^jqrqKTi^^rqiFcrat ^Rsrat^rrq: i fls gqr^ifjraTOR^qn^g^ arq 
ersb-^ TO ^uliqiiqj^ai'q i «*qii<5&qifM 

ifNfr HtqrreRqmfesj iroai^sq: ii ii 

3?^ ST ^q: ’Tiftai ft gqiq:. qispi:, 3«qft— 

STW«7T«T^^nSTa? mi«(|<SHT ft sT^«T(^ I 

snqr ^nfts^ *t «?d sr ii «* ii 

3Ti^% I 3Twajisncws?t^R^ gqRrm =q T%sRqft i arfisR^- 
qr^ q?rft ftsrqqrRqqrsft ^ TT*n qqr tstwctit, wtirt g 
TTm: etqrq^i sfiq, stt 4 ^witsft €t%sftT TTm st titr 
ST gsg qqrft TrqfqTRsr: i st 

11 VO II 


— 



STRRR ST ftqsn^ vpftrar ii ii 


sfftft I qtsi#TOTqiSTW TOPirftsfsTqrajoR ST^rNr ^ s:q ^mftr ^- 
sTffSr ^ TOn^qflisTT 'TOftsrftqrft tt ^TTrsTOrsfiSTfopj;. i ^«t ^• 
sTH^^rraq^Ti? I ^rftsn^^tqRqq^si^^^ Trft?r: q?q ^ qrR- 

^nw^rqrq: i q qq qiM<i'<ita'n*(l ETsnrsrqsTRTJnrq jpi^Ere^'q ?EnsT 

^qfft ST ftq tls^ft gT ft q^ SITT?ft% 1; qsfsrq II V? II 

s|Tftqsqq!^\q qRT^ ^M=hqf38M%^ wqqTFqsrqqft— 
TRfTTg^npTOSJjr gTSTH^rsTTRST; I 

^qpr 4lTr4Tii9 ^ifd<g sqR^ II «q ii 

fft sftHfnrr^^ qr^Rnf^sri smtrnsri %srwqsn sin^RT- 

ii|iilft'9R t sftwril 



5TR ^ii^s«nTT: u « II 



1 Ic411^ B44iaR«i^^nT^RK 3^ 

{^*Rf ^HlI^HI 'iiil'*'H)^lk'<i’'<^ '«i*^<<^Ri»i IT^T a^=lll^.‘ ?sll?1^5T ^THT- 
ic^f q T 4;c|H'fl {^^'*T?^I5^RI*IPT I “s^. 

sq?rf sireir ^ sricintT^TST^ i f^q- 

TOrfggFrmT^B fi ^i^- 

ccpff II v5i II 

vpRcr: ariRWJRrm ^rw "" " 

=^3^pr: H V II 





I ‘ q: (IV. 18) ?c!rn>'q ‘ ^ 3^: 

(IV.I 8 ), ‘fiqrftiq’wrfqqL’ (IV.19), ‘ 5 nfR ^ (IV, 20 ) 
‘ ’ (IV. 22) ‘STITTO ffq:’ (IV. 24) ‘ 

qp^qfq: ’ ( IV. 32 ) ‘ ^ qrq ’ (IV. 33 ) ‘ 

’ (IV.37) ‘ qtq#=q^5CTl'Ji\ (IV. 41)' 

‘ qtqqjfqg ’ (IV.42) ^cq^ 

^qqffl:)3gTq^’im3firg^TRqTq:i : 

^srmJTT^qsqqvrq^qrsTT^q ^SR- 

q^sRr^qr^qqt: qiq%sR* 

qiiTg:?qTEraRqf^5q "^f^q^qqR: l^[??TqT#T 

qiw ^cqriqqi( V, 1 ) 1 

n. qg qTR^qt ^iqql^q ^ qf«l^qRiqq?^l4‘i'$1i4q^Aqqi<^4- 
q^^qjqrqqfrq?! fqqrRf^, qiqfiSM-ih^y’-qi'yqtlqyu^NN'iqcqK'q- 


qqreq?R:cq53c^T q^sgqqw: 1 

qqjqq eqqf^rqf^q q^irt qtqq?j^ ^qiT^^q SR: 3^q 

q^fq qrrq: 1 qsq, 

(a) s[qrqiiMqq^qqqT qjJi’ia’fqi^Rq qs^^qq^T ftqf^-q^qranRTfq^j: 


1 The Lord has mentioned Sannyasa or Jnanayoga and 
Kai-mayoga. Arjuna, now, wishes to know which of the 
two is better. 

II. An opponent holds that the Sannyasa stated is that 
for a Jnanin while the Karmayoga is meant for an Igno¬ 
rant man. He asks, “ How does the question of a choice 
between the two arise at all ? ” 

Sahkara-Though the Sannyasa mentioned is meant for 
an Atmavid, Arjuna believed that even an un—Atmavid 
may follow the Path of Sannyasa, because the Lord has 
not intendend to exclude an Ignorant one from the Sana- 



(b) aii55R0T =g si5n??rft^ ^ t# 

in^s^a- 

(c) ST fwwT%?r^^ i ^ ttswt- 

snssTi^r^ ^sifgsH^4«ssTT?r%:i^ sr^- 

70r 5rat: < Rg TTRTI < gl^ ? sm^ mH ira^TcR ^- 

sRrerasrfir^i^^ ji% irTgqqrvr: i 
m. srflr^^^rmTi^T^'roTHTR sT'SKwirra ns^si^ i 

^«i, HKiTO^4tsfr rn^Rs sf.h^tt CV.2) iri^- 

^CTRSTT?Jif^?^l^sft: fiKn^^Tipni^^esfR?4 sift- 
iRiT^i^Tc^'^RjngTc^qfsRsi f%ftrs^5^ antif^- 

^I^T^iWRT^hcISSpi^ fT% 1^ feT?it ^IWTcH^- 

5®^ ^ ^^ttcit^cr^^t: ^TB^tsfmR?rgsRtg=ss^ ^ I 
3Rft^ I 

( a ) STTTJTfir?^^^: ^s^^T^qTST^^^^TxTSTtf^r^RrasRTc^- 
^^gssrrai^sfsftsRST f^raEf^iRTmsrft^g.sT^iTig'iqsnT, i ^• 
snfrRTrr^^:* sfiJT^qRiT^fjrmf^ffir swfsgTsr^'JT: ^§ft: 
cT^t^:^gsR^q'jT%: OT^Rirq sjimifgn^l se^ TfVsjTSTRTiiifrl^SRigq- 

'T«Tt, 3fTcint5rT3 Hsqra^tqtn^RRSTqlTTqW!T:^-r4|HSRR5ITlW ^.RHSSIIBra 
^RsrqWt Kfg^sra’ fr% ^TgTTvRi:. i 

yasa. So, lie asks a question of choice i)etween Sannyasa of 
an Ignorant man and Karmayoga also of the same man. 

ni. Form the answer of the Lord also we can infer 
that Arjuna’s question is for a choice between Sannyasa 
of the un-Atraavid and Karmayoga (which is alw'ays follow¬ 
ed by the un-Atmavid ). 

The Lord’s reply is two-^old : ( 1 ) both the Paths lead to 
final Beatitude and ( 2 ) that the Karmayoga is better 
than the Sannyasa. 

Here Sankara says that— 

(a) Both Sannyasa and Karmayoga are impossible for 
the Atmavid. Therefore the abowe twofold reply of the 
Lord refers to both the Paths as adopted by un-Atmavid only. 

* POA reads sTitirf^; which does not suit the context 
at all. 



<^u 






(bi) aisnf ^r^rsR^sft’wt^vrqk'w*!^ 3ncr%?T^i^n??rT- 

^ ^W|W W I 

smrsjrW, 3iRTtA<i' firT^gw? n: ^ % ’T 4‘g i g R ^ |g ^ «b4qT<i^r- 
^ fHT^^WTcfrmRTR^JT ^ ^R^IT- 

ft«jrraR?i^T^?<T'mT^R: srf^'rra^ ^wnwn^ifwftr^ Plt^i%<a n g T- 
5re*r Rq^JTsjRijjs': jt ^^tsrW^ 3 tE 5 '^ i ¥.5 ^3 

S5TCT?ir^^T%^'Tam^%®frcTn%^: eF.HT«!^: Slf^m im 1 sitlpe^t'^, 

JTT^ 3 tTlI^f^ (II. 17 ) JTf^ ‘ «r %f% (II. 19 ) 

‘%3Tf^iT^ (II. 21) cw ^i^JTit?:: ^rut^3=5^^ 1 

(b2) 5T3 ^ ^^RmrscjncTT^^qR^qiiTiR^S ^r^r qi^qwff 

5 r?r*Tr ‘ ^rct ’ ( n. 18 ) ‘ ^wfq =qi^j^ ’ (IT. 31) 

‘ qi ^u^q r f^ qiR# ’ ( II. 47 ) f^n^RRTSJ ^#1^1^- 

?n(T3: Fnf^T^ I 3T5n=szr^ (i) ^aTsp^rR^saiTu t^ (ii) 

‘ ^ <?q R Wc ’ (III. 3) «i<«qRRrcJT^-^i^4i^5TrOTr^c«»>^q>- 

T: qw<oil3 (iii) 




( bl ) Sannyasa of all duties is prescribed in Bha. Gi. 
II-IV for an Atmavid. Karmayoga is founded upon the 
Ignorance that Atman is a Kartr and is therefore impossible 
for an Atmavid. 

( b2 ) Karmayoga though mentioned in the verses which 
deal with the knowledge of Atman, just as the Sannyasa, 
is meant for un-Atmavid and not for the Atmavid for the 
following reasons:—' 

( i ) Karmayoga is the result of false knowledge; Sann¬ 
yasa or the Jhanayoga is the result of right knowledge. 
The two are mutually inconsistent. ( ii ) The Gita says 
that Jnanayoga is meant for the Samkhyas and the Sarh- 
khyas are Atmavids. And Bha. Gi. IQ. 3B separates the 
Jhanayoga from the Karmayoga. So the latter is meant 
for un-Atmavid. ( iii ) Atmavid having achieved all his 



( 4 ^) 




SRt^RFrTO^TT^ ‘ ST T^ ’ ( III. 17 ) 

^i^sqTJ^PCPnW^^JTW I ( iv) ‘ !T ’ ( III. 4 ) 

‘ # ?T6^g ’TfKTft ^Ssprngiwl^: ’ (V. 6) if^iTK^n =^T?FRn'Tn^#5fr 
(v) ^r>n^:5¥T fr^ ^n: ’ ( VL 3 ) 

^c4>^ =tT?^?p:3IT^?r^ ^44l»lH7m=^5TTg. I ( vi-vii ) ‘^K 

^ f^^naw (IV 21 ) W ^ ?RRT?'4 WiihRuii 

M'lK'Jiia, “ f%f^^5R<i*iTid 5^ TP%r ’ 

( V. 8 ) ^ 5gtr^^iddami^R^ sRa^Tw- 

^Tf 5RJPRa 

?I?3F|di4ld<; ^*Tm: ^rwsf^ *T 

rvr •« 

R;? 


(c) ^^ € r re l <^ l<:i^ 4 lTh | taRg s&d 4 ><f<^ 4 aH^’^aRR^ 8 gtqtT- 

c?i$R 5R^^gRraqT?ra1^aafncHKcic^ ^ 

^ ^ T%ra®aTRPTRR^ 5n%^?famT4R^Vrm ’j#??:: 

ir®5^srT?T R^RcT fm RsaRI 


aims has nothing to achieve and so need not follow Karma- 
yoga. ( iv ) Jn the Gita ( JII. 4, V. 6 ) Karmayoga is laid 
down as a help to Jnana and the Gita also says that 
there is no Karmayoga for one who has attained the right 
knowledge. ( v-vi ) The Gita asks a Jhanin to give np all 
actions not meant for the sustenance of his body only 
and not to believe that even those actions are done by him. 

Therefore Karmayoga can never be possible for an 
Atmavid. 

( c ) When we have shown that the Sannyasa and the 
Karmayoga in Adh. V are both meant for the Atmavid, 
it is easy to see that the Karmayoga of the Ignorant is 
easier ( and in that sense better ) than the Sannyasa of 
the same. The Sannyasa of the Ignorannt is in fact Karman 
itself and is therefore a part of Karman. Moreover that 
sannyasa is difiScult to follow because that sannyasa 
must be accompanied by the practice of yaetc. 

Thus, even according to the reply of the Lord the 



{ ) 






IV. ‘ ’ im 5iR%Ti<JTt: ‘ >3^%- 

tfCl^ 3T»TfRlf3?JtRt ^iflrJTt ^TR^T^ i%ST 

jTf: ^lT»i»rr I *T =^ ,i«i<*(" 

IrBTt (m. 4) ^^5fiT;5s?R^%?rer ^ %%mRc^15te; 

5Rif%rw ^ WRRt (rv. 42 ) sivtP^ ^ ^if*rN: 


3ri?! — 

^P3l<lIT ^S!JT 5^!jfjT 'g I 

^^acRi^ U i ii 

'Tftm’i SR^ntr ^rreTT^IRIHSSqMt^Flt I 

3»r#T =5? %qT%TggTJrJT^5«ra^5j[ct 4r 'R?iT=^5r ^ #5 Pi: i% 

^OT^sR^r^i: 1%^ cTSjJTfirm, sr^^re^mt =^n3l5Wrr«i 21 = 5 ^ 31 ; n^i<:qa<.4n<^: 
I 6°h4 ■iTl'i I ■!r r 4<:iHT m = s'g^ ^ I IH ^I^^ ' JRT% 

?rl^55^Wnr?m^ ^ §T%f^cmfwSrg rilf^ ii ? li 
^^rf^TRFnTRT^iFft f^”Wnr— 

^awrrei: ^4?rN» I 

?nfr53 'H44^raiN>'Ai<lni 11 ^ h 

^^rr^r: ^frogsR f^;3FraqR^ 

R:Vw 4)^ |Fn^ 5(1 l«ri?4r^\3?%3TT3(ft WT ^*Ilf^ O-MI^ 

fir:^ ^j ' 6f^ : ^W33R R ir 5iw)n u ^ 11 


%^r: H ft^ gr q w TT ^) 4i ?r tre ;t 1 

fl *T 5 i^ sF^Rtggq ^ 11 ^ 11 

Sannyasa and Karmayoga of Adh. V are both of them 
such as are followed by the Ignorant. 

IV. Introduction to verse 1 of Adh. V Sankara connects 
Adh. V with beginning of Adh. HI. In the latter Sannyasa 
adopted by the Ignorant (*4^ ) and Karmayoga 

were mentioned. So, now Arjuna wants to know which of 
these two is better ( in the sense of easier )• 







( ) 


1 ^iT^: H i^H5=3TrdT% ^ JT g^ f%^?r 

5 :^ 1 ^ cTc?TP^ %4 t^^ ^T: ^JTTHTSf^ ?T f5r?I?FqTg^TT% 

I f^fg^T gggl^^t ft ^RlIF’Tf KTft ^ 
i[g=52ft II ^ II 

<HI^°hA^l» T ^y< T^’ i'g ?lqr^sft ftd^ gw JT cjjwrf^:- 


tft ITTH — 

^ri??zTin?fT Tftg’m: 1 


•^wranfer^: 'bsw?. 11 » 11 

^^^irtriTTftft I ^arftar^ftrfT'H#! gT5n: ifwT'^r it 

TfStcTT: 1 m«’'^<Ji<g frftir »?ir T^irft^R'EsTirr iRira^, ciJfiirft ?rfT5WT%: 
iJFWftiKr: ?F«tiTgreWlftTca[sJ: 1 'S^sgvrqi^cft^ ftiSraiH 

'lv5>q^ IT ’T!^ ftctfts'fer 1 Iig ^ian?Rft^TTR[ftiI 5Rg^ #^JI^IiTiit; 

»fc^efc^4 ^siftrfTJr^ 1 ^ftr ii?i«t#riT iF44Ft =^ 

%^^5Trftftw ST«: ?r^qft?aiTJii%^ ftr4i4 

5 T5^Ti'cTT^rT5?rgr?n srftra^ ^ OTTsaftrnTftft 1 Trft^ gi^rro- 
fRTrjtTTWrrsftcfTTft^'g^ HTTfar4tir^«g^gTftft wrft 
iTcm^ iTTsr^TTJTftr^ n V II 

Ta^I=^IngsTITIc5fi!^5v^^Tt: 'i^ 5Tg==’-T%— 


arwft%: arr=Tr^ i5«iH 5T?ff^?fq nraw 1 


qap ^ 4iaT ^ it: ?T II II 


atftft I iR?ik^fiTi^: sTT'q^ ?r?fr- 

tRft ^TTITirTTWSi: »*^+HT^vrTiTT3ft- 

gftr q q qrnr: qtftir#rm q^rTT^WR^’^^wift'^ftn ipqq fcqiw- 

qrsTT ?TTifq =q ftq q q: qqqft q^qft giqqq^qqrcqq: iiHii 

I?# 5rff q^aTr5?fR7?T ^ 1 ^q qttsrg^ qqng 

qpR^^TTTqwqiqt ftftpsqq ?fq 1 sjg qq qqiqiH 1 fqqi 
qg %q% qpl^iqi^i qft^q qiiq^ q^TTiiqqT:: q;: "^qin 1 qqg- 
^ qftqqq qqH: qq#qTgTTq.qq)ft iqftt«qq gft «mhh- 
I :qi=aiT?r: lETPfaTmftr TRTsftra^: I qir- 

aTRuraa q^' 1 areg ^qlafr %ftip: ?r sn^aiWFT: lawiH 

fft %rq^ l q;q qK«qft^w|-— 


Ti^R Tti 5:iPTrgTi4t»ra: 1 

%Tg^ wip4<unT^i T a;^ft II ^. 11 



( 






"TTOTf^ f iTcmt irr5H^PT#r i 

T ^ :q Rfft i HR<B i g?aiiP i c? T g Tfg! “ ''tra 

f% stWT ^ fl’ T?:: ” (Mahana. Upa. 21. 2) I ^ 

H5^T?f WTRimirf^BTs^ i siwi^r^ h%5 

^R^PTt Rrhs^rt ffw h ^ It 


g^T^sT — 

f^Rlctiwi | 

^'if'aN ^ II » || 

^5T g€t Vig^ fl^iAicTtr f^f^RTw i^Frat^t #i^- 

■n5:«t«r 5tt^r s^i^wr ^^’rqRTRf ^jjrRWTofPj^ 

5t^^cr^ 3R2T g- i ?r cT#^ cid+ti^i 

^np^Ufrsr ^ ^r seri^-^rt fc^is^: 11 « 11 

5T =^THT iKirwr ^i^raRT:— 


3t^t I 


%5r f^Tf^'^rtfif^ grK: ^roritfr: grji^ 
2iTsnR«r ?iT^ txfrm ^TTr%etR5flT«^t^sT: 1 





I 



^ 'STR*!^ II C-*^ H 


'^'n 1 31^ cfT^^: y^=hi 4 <*<«i^Ki§ 

’i^jrt: ?T^3i33n%«TOn?i ?i4^»^H^®rr5T u.«iii^'I»H! «b^uTis^I 

31% 4i3i<il^ui=b|ija^Ti 

TiJmtsRR srIi% II 1 II 


31^ 


^44%— 


eupnri ^ gwrfM ?T# 53R?gT 3 t; | 

f^md 51 51 q#i T?P75rPraTwraT 11 30 II 


31??T3r 335*1 5^F®r4 

^Jifi^i 3 t|%sw w 5iW 3r: tt^'h'Hl'i^i, 3i ^ 51 



) 




«ftTr^*r»T 5 is(V?ri?Ti* 3 [; 


*praT i^?n _ 


TRT ?R3? 

A ^ rs r\ ^ 



II 91 II 


IfJT i^sTT =5 ^ 

qw 'frari^ '%^5I«5r: 5[^ 

>W?rT^JTTi[, Jfif^I'n: sr 4 6W ?|SR^T 'Kam^T- 

»Ti5?TS^ 1 5RJTrat^ ^^n%3RK ii u u 

2RJTm— 

3^: c!T^ ^n^cwr=^ i 

ST^tK: ^H^'l^ai <k% ^JtKT II 9^ II 

^Tfi ^ 3^ I^Ft ^rErffSr ^?nir ?r iw ?rt%: •e^sR^'R® 

c!Rt^ TRw5i( JTt^<cqi«TTaTl% ^TH# R^T^lf W 

?nnf^: sek’^t 5rk: shttrst ^er: 5RmqtR^%?E 

^m^T^cRr^citai: I IT*! '^5rrj|^ EEdfJr 5 e^^4 
II I) 

'ITJn§'??ff 5T:— 

^ %W 4jR'tR [, II 9^ II 

^r^fnfrf^ I g-^ qinfiR g^sEgfi^ ^gr ^K^^^ f%gi gi%ra=ii 
irf^% =^ gTf% g^qgnfot gggr i^5W ggr^qgtsl: i 

T?ngfg i?3 cJirR^T^^isER^et fg?:RTg: Hra?n'^=g ancggrs^qsT 
f^il??rg^^nRflgg ^ mwrgr i srat I'^'N^ ^ 

^WTrer fgn^—jgrscR g?: m ^'‘■^i^Tcgg jj52<r- 

3<S^^, ^rTk gKHic^ging^ 

^‘i^'i(*niiai^!qt)l?;%5ii'E-gpisa m gficMic^^: ifi^KTrRrfgg gf^fm?CK s^ 
^ ^ 1 f% g^ Ti: ^ ^qrgqgjjngt ^ 

^ '3OT#, gsng^^ i aree^^i ^ ^ti^iggiggr- 

?f g^ III: ^jjiRTg^ ^ig ^ tr% i g fl: tfgpnggn^rgt 
% ^ ^ agg ngR: gg^ i ^iTT^srr?R2iT%R=eRrcg^^^ 
grg d% Jim ggqg^ \ ^ 







() 



TRW ww 3qqs^ 

%%sf^ % I? ^TRSdt 5C 3IRR 

l JRft’ iBT ^^< °Ri q? p q^ ?r g nWW«T I^ 151^ 

^nsrrf^ fi«w 2 ira'Wi<SK«««i ifiix g ^ Fnf^WRT^Wf 

%gr |fl^!^ar4 ^ =? 11% 

^ ^WW^WSTT^ H5#=2rTHm WR% «Rt ’T^S^ wM^r- 

RT'TTWkwpt ^r RTTfSk^lL, f% ^ ^SRT >?^l?JrTr »rR?ftf^ I 3ltl=R|- 
W^lcJT?i: ^RRlrsf ^ I 3% Ti:-‘3TR=BT^Sq5=5# ’ (II. 25 ) 

‘ ^R^sfr 4x5%^ tt cR^f^ Jf f|si:q% { XIII 31 ) ’ ?T% I 


( Br. Upa. IV. 3. 7 ) fR II H 

51 ^4 51 ^5T^FI Xf5n4 ST^: I 

5T ^4^51^14 RTTR^ II U 


5T 5r 4^^R I 5r ^#4 wf^ 5fiH^R XisiqiqTWTT^tTfr- 

T%^^WR 4tqiw ^5rgm?5(T4 JtgxTcw Jiif^ ximir 

44x4 5T ^5f^44l5X5x^ I sxft’ x%f%5rf4 w4t jt tx ^BR^xf^ 

^ ^x ^wxl: ii45=wx:4ax sxf4?r # w^: ^grrcRirs- 

f^^rgjgr’JTt snr<^5ii sif#^ ^x^x^i (VII. 14 ) ^seww 11 ?v it 


'RW^XT^— 

5X1^ ^ ^ i ^cqiM sr 1 

a^T% 5 fTf 4 ^ ^ gH^ 5 T? 5 W: 11 II 

ixi^% 51 =^ gsrx4 'fx^qrfr 5|R5n%ewT 5 t %fiv% gi!4 tx#;: sxg^ 
f4g: I x'^Tx^ xrxt Tt%: 5xx5r^5i^fWxt^ =^ §l4 sxg^q^’ 

ix!n^-3Tfx%5xxi;4 ^r f44^x4w4 ^ swf^ 54if4 ^Rwi%w44 w- 

«rqx5fr^4 4tf 5i=sg^fq4f%5i: ^^ixf^^xi ^sxrr: 11 ?h ti 


?t 45I g 5xa^ 4<Ti 5in%?XT?x5H5x: 1 
5X5FRX®xRx wtxrc. II 


1 ^ II 


I 3 qrrxw^wifrT sirr^r^hr 

f4^i R ^i^q Tc5T^4°x 5TrRxxmxx5T5ft Rf% %^Rrxt?x^v«xTx%9r; wrex ^- 
'» IW4Xc|qR 5ri^ C tix ^x4 %4 ^ b 4 SRRTSIRf^ WR TOTX*^^ II ?4 II 


# ASS reads ax^WI^X^ for l%44ntW5X’ 
X ASS and VVP drop “ fxxwqxgw 





HR H'iiiR(?(fl::— 

. II .r'i ,? - ^ r .M.-.W ... >1 

^Rmjf^5JRT: II 1® II 


riKH'ilciT %■ ^RgSS^STSTlRR^'jrt^ ’R srUTcttl^tlf % cRTIRT" 

^wfR cTT^R^ 

^ ^ rTROTRcTOr^Sf ^ TO ’TT^R ^T5r% W TOUW: 

%f55T?’7R^ fW: 1 nf^ R^tRTcJT^TSHR % ipsg;^^ 

3igH<lfl%fl3?r^?i^^ HRR^,^5R5TO ¥R^ R^ RWR: ^JT^: 

TOTR^RRJT^^^r W % HRR'^^5INT ^IcfJT ?c!R: II II 

%[t HT^R ^rf^RRIR^tSHI'T % ’TI^T: TORfr^3^?l%— 

^?n^^iTOq% sniiol #af5i i 

^ #gr 'H II 1C II 

1^ ^ T^aj R^TTK^RT 37HWRJr mt- 

f^TO'iif f^H#5Tq^nRt % HURRitflRis^i sri^ 

SR •^>TT% R tP^^TI: T%Wn%?RRT5r 3TR6RiK- 

^ ?rrr%% =^1 ?:r5R<if »iw r 

?rTfI% CRITO ^ n5t%RR rTR^aj ^RTT- 

TOOT^sprfwfsB^ «i5r 5;^ ^ qrf^r: ihttr^tmucii 


ffR^RJTRR^ ‘ g-URJTRJri' 'JSTR: ’ ( Gau. Dha. 

Su. 11.8. 20: P. 143 of ASS.) ?R ^mR: I sfiiiR.— 

^ IlSfe:: ^ ]^d *R: I 

^ 2i ^ H^T5;irf5i % ^«rai; h i n 
5^4 I: ’TT^I^^'T ^^Ttist: H»fT 'SiBft 

anpn IASI’S URSRZJRRT R^’lL I 

*i®lf7 ^TTOg acqrcRTl^g RRR% ^IRR 

ft ^RRift Rg’nft^ftra ftrg^iRi^fiR^q, r 
RPnl^R^Ta^R %H'^4^^5TRftRTBfS»IRlftT% R ( XUI. 6, 31 ) I RRRTT 
ft^TIRRft'^Sl^iT: ^aiR 5rftH<r^%?f JRRigiM^^: RT stIr ’5[?RTr^ 
T^SRRPRR ^IPRRTIiaRft ?^IT^5ri?nR^TftRRT- 

RTO^ I 5 “ gjireinw ftwgft 

^eTR; I ft 

■jfKRTO araj g 

ff«R ft fftRT ^ft pi’i* I sRlftftR =^ 5RIH*irRTft5TKT^ 3 





( ) 




51^ ig#'iRHl(i:^i w'^c7T^«n‘V4frwi?''«*n%: ii ii 
*iwir«<H ?w arwrn’TT 

*i srT«T 'Enm«m i 

RSrClRfTSnj^ gi§ TT ? g^g| I^: tl II 

«T srf«^ std fqTT^nnire sn^r 5r®s^r #rfl^srn4^ =^t1^pw- 

^ 5!»s^ f^^aresrT% ^ 

TflPrer^ i f% ^ hht f^Rffq 

ft«ITT H renafex^nj?: ?Wtl^5Tai ^srra%- 

TPWR^^lIFt H«I#tS^5^?5T^^^SJn?rt^4: 11 II 

^ SUFI f^:— 

*ng>sra:, i 

51 g»?W8fr?TO5g^ II SJI II 

>k 

^ 5751?^ TOixm: ^'T^f^F^T im xrar: ^ssrr^^r 
f ^q r ^^S q mKV r ^gq - ^^ ’qS anXRrHr:^^"! qreq gtsqFWTRTcnT f^g 5fT%- 
•ifS'cr; yi«l»<?,id ®+)a 3i|wH qr4i^3 ffl^sT^ft^craC, I 5r *r^<)i*igTnic«ll 
fluw %t: ^wif^st’TPR^ *i«aqi^ g^: ^wif^^'WixHfsqre^T sn^TT?^:- 
^ q^q e qnqiqg^fTTT 5qral% i ^Rqrsou^iqqqt^: 

fi^qn^i fqqq^qwq!§rqi?qrffm ii ii 

fwar — 

^ ff wmi g.-^g ^w^r ^s( & j 

g n g r sg r 4?g r; g ^ t*i% l^: ll II 

% fl: q^qn^RTW mqfeqnxT^^ qm wrnr 5:^igqRq qq 
^s Rg T^^ ccfi ^ I fqq^ fiienTcqqnql^r 5.-i3Ti% qraTir=gT5qq i qqf 
q*rT qr^T^sqrRi' i ^ H^rft I’g^q ’i^qrnwq^m# s^- 

^ !^'i«i<i‘iq,fwi=mqi qf^qHR M'lo^a, I H %q^ S^^gFiq' 
f ^NqP;i:q5iqiqr ^mrqiw^ qr gq pr sn^RTwrsTqcqr ^rsq^- 
I q- ^ ^ffFTJ ?XI^ gqt ^qgqqPTqqqqwmrs^g- 

^^iSHW'i ff ^ TlspaalqTq: ii qx ii 

3iq =q ?i%npftri^w^ qigg^ ^qfqqmfHlggi^Tt^f^ g^qlx- 
qHii^qq qi^^qf^T^iTC v(jh(*ic“ 



() 


it,. 


gt a i ^tg r *r: ^ Mi+iiiiOi(Rrm8fnJn?i: i 
?PTJ?^NfR[^ wn ?r ^tb: ^ sr: u li 


^ 3fN%5[ «r: 

3fRms^3W5fT %msv?j=dMmxr=iii% h ^ i 

qrm»=ffT°T f9T4: | ^ ^P«.ilHN<£nK ^ 

fiwH ■'OT^WT^ ^rg^ g<sif^ ’tt g- 

sn%#s 5:wgg ^5frwi5 ^it ?r sBlWt 

^.W’hl'?T35rtt *r^q 'k^ H 4iW^l^lFK^ 

^ jraw ^rt# wfcg ^ g^^si' ^Fft 

1^ %f ^ JR; II II 


jRsigjTar srinoi k^rtt ^ — 

*f: 1 

R ?iiift grs rm^ sfiui^isi^rfrEsftr ii II 

qiSJrT:sRfsJ?rJ:T?JTj% 1# ^SJcr:gJTOS!iTSJ?R^TW«iKifl srrafTfST 

Ji^q- 5Hrsrcr?TJ:iirer^^TJITiCTcH^ sinf^: qq-iT^T qjq ^aTSJil^qtT^ I *( 
« qm qmfjrq'T’ff sriii% firfi^ ^fiqVq an-gcr: y^t- 

T^si% srrarf^ n ii 


T% =q- 



Tg^^t^i^T JRTFJTR: II II 

55^ sT^RWi JTT^igqjr: ?r«r*3n^Ji: y'^ir^jr: slMqi^JTqT: sift^’n- 
qTi^>in%jjrt^rTi%3?i#fTJri q<iuqiJi: yq?fe:qi: rtt; 

gjTTJTf TTcr sngf^Jl jcm srity^RT 59^*5: ii n 

f% =q— 


JpTOISBRTf^g'^EHt I 

srfil^ ^l^TTfJlJTTH, II II 


^m^qi%ThHl qiTJT^r OT»=qT ftg^r^rt 

R^Tiftnii 2ra%w g qyw : q><mM i fl ( % r garRi" ^ »fr- 

■RR^ncJRf Rl^^ TO TOTI ^ t T^f^TOTR- 
RR ' yicJRi ' gJTOt^Fm^RS^: II =15. 11 



iM) 






imn'^NT*! fe*WFi; yv=i5ii<tiwMii'Hy^'h4ti'"-iiy’Rw »pisrf^ 

=^ I srVpff «*rpr«ft»T 

y r ^i^sfg^ T wm: i 

sjTnrn^t 551 ^ wm g treti w r ^a ^r -^ny ^ II II 

st^rtcic 

’KTR^^^RI: 55I«5K^ sfMT I cll^ 

I cw JTFtTTRT JmrpfJRirmltoft ^ » ’^'9" 

«l: ^ ^ H5 II ^<s It 

5% I Pa;’! *r^ sfe^ *r?^ 
?r q%T^^Tq'^ fe4? ?r F 5i % : 4 t^- 

TCR^ 4t^ 'iwr4 TO ’TOT'PT ^s4 4tWT^'4t aw4^ I ft*l%" 

^vrq^vt ^=3gii =g ?ni N^RTT TOTT?g' ft*lrt-»Sl- 

■^TiRRt'?: 1 *I "W 5f^ *C^ H 5r 4t^s??i: 

JR^sficT II II 

^nnfl:d^%!T 1 % — 

^rsfen^JTt'TO?. I 

gft JH II II 

^ sft?Tfi*rH% 5Tfraif^?rl wilapri «fi«Rq’- 

sjurnmi ^nror# 
«fil5«on#rei50% *n*i 

q^s«im; 11 h 11 

^5rr ^ t|)4^y oi ^ ■ti4'AlW-^t 

^T5Tf 3ft H^iJcTRr <i4mPwi «^4«hRA- 

5T|?Jim fF^TF 5ni^ SlWif^ U U 

isn- «ft3TO(t?rTFr^ ar^ftrnwf 3T3 
q3Rts®iH: 11 II 



I 

«nwiT 5 ^- 

1. ®rr5RFR7 

(V. 27-29) ff^«n5M- 

s^ ws®TFr 3iK«i^ i ^ «n»T ^ r n^ 'm'i-«>«jw^»n- 

gR^grcT^ ^l r f ^ gRlf^: ■Vll)5[frri 

II. (a) ^rg . vznq^ nn wi f 

^ «nsr^TSi^ I sr, g atp g^ ’i g q qif n (VI-^) 

'gr ?fra^ t ^ m: 

^ %r2f ^^sq^JTTPm %c?3TRiiTT>j^??R’T^*T 5iTr^r.Jn%?«c4^JT 

■R^jR^ir =^Rif^ ^gnra; i 


1 Eelation of Adh. VI to Adh- V. 27. A grbastha 
should do his ( daily ) duties till he is able to practise 
Dhyanayoga. 

II. An opponent of Sankara or his Prcdecesser who 
wrote a commentary on the Gita held that the follower of 
the Path of Dhyanayoga taught in this Adhyaya is asked 
to practise Jnanaand Karman combined. Sankara holds that 
the follower of the Dhyanayoga is a Bannyasin and Karma- 
yoga is only the first step for him; in the next step he 

must renounce all actions including the daily duties. 

/ 

Sankara’s arguments:— 

( a ) In verse 3 ‘ Sama ’ means Sannyasa “ renunoia* 
tion of all duties. ” And that verse does not combine Karma 
and Sama^ but assigns each of them to a distinct sta^e 
in the Practice of Dhyanayoga, 





m) 




(bi) ?r5n«#Rf 

sreTF^^JirewiTP5S^ "^flr ft^rm^'JT %qq^ i 

5T 1 


(b2) siT<f»i3?fnn^ q>n^^f^ «r arr^fTc^t 

^ %IW ST^^ 1 ST^T ^ 

55PtTf&.* SR^m: I 




(c) ^T»TPr^5f*gsTW (i ) ^^'iTlf ^nt f^flcr: 

^qra: 1 3 t^^ 4 ft fi# 2fi4 fticq- ^T 

I (ii) =^ ^Hoit ^snTFJT^3ss^t’R%^ ^n^r^q- 

( Sa. Bha. on Bha. Gi- IV. 18 ) ar^*?! 

TO^TKft 1 (iii) ST =sr shJTiq ?r^STq^«g^^JTJT^^T^T^T'^ I^T^g^TTT^I- 
g7q%: 1 (iv) ^ ficrirM ^s^i^^rcr: sttt;^ i 

ST, ^zn^TftsfiTTT:’T^fiT^t'T'T%: I fimsTTSlt^^ 

ssfIB'l sfftiT^^ ST <WTSTTT:TST #T?fft3t qftT^ ^^TE 

Sift snsaT^aiT g^ft i sr TT?Tf^=?rniTT 


(bl ) The words ‘ ?r^ tc^ ’ in v. 3 show that the same 
person in two different stages is to follow Karma and 
Sama, not simultaneously. 

(b2 ) The repetition of the word ^T*! in also 

shows that the same person in two distinct stages is to 
practise Karma and Sama 'separately. 

(c) In VI. 37 the follower of this Dhyanayoga is 
called qlsTMSTS and a doubt about his own destruction (na^a) 
is raised by Arjuna. This doubt is possible only if the 
Yogavibhrasta is a Sannyasin;— 

(i) If he were a grhastha, he would be doing actions 
( nitya and others ); so bis gati or .destiny will be surely 
according to his actions. No ^TT^t is possible in his case. 
(ii) We have already proved that even the nitya 
Karman must bear its reward; so the destiny ( gati) of 
' the Yogavibhrasta will be fixed up by those duties. (iii) 
The statement that the Yogavibhrasta has fallen from both 

* ASB notices the v,l. sfn^ for 1 



i Vi ) 

1^511:: ( 71. 10 ) ^^TKpRT f^: (VI. 14) «h4(l--4iyRkiMKl 
^ ^ «rR5fi]5r i ^ ^ 

f^r^nfKTKJTi: (Vi.io) ?«!rrK^JT^T 3 f^ i ^vr^Rviesi^Tig^^aj i 
(dl) 3RIT«I^ (VI1) ^5=^rT%?t =#1^ 

R r #!!iTgc4 qn^ ^ci. i jt, csth^ 

sn^ m-, 5P^: SK g i ^ i f ajn^p^gregr OT f^sTFi i jt 

^ ^ T% rTTt 

?T #=*n^ ^ jfHi r i 

((32) JT %%5f gi4%^ ^'ii55ig^e5=«tra?3r^TSfg«TTW5ffiS^'4aiT'T4?iir i 


(Karmayoga and Dhyanayoga-Sannyasa)is proper only if he 
is a Sannyasin, (iv) If it be argued that the Yogavibhrasta is 
a grhastha doing his duties in dedication to the Lord, and 
these duties will not give him any reward; and hence he is 
g^fPTl^^aSjSahkara replies that such actions should give him mu- 
chmore definite reward.The opponent argues that this definite 
reward will be (Sankara is, at this stage, perplexed 
and gives up arguing on the strength of the statement 
of Yogavibhrasta and takes up his stand on the discussion 
of Adh. VI. 10, 14 etc. ) Sahkarci says that the context 
(VL 10, 14) shows that the Yogavibhrasta is aSannya- 
sin ( without wife, without a house ) and he argues that 
the Yogavibhrasta is said to be ubhayavibhrasta “ fallen 
from both Karman and Dhyanayoga which implies 
Sannyasa. ” 

( dl ) Verse 1 of Adh. VI does not mean that one 
who is without fires and without actions is not a Sannya- 
sin and a Yogin ( here a Dhyanayogin ); it means that such 
persons are real Sannyasins and Yogins; and by way of 
praise (ttuti in the mimarhsa sense) one who does not do 
his duties for their respective rewards but does them for 
the purification of his mind is also said to be as good as 
a SannySsin and, a Yogin, 

( d2) Verse 1 of Adh. VI cannot do the double-fune- 





() 




( d 3. ) JT ^ <T<.j^i#fznI%^: 

=? srf^f^ wtr^ i 

(d 4) 5^=?5]Ttd'4M I ‘ .^ jtsr 

3?I^ ’ (V. 13 ), ‘ #rsft i sd^^: ' 

(XIL 19 ), ‘ f^iFi 5fiii[T'4: f^i;: ’ (II. 71 ), ‘ gwt- 

’ ( XII. 16 ) ^ »m?iT ?^5r=5r5nT% ^fli^rifJr 

^54t«T»T5rfd^: I ?rsiTT? 5 %^»TOT^#T: sri§'r5mit^€*fii^- 
5P& 'i59rAfqsjnTgiT«WH 5fe^af^- 

51V1 irl^§m gr ^ wFi %F^ — 

^t'lHTfcrig^T-?— 

armf^«r: feilr ^flt jt; i 

« «?3n?Ft dfdi ^ ’gn%«r: 11 1 11 

sT.^nw ?irr«f^'(SiFii[4{<T: f4i 4»4oir 

I «i'f Tf 5h4^®tnm<n 3 

^fijn'ici'isaisfrim^: «f4ii4 ^F^ntf^cw- 

«r: sri^Iic^t: «Rdf ?? 

cc4[<r»i4:JTn: g ^ dWf 1 ?rKiT?r: ’TR^rrn: b 

^ =^ ^Kf ^ 4l[»n'aj=^*ii'4m fr q^qmer h 4ldt 

?r 41 »tt *fcI 5 «(; i 

ISPTffT sia-q: ^Tk^l4i4*(RriT^rmT ST^ft^IHRT: 

U < II 

jfS m'C^<;i%«i^44' f ra^fa^mi^s #JrT%R %'5t?4 ^ srr^ 
««TRf ^ «^«irfdc4 diidt^ =^i 5 ire 53 ^cr ^ 1 I 

5R«?iT-4^3ii'i:54i«tii?4 i ^c^id, wl'i;«5^q[#2n?rrw- 

tion of praising the Karmayogin and denying the existe¬ 
nce of the order of Bannyasins. 

( d 3. ) The entire ycripture, Sruti, Smrti, PurSna, Iti- 
hasa, Yogasastra, etc. mention the order of sannyasa. Bo, 
the Lord would not deny it. 

( d 4 ) We have shown that the. Lord himself mentions 
the order of saimyasa in the Gita in several verses. How 
can .'he contradict himself here 2 

reads for 3n%*i:. 



) 


%. i-\ ?fHBr^»r»iwsi^T55rrit 

=m«fTFR4 '%rH ^roig^nr ^ 
fnc^rnrsl ?:#-J3Hri:— 

^ siif^nn ^ qF^ i 

»^4^ H »^^w^ q ? g q t q^'T qs«q ii q n 

qprr^ I q ^?q'?iq'=i?qRr'TKc!rm^“T qOTqff^rra qrf: 

qi^^ffriq^r q'rn qjq'gcsisr^^qt a q<-qmfqT»i wfe ^T?iii? c i 
qiqqiq^q q<qTq^'qT<)q ••+15^1 

?r^iq ^cqqisjTqTfq^rs^qrf 1 =^f’Ri q<qTq 9 'iii’^q 6 i?^q 't.'igr^.'t. 

qjiiqTq^q I q'T ft: '^qr^g'^reT g gigsgq't.ggiqggqT gMq.Hfr^'+v-'i'r-vrM 

sr^fg\aqiTH'fiK"r g 5 =qgift i arq^ft qi 44 im q.« qig;- 

ftqq ^.5q g'q^qa'ieqgqq cc^tqviri: ^ ft qtgr^gi^q^agqi^qisgi-q^flr- 
sqftcqgi: qjg^ftqq: gqi 5 qTsf 5 r#?Mq ^rs^qgrgqi^H: qi«[g ^f^fq 
gqiqrgqpqqTft q ggqfignr: 1 ’s^gsfieqgr f^=gR%q^?qra: 1 
^Rmq: ^qgiq^g^qqi qgfi gqTqTqqTgM%Hrq’gr 

q^gqi^qgf #«R?mTKgff>Tqrq: 1 w q^gftgfingqiq- 
s^PFt; gwnggpTpqq'ftq ‘ q^^rggfft Hi^q'ft n nfe qi^^q’ 

qft ^^i»Rq '^ggrq #fq 7 ?r«r 4 pCT(;+ 11 ^ 11 

arrqqiTRq qi^slqqq^: qs^qlni qftq# giqgwfg g g-qm- 
spHqlq^q ';qiqqi»raTqq?q ^^fg- 

an^^^:^ 7 q qw i 

qpiT5:?iq q^qq qiff; j^T Fig'^qg II ^ li 

»tT 5 ?i 8 RKr 5 f^'° 3 ^sqr^ 5 ?q ^qrgqrqsq^qigqiti-tfiiqqgiq: 1 q>^i- 
?grq: 1 ftqr^Riq qft qsiw grqqa^qg 1 
qjqi^^q 5UT gqqm: grqqaSsqr iqii%: q-KiJi qrni^s- 

?q^ giqqs^ stgt'q: 1 qiqqiq^ 4 «f gq^qq qrq^wftgTqrggf 
gqftrq<T 1 qqr gm g nFdft qiqufST gqft 1 ^qr 

^ «ri%q— 

“ qqi?^ qramqrftr 

q^^cTT gqgr gg^rr q 1 

- K *, fV ^_, f\-S, „ ^f\ I T. , ^ * 

gqgiqqft?:q: fft (MBh. XII. 176. 38) lUll 


t POA takes this sentence-as introduction to v. 8. 







(^«) 

^ % nFsrn% ^ ^»ji ^gqg>e f | 
«frrTn?!S^Ri^fS*ra ii»'i 


^ HJn'fmirrmr ^ ^r^iimf^T^«rTonJT«if: 

^ fiTgr 4 wi% 4 >agimMiffft 4 s sr^^*rnTra 33 ?rr ^usjnwts- 

3 ^ ?r SRTRfRW: 1 ?Ri?OT! 5 qTRf!g^- 

^imf 3 s#^q%g ^ %n^: sncr^n 

crf^«hi^ i ?R 3 ^R 5 q-)Sf«?ratf?r iBUTFmrm ^ 

1 ii: sfiTm;— 

“ > 3 q; 5 q 3 ®: W$t % w^^ro'-fr^: ” ( Mnmi. IT. 3 ) 

“ ^ 'arTSTiTO ?r 3 ^ B^.»qTTq ii 

^ cqt *w;»#T’ 5 qTm ?r h 5 fr virw^t^ ii ” (MBh. xn. 177 . 25 ) 

I 

*mmqfeqFt =q “ « w^iiwr *r% 

WRrs-'fl-qw «T?jBgqTqT% ?rR>Trin^ ” ( Br. TTpa. IV. 4 . 5 ) 59 nK* 
‘ ^prfe fw SR# rRRqmm %re?r 3 ’ ( Manu H. 4 ) 
^ 37 ^^ I I ^ fl: ^ 7 R?Ni 5 q 5 ’ 5 = 4 TH qn^mMgJTR ^err: 1 

^«fT^ II V II 

rr^Tr^FrRH%§7Tr *— 

5r?*ri3«ra«i'5H< i 

wimw fri?iBTl sTP^n?^ ii ii 

3 ^Kfrr I BTmmTcJRncTrRT 

^mflTqR^feqq: 1 5 ircm?HR'frR 4 ?tT>ff sraarNi i ®nc^ it 

^RHKTcJT^T 43 f: I ST §F 4 : qrf^S^: ^TT 5 ^ 1 q^gRT 

TTTqsJTI^ sr^ qmfflT '?4 ^■^(|'t 4 »fc|ril 4 <i*lr'(lTlt+ 1 l 5 M>*< 44 KU|-Mlc 1 |'^ 

iaiwHi q'sgRR I arr?^ i^: ^^frsKirsq-qjTTjr 47 ®: 5 crg; TfrscjrrwJi^'^ 
^‘th*l 4 l 4 'NK“imc^R ftsTTTiR II ^ il 

an^ qsgRr^ ftgOcJIJT fcgrR TPT aiTriTT anW^T 4 sg: 

Ki'Sl^aTl 4T STIWieST^'f Rgl<^-=4d— 

W3i^ig :^?n#[3 h ^ 11 







( ) 


I ^g^TmTcJRW5T 5R*nrlR: ?=r ^TTrJTT 
rarT arimr ^BT^Tora^cfr ^^siriffTT fPTST: i 3T;TRJT5r- 

vwNa rr^*f??j :^^T?Tpf ^f^WRirnr ^r^nr^RTScfiRT?:! 

^!4FJTTfH:TtS'T^ II 5 II 

Tsrart?^: srtfci^ «T<ni<i44i ^rmnw: i 

^ SRWlWHyi: « » II 

■RtTi^ stft I ppTif^jr: gr ; i= 'w«H F iqq i^ ^nrirT fsrm 
^ H FTiTTc^Tr cW R?rT?iT?r; H^IVrlW St^Hy'IHrSFrTWiKf R!T: ^3T«TT^(riT: 
'mTi??n ^nsfri^i^rpanripfr gRTcr i f^ ^-r ffwinsi - 

5:^5 ^*>T TTRSWR =sr JTrai'T'HH'irT: ’J^rPTR^ft^:* II « u 

9T?TW9IH4Hlc4ll I 

?W^IISIW*l«d: II <£ II 

I ^RRiiiM<iHifHr ^ ^aT’iiwnmW mR^m . mnf sr 
^ii<9in( iflWRt '<fll»i'H«i«h’(.«'i rTpraif aRMSlMI«rf- gTFT: H'snrTTSfJlcJR 
3||'r4IS'c1:'h<'J| ^ 9IRK?rTJT?JHRHT ^T^F^fST;! RR- 

rTT*^^ I ^ 55^ ?T*nT?fT SFT H | H qT f^Rl - 

^5hT^?fl PRTR ?Rr »7 f7JT?rim;RfmJr: II C II 

1%^— 

^ Ti^ II II 

l?i?ij?iK’ffr^Rmsfi q^i MW-iMc|.i<*iHq g^/rTgfP=T? i m i 

^Rt; 515 ^! I vi'i itIMI ^ I rfvr^rwfr ^T R^^T^TT^VRI- 

flR'ft' I ^ sfiR^ST^: I ^k);: s r p^ii^ ^ ^i'^ i iciPi ^ 

'TI^ t:iq«c(n^ T%^;iT^=Jncr?r!|f<j R‘?t^: I 

Rrs^ fRr ifT TORT?:’!: I srsJ: ii «. ii 

>-'31^*T^5TTa^— 

g r g r ^fr4^ H fenr; | 

«?^'T II 10 II 

«n^ ^3r«tmFT?f >3WTTRRTRr:^<>t ftr- 

?iiw RSiicr: tt^t'hi'mHiK: I ?::ff% RsiR Rr%w?w?*n^i' 

i ^TR??r;^!?TnTn5?ff ^«r ^r ^ ^ znrr% ^it4| i 


* POA and TPP add ^ WR. 





ivK) 




fi r <i ' ^ri«i Tci<i wT f s qTC^^ trfcifd^ f9i^: i cTOER#???: 

?i53ssm«T»T: II ?« II 

3W siTOWIfKWfRTrW 4'i*wi'i»ir4'i l'i*l*lf 
siTH?r»R5^ fTfSeiri^ ^9r5r sttcv# i ?iwRra^ rrT^c5r*wg^ 

^ ari i iii n« T I 

vtimviH WffeRfgr?rT*j. ii i ^ <i 

?p: ^ ^ 'WRT SIRTgM f^' 

wwH^iw^ aTT?i»r »!iwiFtJfH rw ==?5ni5PifP?rT- 

Mt gi^rr^Txn: ■MwaTW fTTRR 

ms?? II ?? II 

sntBF^r f^— 

al j igm rPT: PSTT <ldM%fr?*ri*«r: I 

u II 

rw mwa re q #t 35 : 5211 ^: 1 m, wra^i^ 

jr: 2Tcr^%F?RTiaFr:, =!? Pq^K'^iri^ Tswr 

g’ 2RrR%RFrflfi2T: I H raw g^wiK^nuFirags!' 

^s5RraTore*r 11 11 

^^RRRlrfiligFT ^R!K«rF?JT 

?m vrnwai^ • 

^jf!r w 'fi[wanw^ww[, 11 ii 

w ^pf wC itft? "FTFr^ ra^rsr ^ ?ic?r 

^ W ^KWSFR ^rW5T#T KRRTS SFrawfcT I »|ra9r4:J 

^ sn^rar^ ^ ^ 

^^imwfww^piFTC Rrt^!??Rr ra dft 1 f 

sfi<<ifW TyRTN^ ra^T%?r: I 23 'Ri^TJIW^FIW 

OTPsfl^ siRf# » »n?Hf^ ^ »RW: «»n«nsT «r?*R*fFH5M 
pg# I d 2 W i Rdi !t Ts.^m T5?»iHfe<^i^'^i^ • 

fri ^cl|c^ ^An »d ^^»^d<lj.dR^t^ ^ d^ II n II 


— 

sranpenem f%5rRr*i^'?i'5#ra i^: 1 

?R: #R«r ^ *i^‘. II ^’*11 







JRrFrrTcin sra^ ^nmFcri^at %s?t sRTFfnpRT fpttT- 

^sf^TRsT^r m#T «§r-^iKuTi 3^^?T®rfmigTi^jnK 

rriwiIi(«rfrsKTc(ij«i(ii vt^feir^: if^ ir; #?p=!t 

T%#i iTW TWflJT T^ HTS^ Jr%w ?pfr; fwn^: W'siRiHmR^w'r- 
rrsf >m ^sq' jr^qr: i ^i% sBTfirs[T»it ^ t r^t a tow 
=’iwi(W, R w TOW iTiJM'-i qFT ^ m%^r ti ii 




gr^l^FT ?IFTT IW?mR?T: I 
n^rrnrt II %'^ ii 

5«TOTOrR ?TqT%iT fq'TTW ^RTcJTR TOTT PraWH# T^TW 

#!m TOR HR TOT RSH TOrfoiTOTf RHfoT 

HT^cHTOT f^ HRT: ^TR: R f^OTTOTT Wf ^rafojHTOf 5FRT?*rf 
TO^f^ II II 


ITTOTT HTTTO 




TOHTORg TOHSIR H %^TTOT?r»rar: I 
H 'RraWJRIRTRT RJRT W R#I II II 

%qiFWH^TcfT RRSTOT ■‘ ? HT RRTOTOTsT rlWITT m ^TOTT, 

H??pr TfRR Wrqjii'tHr H ” ( Sntapatha Brahma tia IX. 

2. 1. 2 ) W I fT«TRrH7 HIcHTOTTOTR^'T^ qrWTHn. I aW 
R TOTOT HBRIT# q-RHf^ l ^ ^q R Jq rR^HTgfBTOfT ^Tlf^ I 

Rfi —“ --fWTWR gsqwR ^ i 

qr^: ^TORH f ^qiwqtrqq?!, ” ii httothh^ i wr h =^tth- 

^TRIRR HIHT HqT% HH ’HITOTTH TOT^T HTR viqr% II II 

qJH 3 ^I#Tr HHTfT^==#— 

5=fK%R I 

TOTT ^;Tsr5I II II 

IrRTTOBlTTOrTjfTO RITO THflT: TTWWRT 

BTTOTKTOft TOT ?r«lT grfi^TOT grKT f^TOT ^ST TOT ^iHg ?IHT gR- 
^TORTTOT gr^ ^R^THTOT^ ^T TTOTT^iT^I. TOT TTHT gWH^lTOR 
i^IRTOT grR^RTTOlTOT HtfWT ^fl 5 :?^ grRR Rrflf^r 
TOitf^ gjHifT ^r#TOg:^^raiwtHf ii ?'» ii 





swgqT ^ ¥r5r?fi^q^— 

*1^ T^qT;<T? ^ra ^ S^ I 

f^:^; 5^ ?r^ II ?<: II 

’TTT ^f%q?T ll^sn ^- 

%5r^s^%5^ ?^rc»n% %f^ ^nf^r l ^T^- 

fji%T fSTCEi^ti^zr:. T I«nn- qt^: ^ gqr: ^wrfer 
ff3=5q^ qf^iKRT^ II ?<: II 

qtm! Hqiraer qi%=q q^rqqt'sq^— 

mi 5[*t<ft i%qT?r^ ^«mi ^i i 

qra#vi^ qtmmfuf: ii i| 

qqr ^iq: q-^iq^t fqqi'.Tw i%qM qTqqf%^ q^'t f^qqi q# q 
qqm qr'rqiqq'Tqqsqq^gqqT q'lqlif^-qqqT^qf^qq: ^iqi iqpqqT i 
qrfqq't qqfqTt^ qqqiqri^fi^qqr g^qt qiqqgf^Bq 3?Tcqq: qqri^Pig^- 
sq qqrq: ii ii 

T;sf q'FiFqm5rr^^!|[»3jt wqmqsc'tqqsqr qq,— 

qq ■tqicqqicHTq ^^RrTFTFf l| II 

qq qf^TJcfiiq qq^cqq fq^gcRf# »r53]% fqq« qt^T l^TKqJRT^ 
qiqqqqr ^FTTgqrqq qq qq qwai qii® snejiqi 
fq:q;?qqi?imq #q?q3qif^:^qsi qqq^gqqqqR: ^ qqxFTFr 
g*qfq gis: ii Ro \\ 

fqi»q— 

qq^ifl(Jnfrqqti%?m | 
qT% m q ^qiq flqqasfir q?qq: i| qi ii 

g<3qT9ri%q>qFFqqq qqffTqn^qf'q^qqqrfq^Tq: i qq^sraLSTw gs%* 
g:«q qi% n%qTf(q^'iT^5?i^i^q^rq^i^'Tqq^qqqi^^^’4'i 
^ 1 % q^ic^r g5aq3qqi% qq qi%^T^ q =q, qq, qq 

T%sq-- 

q ®««rT qffla; q»T^ qq: i 

q 5 :^q fNi^qq ii ii 





( ^0^ ) 


V 

4 snncir^ siT«r =?N5:J?f2isnfnrK rr^sfWrefJ^ sr 

*1?# 1 1^55=^ 3lRlRn?JTd% 1%^ g)§fRqRrTK?5^^ jptriT 

*TfdTf^ H II II 

q^fq?;jTd f^TTSTK^q qTqT%i^^q^iqi%E 3?iWT^RsiTTSRtqi 3xti;— 

?T ^imlrs<^T^€?Rn i! ii 

d- T'd«rTfs[5nqTqT^5;^si?i4i»nqq>r ^qVir |;:^?TirFTfehT 1%- 
5;«q?Tq>nqqtq^ 5:^si%qmmrrr qiq Kq?frd?Jig5t^ 

^srrf^^nrirqTR^qq: i qinqjsgraf^r qintq 

I ?r’is^Trsq^r ^mr w^'itsrT^qqOTiiJT 
qtrfs^isfiridWJl^cRTI ^ ft ^d?rr 

n II 

ft5r— 

W5|^5|%MJIW ?w??l?r; || JJV (| 

4iqf qsRRf.rf w.vWHqn qirqi^df^fqqfqr 
qRfq^q ^iqtJTyqd'i fd^sq^r i ft-^ r'<'^fi3^fi'>if'S;'’-WTqfqr'5^q'=iS^iq 
f^fjrqiq Hqj??f *fqr gq^dct: II Rv || 

qr^: i 

nsTJ H f^sciqfi: II II 

%!%: gf^Tiq^^qcid giqtq, i q;qi i ftNftisqj ’£id- 

??IT ^K'faqT <£fd^5.1dqT 'q^5<q 3^5iej(iq: I aTlOT^ITT- 

5T JT»i: ^(fqr ^T 

I qq qiq?q q^iir hh: ii qn ii 

dtqqi?JT?i?«i ’t^t: qii %q'f— 

5T^i «T^t Prarq^ JT?i«g?i;n%R3^, i 
g?R5i^ 51^ II 11 

qfr f^h=5sn% ^»iTq^)qF?i?T^‘ 

qrsiRwn^^q't^ii^lf^ ^?;i=Ri^iT«rfRT %?iWH 

5n^nqi^^ i »?q ^i»itwit^s[^t^it^r sinq^qr s^n^qit jitij u » 







«»?) 


SI?nscW5W ITT I 

amiHTra^ qq. \\ R's ii 

jr^WHviy sr^TF^ ?r /^i^rRFHT^ sf^rFci^R^i wi^i 

S^sigf^w ^^j?Frgt^pFr5ST% i ^Feir^rg i 

isn^ ^Trs^'sk arlr^ ’^ir'kJTfR- 

II R® II 

3 ^%^ ?T^?in5T «rpft I 

5 tfr^rgTW Ti=g It 5{< II 

gsrrar% i g^f ^"^01 ^Tfi't qtJTT:^^q^i^?r: f^^- 

Nn^TTFr: g^RT^IT^ W^R’TJff sr^f 
SS^cJffcFFcW^'RJf ??it?2i?cT3?i:g T^<.fcr5t*|iR3rr 5qijfrT% II 11 

sr^a^awFiiH '^FifFr 1 

tsira *fl»I^TEIcIIT II II 

Hfs i^«Fr TrrcJTR ?T4^jjni% 

^ ?H»jjTFgT??n%5B5rT ?rt%^tt- 

?[R 11 11 

ATT ^ =5 JTT^ iR?I^ I 

?R?Tif !f srom^nfir ^ ri n sr^^tr ii n 

% flt sns^'i ^451 ?i 4'5 =g mifk‘ 

^cTSTR JIW g^fcJn% ST Sfai^^rTI^ 

H tfflf^cn TT^ff^sniJr 1 ts ^ h sr si'n^^ifTr ?t ^ f^sRw st 

SR^f^ ST 'T^fi^T SIS|T% cTR ^ ilSf -^'♦ilcTr5fi<4TgL I Ti: STtJTIRSf: 

1^ iR I II ?o II 

sRrmr^^ ?Tsrf^Ra:^ ?RTrc^#«rsfir*l ^trs^^^-stjf^ ar^ 

Ri^SRs/t# I 

qr ^ ¥R<ii'^5snTn%i?r:, 1 • 

?l4«n ST^flTsfjsi^ TSf qKt qSs II %% II 







(lo») 


'T^if ^ 

csn^’^nr sfew ii ?? ii 


^«n 

« jf 3rf^ 

A 

8 TT c 4 ^ T^^ ? T ^ q'SPlf^ I 

^ cn q% ?i qW) qwt wet: ii ii 

3TTEq|q iq:HCT T • [ a^T ] ffgqJTT ET^^TT «ITf 

5^4 %?fT5^rn%!i ^’sf ^ 3^ 4ts^ i ?r ^ f% ?r 

q^qa7fg=Eq% w im nafta 3 ^ 55 * 1.1 ^®T«rT4 1 

qi *1^ 5:4 i m srf^faqPig n’^ cT«n H4snr>nt j;jswme snri^- 
■R^5Tic4n»4^ 3 ^:% 3i3f®siiraf*’ ^ q^qfir ^r 

?E2r4:i ^ 3*«lW^5#TB: 3 4W 

qRJT S^EfiET ^T^rsf^ETt 344lf*Rr »5«I U I’E 11 

q^triRq 4t»R*r 5S!raETeRrT3Tw?«r 




«fis4 ?ftn?E^*n srhB; i 

•593115 9 qr59T^ Ii 11 

4isq qpRE^^iT stek: ?m%5T ? »?335r3, •?et3i qm^rri h 

<T5«iTi% 4tq5i5r f% R«iECT»r^9f i^h; ii 11 

JTT%^Erg.— 

^ w: 1 

93115 3E% 9191^ II H 

=aw9f4f^ I 9M3 ft 33 : 15q9f4393i4Eq ^4 3Tfi33qm- 

f^ClqT9i43TEliW|: I 3 JRlft =3 5Pl«T35lt3 93*311^ ^f^K- 

f3f?53lfot 3 f4%qT% EEiq^at I W 3 ^3519 '%3f4T9'M?3 ^333LI 

fS 35=33X339^^ ^^a’JElEa 333tSC 13^3 3^3 3T3tft3 I 
33T 3T3tt^Et i33l53r^lsf3 33^ |?3i< 33r 53n%n3: II ?V II 

^ - 

ta^«m Jpftftf— 

8195x9 95l9TtT «3t ^t^ftxi 9?rJ^ I 

«P«ix%9 3 Irn^m 9 u ii 









SWOT wfler 51%^ 5 ^ot % OTmcl" i f % cwi^'T 

?^ret 5TR 5 is ^f^^< Ti Hff<»i^ i tr^ fV ^q' I imr fsr- 

f ®#>3 $ra^OTi>’«rraT|iiw4 ^ 513 ^ 1 OTKT%=?r- 

fire«nr 11 ?k 11 

«r: swcOT^nwr %5 t— 

sraOTWRI fsSOT ^ I 

^R^newn g *nRrT ^rOTts^rgg’TFw: u li 

siOTWWJnvqre^ti’^n^wRfqtr aftTc?nss?r:OTsi 
W««(di«n<n s^sTTTt 5 ^i^ 5n«Rr % irftr: 1 ^ S^?i?iTcin- 
s^fralrOTWf wwmT’nfer »trw *R>r ms^ ^«iTc»ri "tr ^^^nciRT 
g*nraT sniisEf 1 ^ ^R%s«Trg OTiawt ^fSfRngTMrg: 

OT ’RRT«1l<?(|ltK<IfR 1 ItJft 11% ^RHff^I 

’TPrftrilc^^i =^ *frw^ 51 srmft^ 

=^fWNti ^ ^ WOTrai^— 

31^ — 


«nj^: 1 

sun^ sFi otsKt u ?» It 


JTR# 51^ g- ^SJim %reff%T% #I<R5r 

gif »lf% f 1R>I »p®01^ II ?« II 




smftif OTTwii ®just: *1^ li II 


gi#ri%i% 1 grref^ 5ft*Rf^«ng: 

OTgfil 1% gr 5r ggqcgsri^fr f OTRiit ^r^guR: 

gi^ II ?<£ II 

1551 *^ OTR ^wi «dwntR$Rer: | 

5SRRI: OTRRTR 51 li II 


BRifefit I 5R %OT 1!®JI 

sKi%‘^gf gr ^ gRrfggr gggw^ ^ ft ggn^gggit 

11 II 



So-vs {l9%) 

qr? %% fng^r fir^ i 

!T ft cner TTsaiTt ii a© u 

I t 'TR %%f ?ng^ 'Tr[%i=^T mt jtt% 

^rrat ?rm ■j^^srirurim: ^ qFms^i nm'T, ^ ft ?i?Tric4.ci)inif^- 
»Tt;cqCT^^,^'5Tf?r fd^trf >Tft t ^ ^rtT5!rr?JiTt ftm ?rr5T imt 

S^ jtrsN 3=8# fia«^isf7 3=8#, ^ 1 = 80 # 11 ^o n 

1 % c^?2T ■■iT#r— 

ifTT’a^: ^wi: I 

^=#Ti sftHrrt Ti% ^fprawrsf^nrm 11 11 

#ii#t 5iT5i: s«iT# ^0r«Jif?5fT«i 8R3T go^ifCTm^wmt^rffW' 
##^0 =3Tf#tT my^3*r5 snTJ^f^^rr: h3t: ii## 

q^Trfpfn^ f^’jfciTTtr! tt ^ tpTsmsfirirTqt 11 v? 11 

srsmi gnfii^i^ gr ^ sra# ’#Frai^ | 
i??r^ #% 3r?JT )i «r ii 

#M I ®flircrr f:8ri^rqi%7#ft3m ^^iiT 3 ^ >f^Tt 

5rT# tiJT^rf grtif^iq; 1 trcifl; 3 i?jt ^rPr-^if 3 ;^ j.-jg- 

$rf% #1551 g^Iff.F-i^iliil 3 ,% ll ^■< II 

?Rr ^ fI%:#fW 9r5T^ I 

qr# =ar arm f?r 5 TJ=f 8 r ll ii 

^f#i t 5 s:m ^4pi gfeymn 

# 5# =81 sTitm a-<^?a?iTT(:'j45:arr<H?srKi!v'C=Ti ^ 5 # 

yrefer'tft’^ f 31^3853 11 II 
’i4tcf(%68n>i ?!% a5=8gt— 

%#• ^#sfq w: I 
fi n if ig iflt 11 »« li 

a: ims'wrrfr; ^ gafvqre^t^ ^csgarr ftat fc amr- 

?:8Rftsft H #j¥itT a ^ jf,4 

crm #T«n?n3rr%tfr t^^RKa ft# 1 sar^ir #T#sf^ 

t^dsfinjjRr 13 1 ms# g #ia: t^sK: ^smm ^#aK#r mtia* 





(t®®) 

*nJf 5tf?i: #Hrrat %n5ts: ^rs^sr^r 

^«!>*iIaqw^sqr=hR“iiIa i%gfr fstt^ ?ft crretSTswri# |rqf^ ii w ii 
fqlfil?^ ^JT J[%— 

si%3r?J7^i?r?is;«<!(i ?nf^ jnf vr^ ii ii 
jr«imi«rwr%sm «t?mR ^sj: i ci^ qpfr 

^^qrrrs^^g srt^ fei%ir%Rfg?^R3TTci5'n'%?q’ 
’TR^RTJra^tfirf^^ ^^S%eFi51rrto5RT^ ?1WIT^ W 

5lfW >If%55: II II 

’wn^ «TOng:~ 

^^wnST^ ^^Tft giRWrtsR iWtsfStSE: I 
^wrsnT%^T *fMt cRjmrni ^t#t ii ti 

^ cnrr^vqtsN^ i^pft ^d^Tsf^, gT^m'a’ 5rreiinS^?q 

Irg qB^«nsfji^«iif^ ^ qrtt 

K%et ’-fRTwn^ijfi II II 

'rn%rwT^r ^f i 

gr^g pyrsR ^ w ^ ^ Her; || a® n 

ffir w%n?n 

«rlj^^?!nqsfRRjq^Nq?g ^firmi# 

^T^Pnil%R^qi^ j^g|K4R t ’I'R qeiS'^iTFr: IKH 

I qiPiuRfr ’^T%qi:^«qi*iq^T<Jrf q^q 
qft' qT§3ig qqiii^qRiricqqTSnrTqi^Diq irej^FS^qrq: q^q^ %qlt 
qr qf q q qq ^qicTqrsiqg-qq q^ST^ # II li 

f% ^qmqtqqf^:mqq.Riqqt[%q:qqqc<qKitrKi%sq«f|q=s^?:- 
qqqq: i5#r qrqqqjTqTqT^s»qiqRt*TT qiq qBts'jqjq: ii^ii 



3 W ?ra^s«jwr! I 


g^jRnft m: II ” ( Bha. Gl. Yl. 47) ^ 
J|9ft4 tPwJpl fl5dl*TO<m — 


gra^sw ^wiT ^ w giipri^ il % n 

jjfq qjptmuii'^^iqor STO^ ff^T ?i fi*qrawT«n ^ 'Tpi 

qpT gsiwR:?un^;t fqf>i^«r%s#sr qf:q>q5c msrqt ^ fBn^r^r 
qt ff qif^cpqr^ wq'i ^r 

qr Rifenw mdq^ sq 3 tf^qRiwiqiTifTK 

q3>qre=q3RT I ?ma ?m^?r 

fit «i*iT RqiT\“i frqqT% e^quR^q^ vr- 

qrfMs ’t^it h ? '• 


qw iTfeqfir- 

STR ^55 I 

JRaJTRTJ ^ ^SW|«dl««*J*|t|Rl«r% II ^ II 


g[R ^ g«Rf ?rf^iT RTg^rq^igrpi^ q^-qrf^. 

qiq^KflR^W: ^Tc^fT I T%°[f^tT qatR I 

qsfiTRT gtiRT ^ S^rat^ ^qqr^feRiifiqTS'q^ 

WfHcf IRR«l!?t w. W II ^ II 





^1^ aR?r: u 


^ 'I 


* ASS, VPP and POA take 3rat...?FR: in^.fTT. on.T.2. 


( 






jpq?# i^re*r«^i?: 

M q?r?Twft T%5J?Tf ^ ^ ?Rr^ ^1^- 

^ Jlf ^ JTSTRg. II ^ II 

%TTt s^^^fffsi^ifi^ni:— 


^l^RTfts!!^ 1%'lf ^ I 

^JT H f^rarr si^^g'srT ii » ii 


si^^mfinsiffST^ ^ ‘ 5TSi%mT ' fi% ^- 

fira; I ?r«iHR-qtsf^ i arnts^r^ ^ig: 

*PT ^ flsrer: spTTJW^Ilr nu^ l i^ftr^Tf^RSBRor ??fTr?^ i 
«ff5%R 53n5^rra^fc®T^ • f^gggru^r i?^- 





I 


^ If stn%ft^ wi ^1% I f^i^ sRlr^flr 

WWRli^S>fI f^WT II II 


li « qrra;, i 

gfk^T 4i^i«iii)i *1^ ’3!^% 3r»i^ II H II 


I mKj 5 t to ^T 53 :HWf 

?isilwnTOr«rt srff^ ^wTeJUjcrt fii%: % 'Rf siiigf sfi^^rf 

sTinj'fi^oif^i^’^^f I: nfTfiit si5?<if >fi4%' srn^;- 

srf^m II II 


«i5 *r^* *rai®reisTT || \ ii 


I ^5r^5[sy®8jr^f srip^ft qtf^* 

^^\ srrq'tft i tottstw 

siiffi't 4tf^: g%flRTJT<ii'(Sf ai«?Rq ??TOT?q sr^; 3^1%: 

sRSfi Ri^5«isa^»nf 3Pi?r; ^TOifJr??i^: ii % ii 

g?reRiTiat— 

w^: tTOR «n«n«%Ri?fei «r^ I 

am ^ »ifiiJTorr ^ n » II 


m-. 


I t 


TOTT^f 


l%T%?in% ?! SRcSRT^Tft* 

fwpjTi^ 



JTW-fTi^^: I tf%?T515 =q qfJqJTiir 

ff II « II 

T^SffP^g 4?=^ JIWT?JI ?af5{1^3^; I 
srira-, ^-r ^g II -i i{ 

^ gK: ?! T 1 ^?T: Slcri ?fq%; | 53 

g^^r I <g gg saiHigii^T: i si'isj 'siT'-fiTr: 

grf^flSSrOTgW^ ?T{^ ^(^ 7 : 1 fisit Jjj -jTli|,['i.| ; jgripi, 

^^fgpgfg ^ gigg^ 1 gni qi^-i gi^> gg; ggfe^ gugfgn 
S^^i: gM: II < 11 

gtijn nif^: #45gT ^ ?i3r?9n%j i 

gfi^g 53^3 gtjeaif^ gqRgg u II 

303 I S'’**' S^fg^pq: gRg'gfq g»qgg 

jTtgr i 3®w »pq^ ^vrrgg 'sr if^qf ^T^ggqrKj tgiT; s^^fq'T- 
tRs^iptpk I § »pqi^Rra?gsii«rflfsf^i^ sHgiRnr ^gf^yq- 

gggf^ift'g gq% i ^ug^yifig wHMyHsfr i g^r ^'rq-g gq^g 
^ qftqigr gqtrq 3jTTR gq^iqgg.! gq^rug ^qfeig gf^g^gqfg gRt 
gqi^g: ^rai: ii u 

3fi^ HI gg'ijgHi Prf^ qrrg ggrgggt. | 

g5i^=s#igw5g; II 70 n 

I qig gr fqfe gq^gigf 5 qrg ggigg f-g. 

ggg;. 1 3i5Rqqiyi%g5g:qig>i^3 sfeggf fqqqiyf^ggigl^g '^ 3 : 
Rig?^ g§^f ggf^grgfg; u ?<> 11 

sf^^T ^Tf qew^igmi^gij;^ I 

^%3 qggisi^ qq?g^i«r 11 11 u 

I gg gig«^gigi q^ggig^g^ 1 ^ qijg^gf^q^ qng^ 

qsTg?;Tq 1 ^Rm^wirafg^lg, fqqqg im Tisigi jn %3 mqg 
gwr ^i%?r ^i:Ti^«n5(DWTTgi^ gggfgng g g q^giftgf gwii- 
OTSRT^i il; =g ggtfggit isr^or ^m^giTci^^r 3 : snfoig ^ag 
qiigt qqr ^?rROi«rsf?rgJs«gqiJrjKi^wg: ^i^rsf^g t 

«Kcrtg II ?? II 



(lU) 


^«:?f5Rr1rs«fT«r: 




^ 5TRr 

*T5r g ^ it 5 ^| % 


^ I 
^ JT^ II 


II 


% ^n%afiT: T^ ?J3 T^tt 

^JTrRiw^ ^ ^f^cMiiuitii ^TnRrTsii'+i'ci < 3 ;^ ^WTri^rr* 

i 2tstH % Tr%T =5rii[% ?r«rifT sr %!| 

?r^vi7?r5ds'^rr w 5Ei?Tif^^ JT^sfkr: 11 u 

^t^qjrrfJTR ^^or ^r- 

^c^t^^fsrsf^fSRRoi irf ^nr^TSTprim ’^W'i.t ?ra 

f%;^fir=^ 3m^s?rwfiic3=5q^— 


snra:! 

flTfler 5 nr^?i# *n^wi: q^fiwrqTj. 11 1^ i| 




snf^T# ^'FHtftcrrTT%^i%wmi M11^^' ?mf^PiPTTT% snrt^'sfl' 

^wlwT: <R 5 ^I?i/^tk ^Fio*T*r 

II II 

^ f^TRJRif Iwlf 3TNPr%JFT^^q^—* 

V> il^ »TOR7«0 ?W p5W I 

^ sn?^ WFn^ar 5R^ ^ ll is u 


f^sorii: fi q«iiR5T jjwfi 

JT^T JTPn 5^?r^T i;iHr?r^si%^Pini pi ji:?!?!! i a%4 p^ pt- 
’Tlrfj'TfeiTSil pfpq- PT^T^P 5ePl?«Hi^ PP^?5TPI ^ SPIP% % PIPlTlpf 
p^^jimnfsfi p?7pnp^ip% ppK^?ppr^^% f?ip: 11 <v 11 
Plf snPT PT?IT>^f PP% ^ptltpftp P^ P PTPPI 

H fit f5fSIP^ pptw: I 

HRPNlP^rpn «n§t ^wPif^rari ii u 


P Pf idl^ 5'1!1^: ’P'lpiTR^ 5m5% P^nwt pppf 

JP^SPPT fpiKI^ P PTPqiSqf ?I^T: ^ftpKTPT apST PIP ftpi^I%- 
P^TOIl'stPi: II K'*, II 

^ SPP^PPPT: Sopsfiptp:— 



<9. 


Wir?% fTT SWTs !gj^lc|i^tS3»f I 
SCT^ te3^«TT ^3R?r^ II 11 

=^3f^T^®sr^T^T ViJt'cl W '»iMl: SliT^sT: 

■R=50Rt f ll ll 

^qfi ^T^r T%^g^ q3^yri%f iT%g^Br i 

wqi f^ 5?n%qTS ?l4TTi H =51 W TEPT: ll 1V9 H 

'^qTfin% I '^'ri' ^3°iT n«i gpTi ^tTTWTn^ftT'-tifa^jjTfit 

vr5rc''£i=fi=m%;ajTJj(??f visr^ftsi^iKsy^iKa-: ^ ^'^mim- 

ERHiq«msi%K=52(?r mk: i fsr^ t| sgrn%-ifTS^^^=!rT- 

^91^ f^: 1 sn%^ % «n^T 1^ ^5fn% I ^r^Hi^iitT' 

f^sr 3Ti^JT5^Tg:iS^^: f^^ir =>Pl?ricJl«i: l ?T 37»T 

?IflTc5T^ WR: I> H 

^ fSrziT: I IT, T% dt— 

g'^HT! ^ ^tWt rt^st ^ I 

srif^ct; ?T 5TfitT3RI TIW4I35IflT 113-SII 

35 :ri 3c®gr: o;Vff Ei^isH isrm ofcicii^i: i rrif 

w qig\'<^5*iuE(^4'T ww ^Tifr <i«»f^-4 (JT^r mR: i 

?rc5g^WTI^?ni ^T^T 53fT5ff5| inim 3RI=5T ?1% W WJT T%ai=!r: 1 
snf^siTcr 5flT?i4 ai^r: ^ i% ^f^JTTcci^ iniRTs- 

grfiRHT yTrtTfTTi^=^: iTini^r^ at aif iTi^i=2R3=5rRf iRg 

Jt^ 55^4: 11 11 

fTift 2 ip:i'4 

wfin ^rsERRs^ ^aiiTTT aasi^ I 

gillfiTR ^ fl^cfTI gpsV: It 3'i II 

^f 5RRt ^ifrial ^iraiijrraaRaispsfRi 

?ii ^5^4 aRiTiRiiT aa^w i 4i4, ?r4i%T% i ^ q4 

nt am’T5i%' ^ afiRi ir ^Tw4TsiiiTS5?«iT4^t ^it i 3 {?t: 

agRRT (VU. 3) II II 

anSr^r ^4 5RTTTng^4^— 

^»iI i ^ > ^^ ^ht: aq^s w T ^^ gr: I 

a ^ f^inwRsim a^^T ii ll 



?r?rir>s's?n^5 




m) 


STrg^ri^ ^T^TKTWJTtS^^T cT Jd%5r ^ ^ 

enTR«rTqTi«re*r JnKcrr 'jfrs'JTF^TfSd'^^rera'tt^ 

H#T?n: Hs«iic 41 q?fT II HO II 

«it «n *rt <rT at i 

aw a^ ^ g t st^ ama mairas^u h? li 

«Tt a: af af ^lat ai^r OTf^i 

=ssfa aw aw wro^swar rent srei am maim m^a^rre 
^ ara: wm^ at af aaarag aswr^gw'sscfim ii h? ii 

w aai ^ -w w T maifi§% I 

anra w a^ f ^ ai p^ are; II hh U 

a a^ 1 a aar arlnwa arear 5=®: maan aaaiawr maar- 
waa»ftf% aaa =a aaaren wRiraarar aaaiawr: ajiaranmi- 
w%a a^'^ta aaaa arnmarairaaT filialfafaafarrT^ aan% aaaar 
T%f^aT: wianaarraTaaaa ^rea teaa: 1 ffaiiafa flaw 

^a rar g aw Ra a !!• aiiar ffar: arearfag^ 11 an 11 

awiamcaraasaTaRT afaaT%a: asa:— 

waaa ■aw a^aam^^aarat. 1 

^antaarwi aiPa a^saa aif^ araf^r II 11 

3aaaTl:ar# § a;a aaf a^aarereaamaa^af %aT%ait an^a 
aaT'aa?^a^aa5a^aia^aii^ai a5:a!r area araf^ 1 w aaT^s'aiai^ 
rn^ra a aareasa^aaiararfr W5 a;e aaa ?ca^ra aaarai 11 h? ii 

f%f^a=a area a smar fcg=5a%— 

STWRE s a f aiff ia^ mT!% wmi^a: 1 

ar wiaHarpn^ jimaarTgarwn || u 

3nq=g>asr^i;f refaiara^ aairij aaiftanff rea% re 
aftwwrft' recregsatsmf^: 'tc rea 
aarrea 


rs's rs 



h aiaarere^ reare m^-. iihvii 


grt t aagra 







i\l9) 


^rnt sr^RT: *TnTTrT*rmfni5r: I 

srrfirHRTf^ ?nrrjrjR«T?n^ ii ’in it 

JTTt 5R5WS ^<V( thT ?T f arW^TS^-Wc^TOTT^r: 1 

tt^TFIT^TTHinW «ft«TT 5<m5rt ^ JTT2TT ^TURTT %rr- 

^rr^i^n i 3TtT >?5r ^ ^rmsjr srifw^rnt 

II II 

j(j(r ?WTf# JTT ^rir HrfiraTTnf^ ?rm ^FnmiiT 

?Rft iTTTrmt ^ Jn^rriw ^tfit 

3!rR ^1 ’TcT'B^^Ti^:— 

awaictfR 'gT#T I 

^fTRiMUpil ^ Trt 5 ST 5ES5?t U II 

®IC 1 V STR ?UTcfRTTR ^RR^tRITR H?Tf^ ^^5frRn^ 

’THRTfSr =^ >imi% %TTi: irf 3 ^ 

»r?R^%5rnmT^? ^ itf ii 11 

S^W^R^RRSrfN^ JTT^SRIR RR ^^URTR q^rTTR Ht 


^^ijjnFr WTiw qni^ < 7 ;^ II it 

^ 5^&1-o»Ir 4| ^ j'+<<t tiiJi^Bcii'il'“wT5!H<riyc*T- 

^d^^aisMy5c*R I T%WT8jTqn^r?Hri: ag.R%»{ ' stsh^r'^t Rfi 

sc5fltf^r7^=5R3:^ i^:»EmtiHw 2r*rraR b#- 

^•RRT 53:^^TFP7TW 1 cR ^ ^ ^ sgfgT T i^sif:^m^^?prmT 
^r^TORT rfr sraRi: ^ sr it mk^i^kui TGTrrfRgR^- 

ftw^tRictrmsfrfRR^Dt JTTf’ ^3R®Rr: i ^ crs^iK^^^^aTiRT^^w 
wr^gcM ‘Ris rrF^TfrTHsii:t 

SIciIRtWft STfStW^R flT^ RW?T?T I ®r^T^H^==ST§:TO5c»R S^Rir^T 
H^JTTFT ?Sr#ri%rtTR Rf ^s^- 

t^tia^lPn ’PSSFcT %■ ’tI%T I ^^^ ?T tR 5 l|^VlH | fS T 

^TFRT f^lf^rsTR: I SRT 55Rit^ Mld^«S|i|ir^lM 

JTRTR^ 5T STRSRcT >7^IRvn%fr ^if ^ ^T3IR || t?\9 U 

% T^rgw: Hftc«ii «i*f|3iit^JiiR»iHJi 

’(RRr f5!f*l%aTR — 





'S. 


(UV) 

TW 3RRt I 

«T5n^ *Jt s^Rtt: II ’i-* II 

^ 5 H^TC^mirf ?wra5tH ^ m s^niit 
^ff ?i^5raa5R"i W ywwrf'ii^^f 3«<i«n4''it % as’nn*T3^ 
«T^i%T fi rg ^ OT *r3r% nt TO!MR psrtt 

i^rf^a^RffHT fs^^rr 3^ ii n 
% fejT^r «rsRT 

ia^ 'iw^PT ff isgw *rai^ ^ I 

^ Sf? f«iwarm ^ *^11%^ II H 

5RT*n3wl^2i 5rniR®i^r^*l jrf iiwnntsri^^: 

*icri^ spict% ^ ^ *R?rs it d§5: ^ 

?r%: w %: ii II 

fit firi^raw ^ %s i 
shtfi^^sR ^ frt ?t ii ^«» Ii 

ffir «lt»IfPTR^ WTf9lf ^'f^flf tlRFlf ’tH- 
jti^qi l 0 d i <i 3 i>ncg sm^sTRf %r- 
5ri^ flHlRwi'PTlf 

qro 53H#rs«iFr: ii ® ii 

Hf HTT^ =^?IfTN^?rTNW ^ Hdl'l- 

^^sfi ^ Jn?i^sTi =1 frf % f^5^%cw: Hfrnw^ fi% il n 

HMtsraiH: II ® II 



a[^R'a1^T?3'Tf^i{a^5T«[r- 

3il?i 

^ g^si^ i%Tr«n?4 # ^ i 

8n^^ 'Et #r sT l Twf^g i%*j«igt II % II 

sri^nRT: ^ 1 

JTsrriral^ “ar ^ marm^: il ^ ii 

w stWJTf q»rRjfr f^'raT^r— 

«rg[T ^ TW ^vrm s^jqiEflji'aETa^ I 

II ^ II 

mi ^ ^K aTTcJTT “ ar sr^a^iH ^i# ” 

(Br. Upa. ITL 8. 9 ) I =aifirw^ajr? W 

( vm. 13 ) fi% 'R't 1 in-flTiTf^ ^ RE:ftr5f^ 

SIJTOT^ 371?rcR tIwW’J: I ERaX i?5m: Jri%^ JJEEI- 

»n?*nTra: ’5^mar: I ^^S>:5IFiTg=Eq%, 9TF?TTW Sj^t- 

mEflRTEn Jtf^ TTOsNlfREfTR ^ ^a^aTS^qicJftg^sqasviJllcil?!^- 
1 3jt^aTieaai^T ^jrnFTT ^ 
as^tcflRi' »j5ra^cfTiw i minf 

'a-'Ei3<r<g|^iK«.«^<a 'TOcTO: H w fa^j^oTi ^^: sfw^iwra: 

1 'mmk ^3jn«!5?EnT%^H«i E«rTaE:awaTR ’lapg^a ii ? ii 

arf^ 2E: i 

^5»im ^ II V II 



() 3rs»rts«?rwr: c. i#-<i 

I 3fT^ Sfrf^^JTT^ScJT w'm I 

^ f^Rft i 5 ^: sft 

^ra^TW 3^7 Strf^FcTjHt flrvJTJT^: ^si%- 

I ^^^RTTRHTI^t fqw^TCq7 “ ^III % f^^: ” 

( Tai. Sam. I. 7. 4 ) m I ?T fi: ^ ^* 

?5R4ifjn%q’ft ?Tifl % $ii%#e4c%^'^fH’T5rR'TT% ^fif^??nr w% 
sn: II V II 

sr?5J^i% "g Tn^sr ^rR^sF5?n 1 

«t: sRif^ ^ srR5Jra ^sfr^r: 11 h 11 

I =^ ^ ni^r^r 

Tfe4^4 sr^TTW n^V% ^ *K*rR ^^4 

?rTi%i ^r gg-qt ^ 4t% ii ii 

^ t% crit— 

«T ^4 5£rjRS|!% I 

9 g^mrf^: ii ^ ti 

4 4 4 4 ^«rgn'4%4 ^ntf«j!=g4?cJrs# in^gfsrgr^ irm- 

f44t»r^# 4 ?r4f ^^4 gF4 e4^i 

?r^R^rf4?ren^Trf^rr^?n5?nf: g »iri4g: w4JTT"itnnrs^q^4f 4^ 

?pj; ii ^ ii 

jRiTi4:4Jf??n 4:iT??rwfT 

gw gi^ g«T =gr I 

JIWrT5fe«4Tf^?7wl'5?Tgi?T?ff^ II « II 

^RHTfg^s ^i%3 JTTJtg?^?: =^ gs: =^ f? jtR 

^i 4T5^ ?igr g ?4 44 r^. 

«T^2nw4'pr45r4t jt g^s?r f4w4 no ii 
f%=^— 

_wfrra%ig#5T 4r5WT gr^ rn Tf ^ fiTT | 

<TTH iw «nft Ti^i^s'gqg; u ^ u 

3Tvqrg4i*Tg%g Ttf4 f4‘ggJT4'JiT4^43jr 
^55^m5R4qFi^crf44i;sv-zn-g: g ^^ivqr# 4t»T%?r 3 =® 4M- sqii^ 4 im. 

^^TT !T?JI»ITftRT T^WfK »Fg gT«pnw 4^7 

siRgnliJfr ’TT^T 5^ ^ *r4 ^ 

'n4, 3Tg|f4gT^»5trerT=5n4T'i%5R3S4T4^?q^ li c ii 





^ 3^‘ — 

e4?!r ?m??: <T5K?rT5^ M II 

^ilf aFTJ*cr^f^^ 3CFi f^^er^Tirg^iff^raK sr^ri- 

f^KW: sfi^W- 

sfT^ T%’irTfrTC stmivqt 

cTJi3RJ?r2(fqT?ftw u ii 

f%^— 

a*noR5T^ *nn5r<^5i ^ i 

UTOOTT^ ?iwT5ij^?r ^ qr ii i°li 

SnrFPRT^ JR'JRRT^ +i«iyl^^^ ^5^ ^3I«fI 

Wi^K^qT 5^ qt>R5j %?r 

Si^^STf^T^rf^TR^A^S^oi "^JT =q grR ?f4|«f: I 3,^ 

3i«4niT^«rT Jrisqr 3;Tif=5rq^'Jm jn'nqi^ 

?i?5r ^ 5f«KTfi?rnt 5^TniTO?nK?55^ ct qt 
S^g^ sn%'Tq% T^54 ^T^qT?W5B?^ ii K° II 

S^rcf^ sn%m%?reT ^od^S'SrTTT^'^ ^}^>J|f^«q- 

5EqTT^'^l^ qi^iT% — 

?T38jR q#?r ra^nf^ q?raqt ^arFii: i 

?^*5gs^ 'q^'N a% ^ U 11 

^ “qf[l:5i^^ qrPT 

HT1101T 3fi^3cif?i” ?i% 1 ?3r41q^qR^^cq5njir^3!=?!R%j<^4n- 

fw^ 5 inj^ (.Br. Upa. I1L8. 8) I 1%’^ T%^f5^r 5ir%T% g’=q^^HJrm 

^5qf ^KITT§5lt mt 5i'«I^ ^TlfT?^: 1 

i gCt ?t% 

qt 3^'tq ^ Cy^’JT 51^5^ 5R«ift‘qn% ii??ii 

“ ?r '?tt f ^^jfPTsp’Rgs^S snqniiJ^q'iw’cqf^qTJrRr qiq 

^ %5f ^ ?r^ ^ ^siT^ 51^1 'fRqwq ^i =srm ^ wn 

“ qj T^i^lT^^i^qTaii^ qt 3Wi^Tqt?r” 

( Pra. Upa. V. l,r 2, 5 ) JR^lf^^TT qqf^qpqqk” 



5ire*frs«?rnr: 




im) 


^ 2tcq'^^TWqT% crTt%. 5iwff5l =g *r§^f% I 

?r% ^foi sr#%fiR^?ra. ( Katba ITpa. 
n. 14-15. ) ” ^ipft sn^. 

qcs(d1ct,<MU| efT qTsr®an^qraHT’?Hc^^' JP3riT«zR35^W 

^Nre^T gi^'R^'g# “ qifi s^ mg ^rfecrKg ” 

“ 'Ptpt ^T4^^^'^ °l srf^q^qnw- 

g^R'-TraK^ qiTqrTJa-^%4>eigq i w fmpTWi%cr q^Rs^r sRp^Rigw® 
=q 3=^^ 3iT^#— 

5i#IRii5r *1^ ^ I 

gwgfrgrFEn??!!!: HiaiHif^sim ^fmqH'nrai. ii i| 

^arqsT^fSt g-qfrSt =q ?iTf^ ?r^TT% ^ 5n^ 

?iqqq iicqT itq ^qiqg'Jstt^ f%qeq iqdq S!^t fq'srqT^OTTiq 
qq- q5d"rf^ q7r?rT f'^qig^^qri^^qi qr^^r^^mqii g^fqiqi^w: qm- 
qmqq: qr^l qiqqTcqr qr^fqgg. ii ?q ii 

q|q q q^qg.— 

q-: sr?n^ ?r qrfir q??rt qf^ II ii 

3nT‘q?^qiT^^ m qsrqtsfwqg^qiT^ ^qig^ifwfr- 
q^qgw;v(gfq^qq^: qqifq mqt h cqspqfeqq^ 
qqiqfq^qqrq tq^qptq qqTqqiqrqT q s^qqi^^qq: i q qq eqqfqrit 
q=5gf^ qw qfief qr^g, ii ii 

T%q— 

«iq«i-qaT; ?Frag qi m qrnfir i^?q5r: i 
qqqif igqrer; qjq jqqf^qjw qli^R: || i» ii 

arqfqqqr qpqr^q^ ?Rq wsqqqjq^qr ^ qqq ^fq'qi qt qr 
q^qqt f^Rqqr: i qqqiq# q^rq^g^ i f^qr s# giwR5?q- 
g=sq^ I q qorqw qqgi< qr # qtt qiqWH q:cqr% qt qf w<.qTM: i 
qqq qrql^sc g^: §#q ^«r: qrq w^gqi^q qqi 
qtiqq: 1 qq qqq^sq^q^qr: q!qT% qqi qqrfiqt q^g ii u 

qq ^ qqifq^qq 5 ^ qqrq ^qs^ q?vq^— 









a**"^*^ 5;^T®«ra5n‘a?n^ i 
qrscg ^fs gr »iiiwr: qiJrt »raT: ll ii 

jng^ JT 3 [T?mws 5 R 5 iT gjTwrra ^TFg^T% i 

ra/li%K s«RR ?r Jirg^srfim cnisrw*nf 5:501^^ jr^aRTJTT- 
R l^ii WgP W l ^ ^'B’ gs^sIT^rq 3 p;t 1 H 

S: ^a l » • ’!l*^^ll^c1*^i>^^^l‘^d^^^ < j =^ srrg^sfnf^r sh^jt 

nissR^rr wit niEr nm: sirni: 1 % s^t ^ % 

II II 

f% 351^=^sf4|cmni: gJin^^cT — 

wiasiigsRi^’isfti: SJRral^s#! 1 


g ?n!^ isnSsrr *1 ii %% w 

3IW5I2^TiRT% Jlfln?»J5irifiT^ HURT SURtNi 

Ifqsi: I SIRinS^HRI^ ^FCT: ?R S^RRRRrjw^^i^^^ 

%s^ 1 *nff^<?i g 3;?^f=?r4 fw 11 ??, 11 

fffr^HTTur ^^htcsw^jt: sRTssTm^^n^rsfiiiR;— 


^ ns^rrm^ ^t: ii ii 

3^TT^ 

aim: jRm^f^i:Rr f^:, i:trw gn?iwRiRi’:TimRi^ 1 % r^- 
TOni ^strii:aR«r: 5521 ^: 1 an ^^ ^aTO%aT- 

%sn: gninr^^rni ^lan: 11 ?« 11 

ai(qid <iar ^ ng^an— 
amraiigaTEa: snra^RlTRw I 


n ^ a a a^R"^ 


II 9<: II 


smruiigsara sranra: ^aiaia^ar wrwansi^a 
52Ria: ^Twr^jT^y^ar: ?iaf: srnrtJmsRf^^sa^si 31 
wfwra ?5T% sum: sr#raa5i% nar in^arna ana: 
Hat ®RRa^^ 3 ;^Ssq= 5 fiHa[% II II 


sa^anr am 


5t^R5% 


gnarat gjar u^ian anm: nnft 


awaan^Ria aaarf— 





(m) 




555 ^ I 

Ti 5 «nn^S 5 r^: qi^ sr^r q ’ s r g ^ m^ II t«t 11 

^5II#r W^l?5rWJT5^qt q: <|^f|q?qi5T aiT^ltfH wi 

5n?4t ^T si^"r% 3^: s^T ?l?qFi%Sf: sj^sq’^s^qcP^ 

tc? w 5PTqr% 3?^^ «?i)it<i<i*i II {o, 11 
’!»5'T^iraj< ?nar sn^^qt ^r^g 

?^^RiRT^5g^g[g=Bit%s%5r ^ Rro iifii ^ <M« i R i f% — 


q: qr ^[| SRq?§ q 11 qo n 

sqf^K^t fqq: I fcretRT^jqfqiTg: I gq iS ^ Sg^?^ ^%q- 

^Tgqq>it<8>^qq /^iilqui T4: I qrr^sjfRm qj qn 1 
Hfqft HT^tf^iqH^rs^ftiq rnsRTcq’wrq—qR 1 si?qt f^qssjRn: 
?r = 3 RIWS^’^ 57 TTfHT: 1 q^^cTRTKgf®, qi<:*llc3«l: q^: 
qw^R'prreff^’qi^rjjriqiqsqq^ 1 srTt qiq ?rt?r- 

f^q: I q: q qiq: qqqfg q ^qqqf^ II ^o II 

^ '^■xibisagiq ^[^TgcqqTf: qwf qi%»?. I 
q qpq’ q fi r q ^ gg t q^q qqq qq II qi || 

q^qr qfq 1 qtsqrqsq^rs^^: qgqiqi^qT^^qqqrRRiqi qrqqif: qw 
qfsf qf^q I qqq qiq qiR ireqx q f^qfn%«€Kiq qsiqqnq q^ 
gfg qq f^Biifr: qicq qqf^^rq: n q? n 

^i@«^qqiq q^q^— 


sqqi q qq: qi^l qqqm gwqqawqqi I 
q^ngqrqqi^ ^ gqm 11 qq 11 


3qq: qqqq'i'Jtqn^T q q?:: qr*! qq f^Rpr^iqr qqncsqqiq 

qt f%l%?q qqsn , SJiqq^qqTSqsqqqqf^qqqi I qqr S^q- 

qnqr:qnfq q®R«iTf^ »ijrTiq 1 ^ f| 

qqfir 1 ^ qqqrq sqiqqiqqqttq qariq 11 qq 11 


qisnqr qirqqr stqqTqRRwqjsiqr qsrqrqiqsrqiqFrr qqqmqtq 
qqq qrtt qrRsq ^ qq qiR qqifq f^q%n'^«^4uii%=5q% 1 sTirf^* 
qiqfq^qrq qqqiT^q^:— 







iVi^) 


^ ?W5nf^TTnn% ^ g fi fi tH ; I 

snrraT qii^rr a || n 

JPTT^ f% I sr^ c^Ifl%H2ST- 

^^isf]% crfs7T?ff5Tf I q'tmJT: i ^f^roRg 

?PRT: ‘ 5PT^^»T 'ii'lHHi'ti, ’ (HI. 3) fm ffIrwWiH'H: I SPT sfiT^ SI«tT?n 
?rnr ^71^*11 S5TTif% sTw qsf =g Rqim ^rif ^ jiti% ?(■ cni^ 

II II 

^^TFirarT i 

iRTrar n^iwa sin snr^ srt: ii ii 

3Tm: ^Rsrwn^q't %^?rT ^ ^5rTRi*iTf^i i 

3T*mTii^%it^ «i«n«% I ^jfRir g tr 

^Digg: i cfii I <n Ifss: ^Taj^crr qiiJiRn rr^rrf^ 

■HHijnt'ci ■Rsratssq^m 5^2 t: I* ?T%RTr^f sr^iRn ^?rr »i=5Ui'^i »rsr 

^TTr^R^n srtt: I oTRnsiT^: i •! % ^migT’K^nsri 

nMUT^HPitJHi nra^iTTiK^? gf ^ g fe i “ jt 5r?t nron ” 

( Br. Upa. IV. 4. 6 ) i s i n^^WM i '-ii i ^ ^ ann^i 

an^ qa a II ^>{ II 

^'ira^an 1^: g ^iilNHH. I 

aa satT^n'r Jim faaaa ii ii 

fJT I >J5i Tifa'jJTTfirJinWi 05?imTR "^rn i 
IRHJT; fiwnT^^^TT I ^^fw^?5TmT% =^ ^ 

^ =aRS[JTH 5^11%: 'IRff^gr^^KT aNt SfPTt sn'?! gsFf^T 'Tfi^r^lT^ 

II II 

TRiT ira 5i»ra: fia i 

q«EaT sa: ii ii 

I iffiwr a ffwiT a i suRasRRraTai^spp 

H^^'DIT I 1?% Tf JRft ajra fWT^cTRf ^R^IHiTr a^ra-; 

’Rft I R?r^Ri% 3iB^ 1 ^aaPiT 

5^ aRi|'-r|TlRW'4^d<i|Hdd S?f%: II II 


* This refers to Sa. bhasya on Bra. Su. IV, 2. 21. 



3TglT>SW^: 


•i. 




^ ^ «it 4‘ gsrfilt i 

*fin3^ vRi#i II II 

^ fit I tt 21^1% «n4 5 r R ^<^<HKi 4 i=i>wi 

%% ^ prr% 1 cRjnwiMg ^irtg q^igrp; urant^r 

II Si'S II 


^5 ?rw Jif tc*2r;— 

ttl 5nT:g ^ 

?H!| ^regnjTifi^ sr^Bij. i 

3RI% ?Ic5l^ft^ ftl%5JI 

qt 'gran tl ii 


^ snfUTvrift fRTHif ^qr Iqraqqr 



anit'^wi tlwrli 


qWiarfiSsqPT: II c II 


ttg qig ^ Hr|<%rTgfstg ^q:5 =q «rT% t 

?T«iT^ qttg gv^i’ws g^ii^ qj® gi^^rw mts fritini f$ic^^'i<ff »r5si^ 

qWr 
R<: II 


W^rirTR^ NT^r^r 

'it sTfisW ?«iR57i% ^ !ii%<Rt, siRHifr qq ^<rr irlirqq: 


sfifr «?wiq5fi'5TPin^ qTOTtiqt* 
^TFns^senq: ii < ii 


• POA says that this Adhyaya is in Sa, bhasya called 
qiig^WT:, snisjtR^;, 3i83i:’i^»ifiqTn:, and 5rKtT?t^: also. 





3 Tg^ ^1301 3 ^: 1 ^ 'KSrJT^f^^T^- 

5 R^ jffJin%^^^^TJnii%^'T f^f^sq; 1 st^t^ 

5Tr«t^ — 

^ 3 ^ 3PRni srasf?nwR?j?i% 1 

5!# «t3fn?m Ht85!i%s^3 II 1 II 

^k sRifiH ?^JWFig^ ^ ?r?g^r #pfTiR^TR 9 rrf 1 

35r«^t I ««l’fTST ?TT^I8J5nTH9T’?H ‘ 

’ (vn. 19), “ 3 TTW^^ ” ( Oha. Upa. Vll. 25. 2 ), 
“ ” ( Cha, Upa. VI. 2. 1 ) 1 

iTF^ra: 1 “ ^s?q«n^r ^■^ 1 % ” (Cha. 

Upa. VII. 25. 2) ??nr^fra^<r^ l ^ 

^s!n^®qiTqq^sg;^Rf|'?n’?r 1 A' ?ra:, «r, PhNfitie 

3^1 JTM II ? II 


^—• 


Tpri^rai iN<|qi ww?iiJi<^*jTi*i*j|, I 

ii^aegrnRW >3^ 11 11 


ra^TRf 3uri 1 ?'Fq% f|qqmq?T 

«5r^«n €tft«iRP 3 i q*ii ?:r5i3^ 1 'n%w qiw^ar- 

gxR qHHMi ^^tqiRScfEcf^ni; 1 

WRtjqft vnrf^tf^ ^fjj^ q;4 ^ppn^i^ir^RqTqidaRinT: f^ 

TO«i3 .1 1^ sr?«T«jnr»RT jRq^ *rpr 

5RSRW!rRr*W^ 1 SI^Saif^TST^ '?4 t%BK 3 fE ^ cRRqqiR '^’TR- 

T%3 I wif4 ^«n\5:4^WR«2Ri 3nf ss^i ^ 

w 1 ^Rqi^tTRRf qr^Jir na^rorsnwiwcf 


hn.(4»<*c«i s.El+)ai<i 3 


^cRoqqts^sqqqw: 



jnM?r 3TT?T^ 



sT9Jfts«nii: 




^ S^r:— 

gw 'twt i 

«rar:«i «i li % II 

arsT^vgr^TT: sTTfw^nfsr *pferppr^ srrf^TO 

mqsSTmtSimiS'Tf^ RT^W siSgiT: gw: ’T^- 

sn':R grf TI?srr^ ^51^ g^cHl^a^^T’^HT'^^^^^l'^■HI’^■M'-^ifT':^:^: 

T%sj^ 5mf>r I 5! ^5iKt 

RcR Tn:RimnTR3m%*n%rfei%R 5 M: 11 ? 11 


ffew^r ^ ^ ^gtarferg! 11 « H 

RRT RR R: RTI »TTR#5T ?rcf WH e#I^ <>i<iR.«'4-Rv*ijnHl ff 
gjpr: RR 6TSfJT5ZiTjB||%#»T RRFRTRjjf^RT Ri^OTpfN^' 

:?:q^ci[R; 1 ?T%piI^21ssiTf3jjfT f^cTTR H^PJ^TT^ S^JTT^ «i«i')^'d lft I 



^ »TaHTW5^Sn5^9W- 
515 :?^ I 5T ^ 


^{w^rw#Tra^fl% Rra% 11 « 11 

3T5r R3 t4?tPrrfiw— 

ST =5 S|^nf^ RTPI ^ RTSWW^, I 

s|jrsj?r “R s^jw wnw vrawjw: 11 II 

ST ^ sic^snm RirKti% 'rr % rtr Rzjf r sj^^RTTitflT^- 
giT S H T I tiT ^I RT«TTTWr>^4:1 W 

“smwr ( Br. Upa. m. 9. 26 ) ?i% 1 =RT«^tSTSSR<RR 

^grsfw^sfir ^i^sjrnf^ sr <9 ^jare^ft *Tsft%si sin^ 

^1^1 <fg R i<j:RiaT;gTigq q%; 1 ^ gsi^^s^ 

?r%TRi?%R?iWRT'R 

WT^Hr, ST ij4<i?f{5T arosnsR 1 w sjpnRsrt 

SJjtTH *nRR?gTRTW% SIT SJJWRST: 11 ^ 11 

sf^r^ ^'hs,si4iw4 








«rm^m€8T5rT t%?t ^ 3 : jt^ri; i 

5RIT 11 ^ n 

^ w ®t5f> aiTORr Wt rrt ?p?t ?Tg: nWif? 

?T^5Ri' ■H ^ iH K*i iuici R*riqira^??Tq>r^ feRTRr^crgT^K^T 

srTJftTl: II 5. II 


TTf5r ^r^gcrrf^ ^tt^— 


¥i^¥RnR ^*^«T sr^ER «ni% 1 

^ 5 Tafr^ 11 » 11 

5r^g3ni^ sif# f^goiii^^nrq^ f%^sr qif% *nfirqjr ir<i-qf 
qi5q^ q^qqii^ 1 gqgwTR gctFgcqmqn^ erwt^ iq^^r^gfqK- 
qTRi: II v9 ti 

qq^H^ail-jiiyuiR— 


5J1FR ^W^ g«T 551 : gg: | 

ajdiiw fin^ ^c^^ ffTST^ ar^^^qrra; li <j 11 

^f ?q?qrfRSv^ ^ri^ 3?r: g^; sjupt^t 3?r 

gjTRR gjf?TgTTqT’T*T gcf^R ?FT5rHqs^*Rgr5ii=^jn%?TrRift%: g^- 

n 11 

?tTC gcrsfmrqiT rtr R5rw^^mfqTnvejr ^^^I^q^^f¥^rf 

^TT^efKJTH: vniqR— 


5T ^ Ft ^R ^FtfoT RF'R^ ^FfSR I 

F ^ Rlft^ fTTR gjIFIlRq Rq*rfq?PfRTF^TR qwfR f^frf^ 
q^q I ?R qnkR^RRqct qfnTnmr^—g^i^ftsRrratJf q^KieR gqigqs: 
q5T^^qT^FT?Fif)rsf%f^RRR^ qi^lHW^Tf^T^RRqFr^F^ sfifr- 
^?r ^g qjJig 1 ^raTSKRqrfq qi^RifFR^rPTR: 'WTHWTRq^RfqRqn^- 
*Fq«rT gs: ^RRjRqT^l^rriq: 11 <4 n 

5R ’jjrsruTRq ^ i%?«g-=qcr fi% ?rcqK- 

frci^gif— 


gfi^; 555^ I 

tl^n^ (I II 







f^^TT^TTSs^ 5I^%: gjicT acRK-!)!^ sprac,! ^ =Br 5??5iw4:- 

“c^RT >1^: 1 

f^^ar ” (Sve. Tjpa. VI. ii) I 
?n^5Trai^:^ ^%r ^pic^pto^ ssi=5fiisii=y,icn4 ^fq^srig i 

^lyw^iHpal^^T ff 3Rfr: ?iqf Rf!%wfii^ 
nang^iqipt sr^swgqqri^ iaf ?n^snfff- 

i “ qt 3RqT«r^: s^rq^j: ” (Bg Sam- 

hits X 129. 7) qjqr ^ 58 ^ 1 % 1 cr?r^?q 

m’NqacPjjr^pqqm^ q5Cin%: H4^nTqT^p5ifH#rsiq^q%5T5!F^?:?!rTq^ 
5Tiq3?:'q=prpTprri?5fif%iq%4 ^iFERcq^ q«qf^q=qq aigqq^ “ ^ sisr 
^ ^ WHcf^r sTi^^i^T ir?T ?4 fq^is: ” ( Ibid. X. 129- 6 ) ^cJlT- 
f^pjq^qvq; I ^r%cT ^ fir^ %;t ^fcr 

( Bha. Gl. V. 15 ) n ?» li 

airq3?Ri% »rt 51^ wilfl ?t3?iT^«;| 

qrjmq^PTsJl WH II 1 % II 

3Tq3rp??Ptq# ’tt 3if3^T€^T ingfi ?tgH- 

rrg qg«q^?*T h?b qar- 

I qqmFpnq^qTf^TT q?:iqn# iK^ii 

sfiqg.-- 

jJlfsnqri JTiRpOTt'JTl I 

^lafr^ingfr srf^ ^ari; ii i ^ ii 

^Tqr^iT srif^qt ^ % #iqm: i ?r«TT jfiqqprf'iTl' qi^ 

=qTf^TWK''t#i %^g^iqqT?TTT^ fnfg ^ %qf tc’PJct- 

i9iT=fi[Tgpjfiqp=%^ jfmqW: i qiq^iin 

P^w^i»i?[RT ^qf R«1i555Tq I H%cTPt % ^t^- 

f^mirqTq: 1 ft; =q '?r ^Tf’nn'mg^i'ot 

=q qf# f^T artf^riTi^pq 

JITK qa:^qq^q^jg''r^T: qq^t?q4: i “ sr^^if jpq % 

#BT " 3%: ( Isa. Upa. 3) U ?■=? li 

q JIT: «i^5TT qrajqpf Jif^rr:— 

K% 



JTT 'n 4 - 5 f^T% Tnf^T: 1 
¥r 3 iP 5 Er«Tf«rJFf?ft v?rTf^»Ts*T?TJj. || II 

JTfTf’nJi^c^S^r'^TrT > 11 *^ stfii^ 

f^S^oiTtnf^ffl: ^T% ^sfJ^Sqfqqsi^TSJlfJn'^TlT ITc^ 

^?iRf snm^ir sffR>nHsq!R: 11 ?? 11 

sfi«rn.— 

5rar^ ht «raf?ra s^ti^fT: 1 

grtira^ ti n 

*l>RfR R- ^mqnTT q^R^^^iqgiK5R?’T- 

srJRTnT^ fS^^T TS f^s^TCif^T^sT q'lt ^ 

Ht f^q^^IJTTRR R^^tRT: II ?V II 

% 5iT.K^fqracr ?cg^q'^— 

?m?!T ^r=*ri=^ ^rsif^ i 

<^ 5 gct;T ’jar^r^ srfvn | | 9 '^ ii 

HRq'tR fRrrsf M»isif5^^ qf%JI 2l3IffT: tlSRf^T 

^ErTR^sfqig'TR^it i ^Tq^qrfq^qrjtq q?; q^iJTiq- 

i qif^w ^qqeqiriR^qqisCiKii'iJ! ^ i^q 
?iK?nK'^q'’iTqHq?T ^igqnP^T i %T=gif|mqHqrr: ^ t^q wqKfiq^S^r 
fq^^TS^tr iq^^'-r qi% q Iq-^^w yM<iis<0 qgqi qgqqTVnqreq ii ii 
qi% qfiH: jjqiitqqT^i'q qi«f ^qRqiqw^ ?cqq ain:— 

ar^ gw: I 

?(?^SfTff^ 3 II 32 W?firaqf l| 9 ^ 11 

m u mmiiii Kwm mt u i w ni i ^t ..i ^m nrnm i m whictw . .. mmimm m m m 

Slf IE3: ^JTT^: | j%=q ^qqivTJIf 

q<tq% I gqqrmrffq^srq q^iq'q!:i«?:qi=Eq^ 1 sjqqr 

sjiTs^qgqTq imsnj; I iFfjsf %ST 

ifq3ffq% 1 1 3 Ti:iff|pfi%^?|^ 

?3l[S^R5^qTt fqsiqi^ =q 11 K\ 11 


3m«T 'qRT I 

qtr qi^StfPNiq W^ff ^ Ii 9» II 



ir^wtsvTqrr=!r! 






5ni<fT JTFiT 5R^ «rT?tT sfiflusyr 
i^«rmT firermf: %: ^ 

^ II ^VS II 

1%^— 


*Tfir4^f snj! «Ta^ fSr^^r: ^ i 
sr*!^: srawT; ^f«n*T it ii 

n^: «Tcif qlsti, sr^: ^*fr, sirf^mt fiar^^r, 

*rfl»iwnf5t^T f^J^, ^[R?mrT?r^^ri■ irecr'raTJrmfi^:, 

sPT^ 5r«5TJt% ^!ri%Tr%T% i ?i*ii ^«tr!f 

I 1%'IT5T ft%T: ^T55P^^t^»2r RTT^, ^ Jrdf^“i 
sidf’^fJriTnc I 3T5?iir 2tT'Tce!={n:^f^^3^iq»i; i ?r ittR f%T%-^aclti^ > 
=a ii ?< ii 

f%=a— 


grger %# II 1*4 II 

^npaiarf^ »jc^i aa %f^5:f|jTi^y;'*i i+3?H5«r 

5^f%5ir')irT% %T%a[RaT5Rgi%TfflT s^r^fsiiiJr mtfk i 3?^ %a ^wi^rf 
^ar I qc^arf^Rrar fq^wiff i si 

rq 5 rt4^r^ at ii ii 

rf ’jwn sar?!^ 
aari^iTsr ai^ia ai'csafscr i % ssr^: qjTaqjmr;— 



Irftan sat "^ram 

wl(^ 5rT^i% I 

^ S «aaw(^ 

^asrtnRt. II li 

gvfqiRRR^t irf tiaaT: tta flqsalm 

^maf^si 'j^aiar: qlRfaeNTif^f^^T '^it^rt 

^ ^Hsi ^qf^w ai#qs% i % =q s^aaisRRnai ^eaiR 
^a:at: ^strh^i^ f^sqiRiR staisiaiiKaTs^q^aisi:, 
'^araf ^ai^gL ii w 







(n») 


^ ^ 5=5r»f^ RRTf^ 

J5|S!^[35W'5n 

i>T?rTTO sRw^flfT II II 

W ^FTKT 1 % ^T g^c?T ^n- su> it?t^^- 

rm mpmn^ikr i w ft 2 (slmJT inEK'n qi^^g- 

sTTvtr *icfTqq qq =qm =q *iqm qiRi»nw qjrqqnrflT: qiiiiijqiUTqfq 
fft q^mriTT ^ndft nmnaw ^ 1 ffqq: ii ii 

q 5qft«?;Tin: !a=pq»3:ftR':— 

grqRTTTarsggp=gT m k srt: q^rera i 

HPsnrm^’fKHT ?fpi§r"J7 tl ii 

sTSfrqr sf?q^?ri: ^ HRra®OTioRe^ qqi: »Tr 

^Ttr: %qf q^rnrsftftrat wcmft^xwqr ^rqmfwlTftTt 

qiqgn- qpTTSstiH’sq srrq’n '%q^ssi'4 qfrft strrqr^q^ i rr^r'r 

f^irftqii ART?T =q iw ftqr (VII.i8,i7) q^JTTRRin^ qmcngjTi: ftqi^ft i 
qsqJqqrirft ^TfiT^ri" qfcqq ^qi^j; i gc4 qrcqq i ft cq4 

ftws^q q ^qqft ftq^Hqirftsqjqqi'^iq^g qifmq 

qpi^qqifft 1 q ft q jkoi qicqft j.4ftq ^q?ftq 

qn^=E?K“iiftr 1 wftt qqqftq qft ftq^JT q^q'nft ii =i=i; ii 
rp^rqr qft qqqi^cqqq q^qiTxBiai i — 

q^«:q ? gr ^ q q FlTO «I^qn^T: I 

qsft wwq q^snRqfti^^qnj^ ii ii 

^s'q^qqqaiqqiT 3f«ng qq^n qxBT sf^qqqqiWiT: i^r- 

qft' ^Rqif^gqqfsqrT^qr ^gqqiftsft qftq qq-wf^rw- 

?R^:5^fTq’f5q^ q^RT- ^qq: ii ii 
qvOTKfsftft'^ER qq^q ?^q% q^qrq— 

5 fri ft =5 qg?q q I 

q 3 cRwqrqaqq^ q ii q\j u 

qf ft ^ftqqiqf 4tqiqf wrqftt q ?ftNt qqrqr qqqiwftq tr^T 
q q^q q t qtwft# ft qqrsftq^s^tfqftft (VIII. 4) 



?T g 5f5fft WT^ci; 1 3r?r«rTNNij5^TM«?37 

5Tsq5p% % II Hv II 

%5«ifJi^i¥i%ti^f?Tf^i^fjf*- ?r5r^ i q!«ra:- 

«iTi^ t«n^i wp5ri: i 

*n^ qi^ iramn^f^ »n»i. ii ii 

qri^^r ^5 ^ ^ ^srr 

qiT^ I fq|?rfa'sri‘qi<fisiirf^ fqWT: niaw: i ^jnfSf 

f%’'imi7i^nn'ga”4fhwii 1 ^ ^ «mS?r H?Rf ^srit: i qr^ 

qqi^r^r qq^R^iftssT %«>iqT qf^rw 1 vq^rstsiT^T^ 5 t 1 

^ qWrarq; ‘11 v*, 11 

TT %^55 n?n5cm«iif I qism— 

* ♦ ♦ ^ ♦ %s . /V 

qw gsq qfgr enw qr q qq^n qq^sia' | 

qf^qptqq# q q^ T ^qq ; 11 || 

^i S«(i q^ qt ^ nq q^T qq^sf^ qqf qqrl^ 

qq^TTf# qi%i>J 5 ^ qiftq qqgTfrwqrfq ’jurn^ qqwMq: ^r* 
?t: n II 

qq D^:— 

q?^qrf^r qqwife ^ 1 

qrR^qf^ ^Ft!#!T 5 t?|^«ar qqqotg^ II >?« 11 

qcfi^tf^ qiH *iq ifif^ tqq fqqqqfe qir# 

^i, q?:^n% 5iq=Egr9 srinqi^qr icwiqrsqif^, q^rr^q^ 
q^q ?rffw q^'Toi q^Aptf^ ii svs 11 

qq ff^r^qq q5[qqi% w=Bfg-— 

||;qTgq*KliH qiS[q^ sp^qpqq; I 
^igqrqj^qpqqqT qi^%qf^ II || 

^qifq'R^^ iqr^ ^gilts'# %r ^tfi ^qr^q’s^n^ sRqff^i 

fqrgqqt: qpifqsq^: qiqf^iq q^spof^r I: qp?qsq%q q^qqfq jifqt. 
qT^q% 1 ^sq qpqraqWf qiq q?qra?jt^ q^qqq^jfqqr, 
5qi^n«iiqTf^ %q qwn^Jiq gqi qRqT5?T:qR:q qqq aq q ?q 
q»qRrqTqgqfiiqtT qf^^qi: q^q^q%«fi^qq qT 3 ^®qqri- 

qf^r'qf^ n 11 









»TrKT5Tg5j5in% i fra— 

WTisf *r W t5^IST% 51 f^: I 

^ ^(Tsi^ g jrt fri^r & ^ 'arMg^^ ii^'^ll 

?r*i^54tsr ^tgfrg jt ^ 5sqts% ji «(«iTm: 

^ ifTTTfniw ?Tifr'?iw^H'i;T=!iT% fr»nf vrarJiggsn^ i «r 

5nsf^ g irrifi^ *1^ jtrw ’swr^a- jt nn ?Fif^ft=fi i 

%f ^^TRcT cif ^ %g ^ *w II II 

5T5i^ »»T»ra«raT^ i 

«t^ ?r tp^frra? ^t^^nsirawm f| U R® II 

«rfT s^r^: ig?:?^fTSffR frf^fraraidsf^ hw- 

gf^lT^ g*q5f=g[ 

Mt Tf JRUTRTgfJf^*!: H: II ?o II 

^ w 5<r=^f:fn»i5fr:g*qTS2RfiiqgTJT«^fg.— 

5 ra^ ’affrffm ? 5 T^ 3 r^ r»i 53 ^ I 

^%q arafa is f i^ g & *ite: srm^qR li ii 

^ ^ '»T^f^ 'Tqfwi m I 5a^-^%f4 5111% ^TT^W f^JTSS^ 

I <i?;nr>T am5rT%T% mi^ctr !Ti%«r ^ jt % w 

*rfRi Jif^r ?n#ffFcr?:rfJTT 5Pi5^?fTTT% ii ii 

1%=5[— 

fTT ft 'n4 5?rTiT^ nsft qiq^m: i 
ftr^i IpjaRfiraT «n1% to u^^ii 

W ^tft I qf ft ziRTcTR s^T'nftRJr gfftlT ^sft 

?g4^g: 'n'RFt^i: 'JITt ftftM % 'n'R^^TR: I % fT ??inw 

%^*Trefr«rT fa;?R^sft ^riFfr *r5^fr to nft snef ni^u^^ii 

# S ^aftpin ; s®«n 5^^ ^ n^^ r ^ fra r i 

fuftswi^ sri^ »rst^ ^m. « H 

ggRft I f% s^twfOTT: ^RiT TT5r^5R*n fj5rr- 

fr stmftft i ^ifT 

^ 5igs!i^ JTTR STO*5grR 5Tg«5if4^rsm gror 

gpj^ II 11 









^mr- 

»T«15TT VfS[ II?r(3ft ITT SWT^ I 

gsf^gui^TTR it5TO?tot: || ii 

fB' sfr^TfrirTw #^TJif Iwpif 

^ipR^TTrgjtf^^a jcwfirwr^if 

TT'srfsRTO^riifr- 

q*riit ^mr Ji^st-ro: n.^ ii 

irR iT^ a ^ n^jrar it? i Tm ir^rrt h? i irsn^ swsnr- 

^ff^TT TT? r TT^ =? inT?f^ ?fTi%^T:^??qT?T?^T% 5?f?T otttt? 
f^rra: I ^?irT5TTTinTf 1% aM a^T^nTTcJn ?tt ^ nr?: ?T:TTqir ? in^- 
»ITT^*reft«T^r^H i jr^qn?®!; ii ii 

Tf? ■stRe?T:w?fT:?i<5T?iT?Tq’Ttf?f??:ipi?c^5?qKigsq8ifirs3- 
it#T 4Tit»T???lTTrTin«^ ?r3Tf^?IRI^5K?rTTTT 
5TTIT 5T?#TS«?PT: II II 



HqqcRqTf qqiTfeqr qqif q 1 qg 

^3 ^5 fq^qi ^ qRi q^sqy: i ^qqqr qrfi’qgTfiqfq 

^iwtpR— 

^*T JTfRlit qg ! 1 

«T%si srsWloiT^T srSf?TTfj^ f|^^I??T?TI |M || 

^q ’?^^q: 3 q^ q^iqi^r ^3 q q^iq q^q qgjg fq^^^qq^jq: 
qqsT^Ri q=qi qiqq, qcq?:q % 5^4 sfrqqRrq q?qqifqtq% cqqqjqi^qwq 

fq^qj q^qTR ffqqiivqqr ffqxgqj h ^ n 
%q^f q^qrqFcqq ^if— 

^ ^ %5 g?TT<»Il: Jf^rq ?T I 

aT 5 ?HT^^ t^RT ff^^oiT ^ eqqr: II ^ II 

q ^ 5TRRT i^qqr q^I^q: 1 fq; q q %:, qq qqq qq[4 
Sr^qR%?J«n^, arqqr qqq qqqqgcq^^q^ I qnq qfqqt ^qRqr 
^5; 1 qi^i% q ftsRcfsqqsfqrfl; erkot fl qRf?:qTqr qf^i'qf q 
q%: qqqqft: 11 11 

i%q— 

«ft mi l g f ffq i i^ q ^ 55t^q|q?^ | 

sra^j^: ^ ?rqqiq: II ^ II 

^ qRqqqrf^ q qRT^fqri^qrqf qf^rqf q q qqpq sqf^^qqs- 
qrSfq^sqrf^^IRrRRqq^ qFfqqqr^ q qt ^1% fqqr qi!^ ^iqi- 

■Hi# II ? II 


qg®^3 qt^H; gl: Jig^qt snf 





<?raini ^THFJr- 


wn • 

5^ w ^ II « u 


1 crs?=eT 3 i^<itwi% fl: i 

^nRWOTT^<KT»i^5n*iwi: i sTH^rti’: ^15:^5 

3if^: I aj^nf^iff??riN=^Rn i ^4 q»n?w^ JWTf?!^ 
«< rt*<i ^* T ^ ^ 'RSfee'sEini^ ^^4l^4»nniT «i(=w^g=s?i^ 1 ?41r ^r^jc^tr- 
5RT: I 5]WtS5?r:«I5<:'»I^ t mwi^K: I 5:^3 ^^Ti: I ^TW ^ijf4ts^- 

I ^^4 ^ ^^ftswRT =3 11 v 11 

wf^ ^nrai 3fl^5nit ^ «mt^nT: 1 

vmi «i5rRt Ji'^r ^ II u 

_Cv 


aTf«^rf4 I 3Tic^irft5T sriFi^TT^ I ^T HJii^Ttcrr i gi%. 
«T*ila3i%54^ I ^ l ^ 1 

vt4i%T^ 5|^^: I srq^RcswlT^ftTri 3nit: I 
JOTK^t ^5T[«lf Ml/ul^ 5n3TT3’3TJ 


^— 

aryfat qg ddd^gWT I 

mndT WRdT snai ?dT: jt^t; II 4 li 

'^s4T33iT5yg3^33^Kr 

^ Jlf^SI: I % =^ d^ldT ♦ij^d'HMHI 5nR*^4t^ dld^lT 

d^^4)tMlR3T d3T 5rr3'T 'Sc'l^r *n|»Tf 
Wd^^fFT: !I^t: 11 A ii 

HIST din ^ W7 4t ared^; 1 

dPtd 33d?l in^ li » II 

d(TTi ^%-1 'Rrt d4i^ 13^ 4t4 =d ff^ =3R*Ht dsdJmr 

<irft<^q w «4 51^^ *ftn^ #i 1 *13^14 41 4t% ?r?3- 

erei^ spuK^^Rra. 1 4l>|5f 

534 ^ 4 d«fir !nd ^5r4t ^nrftjra^ 4Tir4tsfi5r 11 « li 



K». 




«fri[ 5IW fr?r: siw^ I 

^ ^*T5r;% m 1^1 ^T^nffNar: u « II 

art sir sr^^ 35qn%4=^ f^«rffRrn^- 

%qT^'T^555goi[ ?di5f nf 

jsn amEfER^TT*!? ^rr^f qTWT>&?Rwn^rf5r%5r- 

#q ?iqi%cn: IcRq: M <: II 

f%^— 

jfftfqn fl^^rsTToir ^'srq^cr; | 

^srqjqra fii ^ 3*^i% ^ =q II II 

jn%=gT qr^ i^ q'lr % qK^rsimr qt mctt: qinrajs^iKq: 

JiFiT qqf ?)■ q^ETJn’qT q=g:qgi?rqi??jiT i a^!!^^lT Afcasn'm qs.a^si'iqqi 
i qiqq==^isqqqqRr: q?:^q5(;+ifqF4 qj^H'cn 
qt spqi^Er =q qft4'FgqqTi% ^ =q qi'g;qi% ii ii 

■^t q^RRsrait^atJlf qr ^Rf5T: BJeT:— 

^ ^RTcrg^RFIT ^Tsrai I 

gK^Vf 4 4^ nigqrrii^ « il ?<> ji 

^qf ?T^fTg^>Rf w?rir*TgTfiiJir i%i:=iiy-H«jf^w'jnqr Hxar 
fqiqiqjqiK'^iTqiKW Mlh1'i44. H'lKI; ^f qaRnT%fi|4: I 

5:seTfq qq'asu'q §i%4Kr sfe: y»ii»?icw flT:i^'=ii'^tM4 4i4r 5f%qFi^ 
Si'^q'Fig. I 4q 5(«4'r4fi *if 

qTi% qmqq% i %, % 4 ii ?<> u 

f4iw qi ^^?5rri^Kiqjqf4'Rti^qi &qf 

if^9l?qraR«siiqTqif— 


an: I 


smpnwite»T*n^»n ii n u 


%qT^ qiq arq ^qir^cqgqFqiq 3:qTi:a'Kcq«raarq(4^qiEft 
5iTa iitwnsRqqwi ^ici^rqiK aqr qrg^qFqicq^rrq^ssT sq??!^ 
qj^s55rs^iniqr«reari%»^q ^g^i iqq^qarq?^ 

q^KTOig'^iVR^ iR^iqini^w^JifqTafc^ 


i^^;'55Fa:qR'inqftoi 








^ ^ ^— 

3#I3?N- 

^ T? ^ qrM trw ^ranra: I 
S^ 5n^ II II 

*ri wrw 'n: ’rnr 'k qM 'rm 'w sif8*i^i p4 

5IT^ ^ «RlTTi^ 5tl^^nKIc^ ^ ^ 

?ft^ II {^ II 

^m— 

5*TRr: ^ %sr si^ ^ ii ii 

3ni: 5(f%spr^: 

32iRr«i, ^4 ^4tf4 ^ ii ?? ii 

e#5RH JT!^ ?jsin %?t^ I 

ST it ^ ^TSTsr«?i(% sr ^;r^: ii i« || 

I ?j4fl^rw4^^ltTSROTT =^ rTf# *15% qssTT Jlfif 

sTiq%%^ I ST TT^ siii5|jwn% JTO ST a^TST^: IK«|| 



nrsnsT tr^r s^#?nPT i 

<asi^ II II 

(cSIHlcHR ^*1 ^STTSflf^ c4 R^Kl^l‘l^l^W«l's>ll'5^lRl>*i»cl*fl^ 
S^ft^sr I STTsr3(fl4T% sjjT^n^ f sjcTstisist sJ^ sjJITSflsftl^ra:, 

t 5PT^ II II 

^«n in?fTft^jtsT; I 

sJTfar T%if^ 11 %% II 



I ^ ^«n%si|t-!i$iHni f^sjn ^TRsiflfsjTTq: anw^ 

SIRCTT ^ifg ST^ % 1 *nf^ltsi!%T'5ra^ JTTfl?sqi^^TftK'Rlg|sfit«4 «n^ 

II II 

spsr P f it F it sft fiiw ^ qRiSis a spi: , I 
%1 %S “91 sfPT^wpn II II 



to. t«-^t 




(tt^) 


^ ^ ’n^S Wfgf T%c^ST% «^qiSI% ^PTSpJPlT II ?« li 

wf *«r shi^ i 

SB«T!r !jf^ 5^0^ 5111% ws^?JH II ic II 

(^cn^uii?) I H%ioniw4i ^ 5Ttn«45T%f^^ 

«^51"(<{l«l%i f- SRI^, a r <C^ | %ch4 oT ^| I ai^nxf t^Jn^qigi^fTRt 

'^'ii’if ^nc^>ri%5TqT %ic^ i ^ 5r H i '{ Ti; I ar55f?^%^qH3^swttii5r 

*rf^ fi^ sn 1 5 J 5 : <i; ^ =g>5 ri T ^fm wit mR^In) *itHi«ii% *f 

11 ic 11 

5*9 9 *5*lPls*HIJ| f%5n IJICTHWIPT: I 
Jrrai«i9: «ire^.^i i to ip ct ^ 11 II 

559 9 ^ I ^?T5ft % K# 3n?*nJl jw 

qr^cIT; qiq^| 5 |'|^ctcM| ^ T M|^i t ^ Sl'n5IT ^ ^ 

5rt sr?T5rr sTwis^m: ^»iRrwn»«tf 1 3T^>fcT?5 9 sjwt 

^ 5r9t sn’sqj^t ^r w f^#[^T?5nrir?T4: 11 ?‘^ 11 

^ 5r«w^ fTH^S— 

«i5Tn5WT ^91%^ ^5;aFn5Ti%^; 1 

«l5J7ri%« »raT wnsTWScf ^ II ii 

Slfm^ 5 T g | 5 | CT| 3PT^5r 3PRfiT f^ ff«fT ?5n i%l%? 

^:, * 5R%5r ^ I ^j^rRT^a^sJcrfr^ R«iwts?5mirT u^PTRJn 

Rra I %^5 ^l>3 l%5?qtSf sgqjft q?JrT?T*l- 

^TiH?T5rf sRm ?I*IT 5I«T ^ II II 

nq ^ s^syjj;— 

a ri^gn ^ iro f ?#TfTn;^ 1 

W 5fi l %5j^l*ll% :t^^|UIW 5 II ^1 li 

3iT^?iRf scRiiiwf R‘!aHkil«i«isf !rai5a^|orpr3*n- 

* It is noteworthy that Sankara is not satisfied with 
the traditional explanation (i%r^5(: ). 








iKV<) 

^nrasr: i 

iwanf^ ^RTRurf^ %?pn II II 

i u«^ ^J?ri^c*iR!lsrf’ scRR 

^s^, ^^rmrt^^rRf =^scK7^f y«h<j4fi*fc^ic«4 *R* 

«ilft*T 1 %?n 

’5?Frt ft%5St *r8ji?!0?»wc, i 

qRwfti ^rareoiTO^ H II 

1 55'J[lu|l*i<h|<J^lM( I ^1%^: 5%^l ^tSfWSt 

wnf ^«?it =^ I q-g^inTBRf RndTl ’nt 

II It 

’SI gii4 rn qM I 

^RPftsTmt 5IT»T?: II 11 

Sr<t'f€ii5l/?1 I s^ct^t ^ ii«ia<u'^dMf =^ g^ JRR ^rprtft ^ 

'(T^ >|f*wi?m I ^ g^: ^jnrsdm: i ^wnqja f Hra f 

i ?R?rf ?rr^ ?KfT% ^ ?n»Ktsf^ 

wft II ’tv 11 

W5’it«ll W5 PliCWl:*^**lj gTJq[ I 

*rjri5rt 3fq?n?Ts]^ II n 

sf^JT I *iirtwf ^rirq^sf^, ^*rTTOm ft»rR«r: ii ii 

«frw«r; ^ sm^: | 

nsRwWi f^?RST: f^rerFTT 5^: II ^Vll 

«rw I 3T«ic»r: ^ ^ ’w ^ 

51THI »P5R^R^ ^«f4*l<:^'4( HIC!?lsfw I ^TR 

sftjT I f^recRf Jtnrnrf gi^» ii n 

g'^rsRWRSTRt ^1% ■HiHia'M’R'^**, I 

T t ^g ^ynt smotT it ii 

I JTWTTW *lf 

g tl fil fit M*t*l^<M'l^i; I 3T(RT ^I'ijs^ioii l?5ltJ«ITTnt tf »lf 

I iTOf# »Tg»iii«if ’SI crhW tnwR ??r i%i%: ^rwtft ii.^w ii 





w i ^g i qwg • 

^M?unfrfl*T ii M 

an^ HT W f^ I 3IT5^T*nH^ ^ ^I’SfNR^ 

H^RRf ewp^n ^T I ST^PT: JriTT^- 

aiftr htW yT*t^RmT%T ^Tif^: 11 II 

sRs?rarr^ sththt i 

ftj|oni=t4flT *51^ *irr: ^TOcrm^ ll II 

sTJif^ ijfir 1 ?T fnwt ^n’Tif^^'^rm 5 tt»kt5i^ti^ i 

I'Riffl;. 1 fg^oimW *rpT f4cj<Nanf^ i 
*ro ii n 

%c!IHi SET^; I 

^*TH>IT ^ 5 ^pN^S5 T^pnrqi^ u II 

JifT^r fi% I WT^ ^ teqFrf fr^r^T^rf, gn®: 

?E5R noR i^mif ^ 

^WciHli^ ' R ' ffig rr: 71%# II ?« II 

•rst: tr: 7ra^5?TmR3[ I 

urott *m«T^ #i?r?n?rftjT srt^ ll ll 


77^ 1 77# Tig; 777f 717f^^7I%T, CT7: 5l^’Z7T7f’ 71511# 

7T7r5#t ^#S^, ^fTT# 7^lfT# 771?! 7T7 5nf^l%%#Sg 

?R?##7T%T snf# 7WT II 3^ II 

«n?unmi^7Ra‘ %w#t l 

sTRiffl^Tn finn^t tt?: sm^Riri; ii ii 


grtWir# I g;#7I7IT%^«J 7v;7 %7T¥5r7T%F7T#557T 3Tf7^ 

#7n%IS7 R1771 R<id%WT55:377;7 W g H#^7 
f^; I 5> S7 I R T 7n T t^TRf #^I7c7Tc77TRn?7 1 7KIS# 

5WT575r: #Sf7ft7 I snTgsn^nr 5g5^RT#7- 

5i5®i smgrfi^ II II 



«RSR|7niRRirS#«T =7 I 

si^rawjR: HTRit ll il 

l sig^ TTlfgW^Rt 7#sj%T RTr#sft(I 



(l»t) I®. 

I T% =siTl^^S8ift'JI: Slf%?:: 

«r«Rn ERT^isfw, wsf 

f^-^Tg€: 9#wtg€: II II 

?i^?an^sr» wftraraig; | 

sfTfrm JFnil II 

Slioifl^ n: motix: H ?l^f7 13^ 

i?rsi^ir??i4: I 3?*i^T 'T^; i^r- trsig; i ^ 

3?f^s^g^2R^5inafiajTf, %^r >iiT^^5??i®iTOg?5R%nfii^T«iT- 

5m^&: I ^TifFif wM>irT sw: 

qramPTraffl^g??>^fT ^Ri: s^mtncJnjf »T?q% ii ?v u 

^rat ss?5rm?g. l 

tnawt ffini^rmsigi^ttft ii n 

?f??rTflr% I ife^w ^iiat i nT*i?fi *im- 

f ini^r 5[«f5^: H It 

gggRiwfeff ^5r#5m%qwfg, i 
q^5i%r 5!T^?tT%s^ II ^^11 

I s^yqgf 05^ q|oipn%T, ^?5i3r- 

5rqtST%T ^I'nr, 55tWl^TSl%T 
HTfr^qRIWi. II II 

^oflRi giT gt^Ts% r qF»«?isrt vfitqq: | 

g!f|qw'=q? gqro: qqpngqjn qfir: ii n 

lwfFnf5n% I ?q?g?st: Tio^qnif qq- 

ai?R?q^, ^it'T^iqfifsiHW'qt sqm:, qCmf qmr- 

II ^'SJI 

g[»>^ f?iq?nfn%r srft%i%r \ 

gig lqn%T 3prHt ?H ii %,c ii 

^ I «wq^ qqiqSOTUmqq^'^TFlt c[nq5R^> *lTfil^ 

^nftq?it^'i^'«0^. ^ s^i^i' wt ^TifqmqigL u?<ii 
qwf^ I 

q 5P|1^ q^^qisgqr ^ijjj qtiqrg, ii ii 



to. 

JWrft^ I ?J^RT frsf JRT^«RKOT STSfOTtTOifKTS 

I ST ?T^% ^ jt*it f^?n «i5^?n^- 

^pN^ns'TfB fi: 

STF^5^ *W f^qRT f^H^sTT I 

tR sTtot »rt II v® ii 

iiTfats^cfn^ I ai5aTS% hit K^qiar n^rfint Oi^inif qran i h 
liti^XiHT HuftH al KsiJTHf w^rHriHJi=ai ?[I 3 i^i i 

^ ml^^RT «4<»^t tH HtW HHT U VO || 

HI I 

?Rt^TOn«3 R TTO ll H 

qtlfeT^ 1 HtH H 153 4lH^rAaH^ HT »fT- 

’aft.as«i5tHa ht Tra^THir^s th snaiit hh^iw 'SHtjgaHH 
HHT a%Ht^HHmaTHit==3 T^HL II V? || 

5flt«Rl W|%5|TI # 9TaH 5rai#T I 

5TTR ^ II 11 

«fN5FrR^ ^Rrarf^HT eitaiHi l H i <;T«THi ^ft-Rq^f^r 

sftflramHsriai^jT^g aftRarrHi qrnfqn# sft^son^TOar^ 

HR ^TTtS'^HIH: II I 0 || 

»r«i^f^ I 3T«TqT ^%%5riTTr^T f% ^IKTH figigH ^HTcHIH'^ot 
«T^aqRHg=«qmHHq ^3 MSVq f^yqfr: ?a»HH ?5 
9r»^f5raW^H%%iBqit’T i frqr — 

“qT^sfH fkvT ^iPt” (Bg. X. 90. 3) ?r% f^»Tar?rHr% 11 vr n 
«^*TtH?TRf5fm^^T=qTqitll^5^HiIHe'J5qqi^TS«HflJT=5@HR:iTHqa: 

«rrH*H5ftaTHI^ HTH II ^o || 





^ fc?5w^f^ Riii^t 5m^ ’ 

(X. 42) 17% wfTismrl:^ f?fT>^»T?:icn^qin?w->i77: ^c^qr^icjpsw^- 

3?T»7';«nfJT?TT%?Tq, I 
;fl^I3?T rantl TTfT II 1 II 

iwigiig’f’l q7:% iii) 'ii'^qjtv-qTeJTgf^irrJTMr- 

?rifJ7mqii%q^ q=qT qm %?r % ^=q?fr ^154 

f%=^— 

% ajjTFri ^T f%^?n JWT I 

ff^Ti; frilT5??inTq ■gi5*rTq. ll ^ || 

STqra^i'qq: qsrq: 4 t ^qi'qqi if ’jcrifTT ^#i t%^7:^t qqi ff 
4^qq?fqTf^cqcgqi7gicq,q5yqq(5? q;q55?q ^i qiqrjqsf cTC'^^nr'i q^erq^r 
?q ifi?755qqf!^ qiq^rqqf!^ qi^c^qqfq ^qi^qqq^q ^m%7q3qq% ii ^ ii 

SWHTJT II ^ II 

qqfqfq i ^q^cf^iFqqi qqi qq- qqif^oiRq qiqq?"^ cqimqH 
qqriq fr%^4^il%iq*qiq%4^m: ^q^rq^ 

^oiq 54 35q)qrq n \ ii 

*rf^ fWT ^<55^ sr»Tt I 

?l^ Jr 54 ?qfqrT5?TR»TWnq[. II « II 
qfqg' qf% I *T«r% ^qT% qfq qpiTiq?i i?^i% q 4 ) 

U 



It- sfrirew»rsrs[VHmw (lv«) 

cr^ 

q^ H qp4 ^#i qr?r^s«T i 

STHlf^'?!^ I^qiiq snqiqoi^frftH =g II II 

q qq qjq i^qifiii y^gtssiT fif^yiGy'-iiy ?cq-q; i •qrrir -< yrqr- 
fqqi?qq^Hqq»Rnoi rk qqiR RsqRiiqifi'iTR qiyiqyVii'iiK -itht 
R icmtcflKqsf.Kr'^y^^qiSfTqTSqqqq^qiqHyMI q-d ^.qj'JU -irH 
RTqiqnif^mfq ^ ii ii 

qspin^qTPq^^TJtf^T I 

qf?qfS<^^fSt VTR^r || ^ || 

q^qTR''a[n'?n% l q^’-iiK^Rsr^y q^r,qaf ar i qq-i; 

?iH RHqyi ^ qf-qfqRq^iiS'i^drq qa’-i«i--f. cr-ii n=^iiS'qq -^r 

%qf^?q5qimt»q??,gqii'q qr^rT ii 5. ii 

q ^qwqfrrq'^q— 

q^qm 1 

*w ?t qwi^q?4i;'-^RT?3i% ii « u 

qjK'j q^-’lRiTiqd --)■.■'![ 

q qq qf i!?f'3.y q^r^q^qqqci^rqTr? q=5^^% ‘ -i-fq 

qfq qr #I ’ (JI. (jj qqq'Tq^^fq ^>.5 qf^ „ 

1%5~ 

q g qt qrqqq ^qjiqqqsi ^'q^qi i 

it^q ^lq ^ q^q r qiqq^^q^^ II <i n 

q 3 qf iqq^qqt yqqy ^’■^qqqq qrgiqq ^qqjf^r ?qq,rq^ 
^ I %q 3 ^ fq=>q qf^aq ^q^fq q ^q qqq 'q 

qq^ q'tq qtqqrq^qf^fircqq; II < || 

^ m \^— 

qwfqr q# II % n 





«?«r^?E)fVs«arr«r: 

^Wt^^VtTSR^r rT#TS?nRT^ ^I3r?sj^?:Ttsi JTCT^tn-^ 

T^JiTin'T ^'w^prrssrfq’ ^^rigrrnr tot ^ r-*?- 

11 ‘V II 

®r^Ho<4f¥rTin T%OTT#2|^OTf^T*^ It 1o II 

I 3RSB^»r?OTlT%sSTf?r TT^riFI ^TTHFR R ?R?rTi- 

TT^r^TT^ I ■^%Tn^!P'T5nOT^TTfT5[^fTTOT ROTTTTiTOT ?5Wn% Tf%T- 
rfi^^RgfTTiJJr fRi^T:R3TT''frC'TWT;iR f^TT^TOTOTTOT TRlOTr- 
OTTif^Tr»T?:'n cTTT K^Tr^TiOT-TTiT KSTP'OTTiF?C«r^T'®rT^'Trr% TT^TRf?;- 
sTOTiOT^JT 11 lio 11 

f%^— 

%?OTROTOTT^TT %?OTOTT5R>OTH, I 
^OTfaTTOT ^OTOTT R^fngR^ ii it 

f^TTFTTROTt RsqTOT JTPrTIR S^TTRiTriM TRlfoT =T 
T?T^Vni ^ )%sqjTTS?f]T5rr\^3-‘ f^jppvjTg^tTPr ITs4 fTSTigWTq- cf f^- 

^Tn'TTg^T^ ^TfarqjTii ^rTfsiTTiT rrr5Tr??Trs?=fTfTT^^4' fr-ti- 

TigR pmi5R ?T4gfnfJTgfRTTTi' ^rfl'iwraT^^iT TTaTrf?T^ii?^ii 

TT 55T’4nT47 VTRfT^^T ^TJTRT^— 

^OT^TflOTOT 1 

OT: ?R5fT OT ^TMOTR’SI HfTOTSI.' II IT II 

iVs’-ff^fr^ Tr rr H^iWf «f?f fr?T ?5TT5i?T=r- 

TT ■■TT: Rf ■Mi'V HTijl ?TI=g?'‘( RglcT^'T ‘RIRF 

TR ^T 5T tTItTITSTT fq^5rq?'4T vti VfT'%R:=5TT WcTOTTR: II ?=. 11 
fTi=T- 

ciW^ST ^rucflr^ STi%^OTOT^«IT I 
3i<T5T%i%TiR TTW qrRraiJ5ii?T ii li 

RT ^KficOT srrOT^TRTRi ?qfqg 

Tr3<!TTKir^T^.SS^p%4?<^T €<: 'A\(k 'n®^4TC5R?TTT n ?? ii 

er^r: iff otot^iPisi i 

StOOTT T%T:OT ^^T%TVTR?r II 1« II 



TO I mTOTOW TOiw nmioi w 

^ It IV It 

TO *iwr ?i%rf TOf 'mmtw 5^flTOTf^^— 

31^ gffN—• 

«ITOTft ^ ^ 

?i!TO«n «grra%q#TO3C i 

?ja^TOta II II 

'R'TT^P^ f TO TO ^ TOI^^TTO*ir >i^^TO*Rl^fTOr«H«rt 
^TO^^UFTRf TOITCR»rTOf^^TOTf ^J^TOflEfTTOTO I TOH'I 
■^^j1^4‘|'!{i 4I(^IOI'<! TORt TO^H^?R*i TO^Ff^'TOT*lft?*I- 

I mfra 'iitiai^ct, TOf3T>iW ^r§R>sf>i«nji;»iti ?-■;k tl ^■'. n 

TTOliJr f^T aTOlSi TO T ^HH, I 

5»ITO «r aro H SSITO^TTO 
TO’nfir i^aTO Rtaro’ ii ii 

TOTOTfTO^TOfr5r*R% WTTO TO^’ITO ^TOIPT TOTTO ^ WI TO *7 
?TO^^^5RTOTO^^TOr?TOfTOTO TO^TTfir 5^ TO'T: 

TO*rTOcnR ^TPfJRJTiS*1 'TOTTOITTOTO^T ^fRTTOrfTSTOTO ^T IT'^'if Jn^T 
CT: ^ HTOfTTOT cT^ TOTO JTPct TOTTR HTO TO^tlR ^ 

3TOTK 'mrw I 1%%?: r n t;?. u 

ftR— 

ra?tfer ijTTO apRot a 

^ ^ff!f*r WFPm- 
• ^^raprappaRiijRwn ii 3» II 

^ ■RtTOiTO^'tNRTOrTOTftcr h w'laT H’ TTOtfro 
*tTOjTO#tT3jt#»nTOTOT ^fror 

«'J«Ku«tI«i taTOKTRPTO iTTOTT^ Rf gl^TO JtIr f^TCt^ 







5 ^Wt«pr ^wf^rmnTnnr: 3ft* 

»M*twi<«i ? 1 fiRwr^ ?rjn!^7aM»r44ifmf^ ffa^fr *i??t a? w 

3ftHTaWl4»5rcl«T wt a!l«:crR55T%gfirq; I STSFR 5T a^PfWPW?!^- 
U ?a II 

3^JWjR qril qfit^ tR i 

WT'sra^Tmrar 555^ »im ^ II s« h 

RWC H >114 ^ '^R.'clM ^Ris?i sasf^ ^H^ i l 

«PnT: 'R 5ffK I%>TT5T FIM7*i&sfwT%m WR’ >R 3n«ni 

■pRTi ntHT 3 ^: < 1 x 1 

»T#lrsft'^ a II II 


ftr?— 


Rt ftH^?TRra^ ^M4< i aq5?n^ ti iq || 


«T^avjnji5rqTfV«r ?r q^q eVs^ tm i R ' a ^iqT- 

j^RfT m*iHiK'*i'sqF=Tq3Ffr^t^ ^ m s^rfirq^^sTmt c^tir- 

frqr^FfW^fiJpcii ^Tffr frq ^r ?qui?FcT^ 

5nlr#i ?Rq ?R ?^f ^i^ iU Kr«q - 

'i?-!rrft eqf f^TRi^ h *Rq ?rq ^r 

^ ^=T5?n5R^^=T rqf cfF^ra^^ ^^3rai ^ptmt 

TTRRrq. II \°. II 


% sqw 5qq%5T Rqrsi «q?: 1 

sRq^ II ^o ii 


qrsrPTiqsqtfeJFciT ipcrf^ sjoh iqwr»;i^ f^ai 5iqf sqiKr 

I'^qtwvqKsrf marq^K 5rTi4 ^ awnf ^ liJ'ww JFqf«Rr 

^ SIRRsd m 1- II ^o II 

3r<n3qT sn q^r ?r^ qi % st^f^roq^rpr (IL 6) ?Rra arrerg- 
fi p ir^ R qRsqsrTORTT^ str^ ^imra q^q^iTf, f%^- 


»Rft f? JWT f%5Tf^ %ra^iRn: snsrw *i«if^ 1 

4f^td^'^^4<^^l ^gw#cr eari sEgwm: ^wb^sirff: 

8iqt ^ g«PIRT 4teR5RT Rt 4sq 


llq^ll 



«T3wr#wr!n«^f r%5fr% i ^ ^r^ifriTT: 

srmsrJT; 31017% ^^i5?r ??nra% ’jsrrJRSo^t^irsr: ?7 j^: i srpcpr- 
R«rar mrni^nkmn^T^t^^ sm fci^EFf^ri Hirq'foif 

iHSlRf ^ ^217% 5;o^5JnVr: HTyiffit: u u 

^ ?STE3n i^%sT%^ »7wafi5jm«r i 
»p^*rafngTra^i7^ am rai^Terra^r ii ^5? ii 

^?7#r ^ ^ ^n^^rr ^^irr ^mr T%%ST%3fr ^ t^V JT^^ai, 

n«7|3T^[7i7:fe3:?7srT *i%2r7 i7fTfrjrw7r q^r: 

sgcr res^r; "^eji n;*74-’7ai?[’:i^«‘»^>7i% 

'R^r^ R7 Rf Rf^rnrr pf <3^ ii ==' u 

^RlTTg.— 

^ W5%r wsmtl STf^Tf^T^ I 

s«s^ ^1^; sToq^^Rn^msT?. II s}^ n 

^ >Tf^jtJ7roi # 5Tf 5)an% %?riioi ^sjfq 

3rf%^tr f i7TKi?i ff^r^5sq'7^ ^Tf^r m^sj 

^HU’i ^ 7%=^ ^f3g^7:iT% 3ii3i7i%7% ^^r’^ir- 

^rf5f?sH]fvr: ^'i^a 

^ll'h'hl*’ 5rr%?r: STS^TR^; ^f^q- ?isii5^qj?C II 13 II 

^JTTTJTH,— 

*W:?15T fRm%?P^ 53T7^H3T ?7OT^?rT5!r%T3^ | 

15 sTezrf^cTPfaiTTfJii ’?fir sr vq~^ijif 9ih =ej i%':n77ii ^ v ii 

l^Ti?IT3T?r*5:, ^'iH a'^7I%'7ir'^T'7',^^iT3''l, ■jM! vi‘l:t.?( q^qi- 
^ftlT^Pf ?T f^JR^ST’n -irar?13T -^Ixiirif MT7I.--m.7?7Tf;T 
^ '^r ^Tt 1T3I^ 7IHF35ir*j75j ?)>JifH q3:ii?!-qTI% 
iWiDifR %5rmi 3-mR-i<r75vji5T ilr f-^if 

5p*t%^WKiwT^!Taqfqq: $i¥rms?cn:rcm m wsr 

K7?37t Vs q f^jg^ B ^ qq^gfg % f^rouiT l|3«H 

^R>TR.— 

g ^ g^#T ^i5n5R7?i#7fnffr i 

i55n *13n^ «i 51^ sRft? 5CTi%i5iiq u ’i'^ Ii 







(l«^) 

^T^(i^:mi% ^'sjT^: ^^mi% Ri53n% a 5Tsr s’snr'^ s’sfmT5r«r 

3?giK 'F-'-^tii'rfi^: ^ sri^ ^i^s^efr qr 

55h =sr qR?5H ^ -kih g^fiq^: 5t?ft3r i: sfir^m^r ii ii 

qv^'r JTJT <T^CT^^fTJ([giraic?II = 5 IT 7 »I'ST ^T^t:— 

»ff'-m ivni ^jas^^gaiT^i 5TT«jg^?%: 11 ii 

■-7Ji’'i ^ cMf Mj;[r SMiM^H'tj'T^Ke^^qRT wy'^Trw s^r^fcJ^T 

^'-f''«(: 1 ii'A ^ihi'ir 'j-v-fi 

w: l H.'4 ^I'-HI li,!''!; Jl'ili^i: '=).aK^!ar4r 
iVTng«'H-'i(>-jiiii gvK nf 11 =A n 

l-•tl^ -- 

si+v[tfjf if -awcjit i i-ii'-cr vr^niT%-iR I 

W{-'m.’u^\ ’-j,i‘J(i;i>j'.;iii^-: i| 11 

g^iH ‘n 'l l WHCJiKt'-rcra^Tir: f^<n% 1 P}iPTr?ig(/^ 

gfjm'ff »icii5i=i^iM ■flii>tiir«i 1 f=h^ ^r^eRf 

fTwf Pf?-iTr ?yifi'fK3 ^ifyR'i ^i%# 7T5rv2i;% 

=^i'i|iiici'JuVi'i‘^^fir^^- fy^'itV: 11 '<^3 II 

5f."-i ifPiyP'T g^ai^i'i^i?-- 

5T?RT Hg^H^Tnrgi^ 1 

«4i flctWl 5f^^il'^'4K'l I4?lpcl 4?5lF4WI%34^f?5f || || 

'141 4-:v'i«if y-f'-'iiiii' 'fii'i|isifiti3»'-f4f ii'iiT ^*g4»il<cq^;if4;g<Ti: ?igs;- 
H'-URgyi: R.'-iP i I|f'-|i<lp4 ^141 ci?=?l'-(R'r mT'HI3:4V 

Hg64tfr4r<Kl HyPff H^fiiyWRfR Ii Rc 11 

it 1*44 sniypi *4 '41415- 

?r«n Rsaf'^i ^mr^r i 

ailRHiOT^T f^^upa ii n 

44f Ji^iH s5i?R4iit Mu^i: msij’ni f4yi% ai^R a=f^nT: 

ag:?: 3^^ iin'i ’n%4iT % ^ii5it4 T>?ri% ^ 1411 : shi^r. 

w^nff 4 ^ii5( II II 


s s^t;— 







srfnrpf.* t 

S^lfiirtn^ 5m??Rw wRRgtwi: !m<T^ ^«nit ii \>> ii 

srfestgr 3iKf i^ q T% wRTwetJmi- 

!§a«JT':^ srnWJIli 

I '^t^rTOl'mT: 5m<?T% sttt't f2ii% 

i^’Jt I) lo II 
2fcr «!iiiJi«*ii4lser.— 

aTP?«n% ^ # ^raigjT^ sr#Ts^ ^ I 

*RS'5Wm ST T5 iRTHTf^ ?R afT%tI. tl II 

1 wts^g it g«i V 
'^RT !RH 5T?tt? MTn«c I ft?ng mm «igftf=5sift srs^htw- 
Hi^i «^Rsrsi. I ST T^ sj^RstRijiA m T^afmf 5 ri% mer h ? Mi 

€« 

^5T^ST%T ^SirsrftJIf^ SlTPFTTflRgTRf STl.Tr: I 

RI ST STl^sil^ 5(m?%5 srt’aft: II II 

1 ^r^sf^n ^TO^siftrTOf ^ ^K'ra'ii'^ ^sh^JifTSTiii 
smt SRii JIf3;T5rT@3t,#RI?nKT?g ^ftRllfeTScPI^ STf-^: I 
f^sft' RT Rf Sf vn^sjf;^ Sifi«lTJ^^ofsr^5TJ(; 2|'W|^5r^tSS?51^ 

srRTfl^RjTfSRJTTtJ^ Sif^ si?T^ft^3 sTfir'Ti3sp's(sft%3 ^ 
'^tirc II II 

swri^^— 

TOingiBa sTurt stvri f^Rn i5T3i=sj.fsgsi tt^^h i 

ftims '^1 f^f^^flTst srq- ?I51TtiIi%^ II II 

TTRiTsgf^B *fi'Ji^TOi5r^er4tsi%T:*TT sj^qr f^r ff?t 

*1^1 TssT^ ficgTtq^ I I'sreqr ^isj^qmstsj^i'ifjj^^q 

5iTp3TO’TTsniqi'^st I RfTrr iWqsr lai: snoitqqii'^^T; i 

^rPmi^ SR R % gsqTrn^^gsqsf qi^rT^ ?TgST strioit '$qi5?r«i- 
Tiwttl'ssiirs^: II ?? II 

^ ^ siW ^ t| iiTsssnsif^r srN^kHc, * 

TWT 3i{| m sii^ 5«Ri ?5i mrsni n i» ii 

■ ^ ^f?t 1 =q ^5 ^5 ^s^^sTTsinaiT TrtRiss!iq^?f% sftnnisTJn 
ni^Tirt I g*i ^|si¥itsTfsfi<?nitsit^i8?Ti^i|tits.'ii ip>rt irg^sn^Tsif f^w* 







iK\i) 

3nc*R^ iW’maj 

^g3:»T»nT9 ^ <iTFf^; i siii^iit ^ ?nT^d% >w 
^ i%^: i sR®iJsf^ qfm^RT^ 

5W2IT f^jfiw #r5t: #H5r: 2t^TS?r?Fr5n^ i 

3nt fJn*Rf»n%t »Tr »w m 

5«TW5Pj?rp?®i gt II iv II 

i^s^ccTt f^tTSfl^TWR: I 

sr»F?i^i ^5 ?aiT wkf^ftw: sr'Ji**^ II ii 

I si=5f^ 'jfi^ ??rmi%: ?i''^TOra': 

r%<t^r s^'^^dfra^T^fi'^ d»i5:T ^'irRs^^i gr^TWtdr- 

qfd >l5??d?( €iH flAST ^^sidlVRT ^=!?dl%?im5l- 

'f'^ddci:, »fr=T»TrT: jd: gdwras^m: Ji?;<igc^iim ®«i^ff- 

>R 1 sf^rr^dV diiiisnq^ i ?.'? fdsd®?- 

^'-13 ^33 f^ffr SC^ffT JTc^r >j?=RT^'T 3Ri jt/^ fd^^i: 

d'd'w sfiK'^iftT dfr: sT^'Ji^ii'd I ffi^n disifiscSdn'Cr 

II v^ II 

311^ — 

?sn% ?r^ sT^T?«ii 3in5iif«?i3TgT3«nr ^ i 

T^rtm 5ro??n^ ^ ii ii 

?!!dd ^pT 1 ^yiM grfi pTidd;, si^u^t 

'I’li ?>4id 51%, g%r ?’Jh%r^'f^r i daiffdT 

I d!4TS35c^%sgm =^f^i% laq^r 51 % 5«d’f^^ig:i i%.=a 
vfHifd vrqTp^Biia K^i saFa n=wa ^«u% ma 1 dd<aF-T 
=a fa^dSTT: fesiar dg^iai; aw ?*?!% ti ll 

waaai 5aiR:faaa^ fg — 

;?;5JTra % ^ JTriT?rr5ianF5T5'??i% sip^isc^n^^ 1 
sniper ^ 5nTf^r^5i m. II u 

n 



to. (tHR) 

sRirm %#i% 5T =fn7?f^ 35 ?ttw ^pfr 

Wlltift FIlR[^?ff ^K:owa^^'Vnt[IK«h^ JT ?I 

=? ?siN m^r 5?i4: i fs?Rr 3 i»i^.?pt 
^ cR?T^B^% I «m JireftPT 31^?% 

iR ?Tt^? STFqfejnWTFf: II Svs II 

„ _ _ r\ 

S^KPT ^nRf— 

sfioRc^^er qr R^nsm 1 

^rnra ^ ^ qc ^ ^rp? cq^ qq ^wntni^q 11 11 

cRT^It qqq: ?r55qra;, g^q: gfi: ^qra., grmiaijqviJ?c(jiqiJ..i 
iqq^ q^ mis f^qR TqvtTq%S^^»R*iq qiiq^rqi^iqfq 1 1 "%=^ q=qiSH 
qiqqife H^^qq qpstRR 1 qqr qqRI? 1 qr q qiH qT'Ji 'i-r 

q'qqq;^i Rqr qq sqm ePRiRR^qRTt q fiqq qq^qimiq; ii?'iii 

fv 

M=^— 

5T3rT5rT%5^c# jrfq'^w^ai I 

?rR[ ?rflr^55^g 5?r» tot to^ ii ^ ^ ii 

SfiwmC^ NcTTHf^^TN NrTT JTN^T^fT ^THOITSH I TOT TO^^ 

gv’TO^ 5?r^ ^^rsfq ?r#T to^ i ?fTR^RT%^Ti'v.^4j77[_ 

ir%TOR I 5?f^ ^qTS’TTTcT 

II II 

to: ^ toV m i 

?pr^?=?Rft^lf^RT^^^tcq TOTJTirr crm^fe hI: h vjo h 

TOI ^ ?r I ?T3TTS^g if 

^ H^fg % t TOfjf^cfrqtTR^T^-S^iTS??;# 

T^TOTS^^T ^TJT^‘4 fl'TO: TOTO: 1 ^r^^RPT 

^WTOT sfr I ^^TOr^1sfiT^TOSfc^5HRi*V4t- 
f^R^^RTH TO ^^TORTcTOT STOfrf^ 

ftrojjf 5 T n Vo 11 

fi IM m RftI MI ; 





U. 


rmt JRTW I ^o>T I I i 

»T3fR?ri HtlT t w 5rt? mi smT?T?!iommsw n «i II 

wai HJTFT^T *R^i firm f^TOfTssisn Jtm’n^’T srist * 15 ^ 
f firoi ^ 211 ^ I ?r%f^ =srRrfifiT?nfq^ 1 f^Rsrpi^cJiTf >ifcjn% 

a^Jifirf^ TTSt nan HiWFnf^^^ 2 WRr i mr sw[Tmti%Hi^Rm 2 rT 

sw^ wi srn'-iT imi ii'!^?ii 

mnqgwi 8 f*« H< j> iaisi^ I 

«^ssrsn«r53?f ?i(?aeri?r% f^rwfrismm^ II II 

«i%R' I *m['??rat4 ’TRfW5r4l3riTiiiT?r?^: 'tR^isth ■* 1 ^ 1 %, m ftfK- 

r?r: 'Rr^'m''-iw: ^i^^iT^rmRsiTpl^f 

M'^in ^fE05^: f5R-'-)iwiiM''af«r: a?f!y --fiwii^isf^ myt- 

wciM^fri i^nf sfiw f^iti5f*i3'fi-4 Mininrrfray; 11 vr 11 

f^crn^ ^^(rm 1 

^ ^yrRTsmwrf^^: |i »?. || 

RiiRi mFi^fByr q 

c^i}-i»4 iifii: mr 'jjn^t 1 Ef.wif^?:- 

y-qR'jiiif if r-)fyjRc«54rs?4'iSK'T 1 ^ 

1 c^wR w yr^^'ii'r -i yy-^A ^ 2 fr?i; 

'r4'?.i"i;R yiyqs'-u-rHq-nH juRh'i-mR m] yi y m'y sjmi 

■-■iKr y«) y yiy^RyETyRT I'ciiPiJTRm^ HnR^i'^'JryTRyiy: iivsii 

■;i=T crqsi;— 

y^^FTTJT’m Jif^fiiTA’ w.T^r sr?rr?^ ?WTfT?ffNrnf^^I_ I 

iRy^j s^gi mg; f^qrnntf^ ^ II n 

yjrff:5?r ^irn'm Ji^.if'n jfA^c^r <Ttit sryK _ 

sfiRsi ^ f4 gy: spyiTTO’? iRyi y>4i 

y4 ^ ?i»jr ^r m: Tsrarrr' shtN ^wy y^rytry c 't'^ 

^ iryf^ «FII^?i 4 : 11 w 11 

^51 =g smf^ ??yt ^ I 

^ Jr ^ m mRrara 11 vm 11 



(V^») 

I 3 ISE^;^ ST ¥.TII%^ fg'jsTT^T 1%^ er^ 

TT^c f«^T ff^siw =sr srsJim *t^ flscRa^'f n «*< %■ 

^ ^ q?flffra to'k snTfstafT^r 3 iimT 3 jni«i<WT f 

5 inT%fRr II H 

n^sf '^ 5 igi<^« 3 ifir m • 

?r 5 « 5 fifi II II 

f % T r r fg^W % I f^frfa:^ I'^’ftlSTSTf ?ii!?T nTTfsd 
5 nV\ cSff ST'SHf I «lcT M 

=^g# 5 r vi^ h-^ ^#i4c<{ 

31 ^ »fi?rgq?!vqi'reicsi firq^qjtT«rT««|si:— 

TPn TO^lsf asn^^ 5^ ^ ^^rfncrmnin:. 1 

ftwTH??OTW «rsw 5 g[ 5 |[ 5 $ 5 r ff li V's 11 

JTRi 5 re%sr srtt^i htr f^s;qg 5 ti:fi%??T 5 carT Rqi ?t^ 

^q i^^q 3 [i^mqTTqsfiqT^rrqq ?TTqsq\y^rqq 

f^>q gq^qsrfTrq?Tr?:it?nfi^ «iqtn^ qsq % qq Tqq?2R 

lE^g. H II 

qi?q^( qq ^qq:4qq firriq qq ^ qc^^— 

q ^?rT«r«^ ^llq q firaTl^rq I 

i?q^q: TfrsPT STf ^^ 1 % ^cj II vc || 

q %qq^^:qqq«igqfqf^ qq'rqiq«qq^qqiqq|[i';qq^«[ ^qi'^qq^^iJq 

qiTsqqqTq resi^qiTqqTqqTsqqqqfoi qfiT%Tqtqnri^qi 4 q, qqr .r 

qft^g^isqqji^M q fqqifquqfiqr^rq: ^qrrTi^^U'q qqipqql^- 
^lss;TqqTl^iq^qtt^qq:qt qqr qf^iq TW^q q^q fTlSwqqq^q: :<iqqi q 

^qrsf qgsqst^ SL-®i cqq:Ktq cqtlSf^q gr^q^R II y< II 

qi ^ sqsn qq =q c«? 5 I ^ I 

sq^qsiftt sflaqqi: gq^q q%q ^ srq^ tl u 

qx % «q^J HT % sqqi qr ^ qq qr q 
^qtqqwq qq qRqlf^qqtqf^q q^ sq^qqft^qctqq: sfiqqqr^ qs^q- 
^qqq w^q ^ qqr^ qqqq a vq, a 









sn^T^WTORT ^ 55 *; #Rg r qg.4g l c-H l 11 »^o II 

fcqgiiT^% 1 5r=5|Jig^c^T 

gjfT SB: ^qqg: SJBft^ft HfTcBT II 'ao II 

3ri?f 

»TI3^ BB BRB SIBT^B I 

m: II Hi II 

I fg^T ingq b:? sfB^ aq bw 
fta B?Tt: BBia; ft BBai: hb^bb: sisiia aa^mB 11 <^{ 11 

5gBIB#f qyJTB I 

^ STBT^ ^?R?T ^B^I^%'Ji: ll II 

S 5 ?i%iTBlrr I g‘§ 5 :^B a:gBB^5ir% feaniB 

«<'BB BtiEBf BB IBcB B^f^l a:yB^irt<iiV a:gB':asBSft B 

^'tm^ SK^I^^T B BEBIBBIB: II II 

sfi^Bia.— 

BI 5 BBBI B ^TBB B B3BBI I 

snrfB i^bibvTi ]?e tsBiBiB ni B«n ii H 3 . ii 
BI5 BwB3:BiBm4B<ftigw{q b bm-bibb B]5j(.iiiBn?Bi b sci^ib 

BI-'^rCE.P'mf^Br B -M^B SM«II B1 B»iT^ftBqB.Td 

fg^IBIB Bt «IMr E'lB II H3 II 

b;b SB; 5f3^Ba— 

^3 ?*=t =B nifcj B q^qr 11 htj || 

BB5!n g BB«rBis«FgBqi BnaatsHi^ jii^B aiBT- 

IBTft BT BBft BT cBB^BI BIBi: BWB BBT 

BTBFBT B7WBT BBEBIT E^BBTSl^ft^ fS%B ^Tf 



iV^\) 

^ «ig 5rra ^ ^ sr^l ^ =^ *i'3 

'ftcT'T II il 

srg^r »fRmri’§r^ ?rR^TS*rf fjr:^2rgT‘rj£gB«if'^R fisf^rsc^'A- 
?r?5B^[fWFi5q?aTi n^i ?r§^fi?r: i 

i^§5r: *r: ?r ??w5^ ii ii 

?fir sftfffTWiw 5aa5n5^?iT I^triwt >#sr- 

q^foi sr§i^€ri*rt ^n?Ti# 

*n«5pMnseqFr: n %%'\i 

»R5E4fs»J?[’5 *15# gcSfiddl^ %0i% 

^ "TOT a?r iiraKT% sf^q'ei^, »»<} g 

wit mil stf^Tjsftr iRcq^i^sf tRu: 
iRTORfr*n RiC'^T 5I^RIT|^=g vii(frqi% ^iTTfi: 

^S^Tfl5rqF,55g-^;3i(ifg g^^i%cr: ?iw: sfiT%: iIt^Tt 

iJifi^'l^: 3Ti?*j^is9R?imRsit=g*^f7 ^ ??S;it 

H ci?®[ TO nm^Ni Jim-: rr^i'K^i m 

wi'rf^ir I ii ii 

fi% «fiHcq^»it«TTKRr'Sf5BT=^T4mT‘^?st«R^c'j3j)Tngfg«q«fmi=e^,r.(tii^cT: 
fi^ «rTvtqi(\«fifnvrT«i f^^^crg^lqjTijn 
iiri)T^Ti?^ts«iH: II II 






qwfiT^r 

Tl'SR?rff^i%$T^'Ji^qTqT?R3TiR tr^f 

^f^'ig'TTHqm^ c^^TT <T^ ^Wc?lTf;^iqi% 5T<^4?l\^FqmSfJlJr«rR5iTqT: 

ir^ erT^rgrliT ^ 5T'^;T?tcTi qg^RT^ I 
^ ^ ^ ^TfT^^RT: II ) il 

o:fw?TffpTR?!R«i^^ran^ qrifiicEh%R?rTiTHT i g?fcrg^T 
vrq^iff^r q^ras^ Hinit^T: JTfTfT fRs^: i ^ »ttrt 

-ijJIJqjlTUIT: ^l RI^ISN 

^rawRi: ?(S!iimri?t 5r§n^^ H5:^rrHsiiqn«rc^R:sq\i;ii- 

^1% ?T55TTfig=5q?rs^’r?siRrrtEfii[5F,?^Ti'^T 



qRfq^m: qRKif ffqq: ii ? ii 


q f^nlf'riii^^ mqftis^g ?TT?qi% Ji^TPsq 

q5'TR?l5Si^H: I q iW?:— 

OTT ^ jrf ^cq ^ -eM ^qRRT I 
?ai^ q?qi^?n# ^ ^trrtt jrti: ii jj ii 

qfq T%q^ 9Tfq?q qqiqrq q^r q ^tr: ^ wt ^rqqm- 
WTTqMW qqf Tqg^uqrf^wWRRfis FRqgw sRfRrrq^rinaqTqT* 
jqiTfi'^qjqfqq ^qq-3=q>i: «i5qT qw sTfsqt^^mcT t qq 

qqi 3iiq>fn g^qr i fl: q qf^q’^irTqTSfTRTqqrqqTfq- 

qqqt fqp qpqfq prqqr ?fq q^g ti q ii 



1 %?^^ g^JIT ^ * 1 ^^, T ?3 rTPqfw fl=s^— 

a ^g*ro i %p ^ ^ ’fea<:an=i ’ ^» ^ H 

JI5JRK ^ inn^ s^t^^icT ^cqsziTfi '?n: *tsrtt5tth^ i 

!37T?R 5Tm 5i*iT5iT^gqT^q?qr«Rjr f^T^iT'2?gT»F^ 

JTTJPRm^’^ srm^^ i 3?^,5j«i f^^iqoTJRTT 

^V^T =^!|xhci^r2i'%^g; i =^15 'fi^om>K 

cn^'T^'hTf^TTf^^cTW jii 

f25i«T: sirasr i cTsjt 

JT?3r^f»i^5*Tn!=!ii^crif^:?J5?^’T^^ ‘ *TT^f g u^Pr f^crismwsr g 
( Sve. Upa. IV. 10 ) ‘ *TJT ’TT?TT 5<?iqt ’ ( VII. 14 ) 

5?rr^ 5ff^5 r«»i'i 

^«rJTcT ^*n^sq fqcqfircqq: IM ii 

% srrgqf^^T^ ?cii: n « ,i 

I ^fqq*q g*q^i^q’=q ^i^p^qjnqmf'^qng^iq *iqq 
?fqi^q^qiT% Hqpcq; gqqr ffe^qrRCTfqeqim q ¥iq3s:q^ q w^- 
qi'gqfScT qm ?iqgrrf?% ?:qT: i h g q^iisq’ ^ 

Jn«gq5qflrflr i Jr jmf5Tr% ( Vli. is ) ©fCJi; i ^ 

% ^TRWJr^arw^TKcrJTf# wi n ^ n 

f%l— 

aT«nET % n p 

f^rsfqqsqa qqfq qfqiqti'^q?:rnf ^^Ttsiqqi v,^ i^yrsfqqiq^^rqy- 
^Mqr m.'Hiqqi^Rf g’fiiqqTqqF^RRRfq^fssqTBR^^fisjp;^^ 3?ty^i 

'^f %Ssq-*ltiTn^Fa««qTq5qTf!TB^a?pq; I arsq^T qw^ll nfi- 

^^n^qsT 5:?a ht qfqT^^f?rqrqqfs?:qi':qqsq: §yisiq'fiq<: ii '-. n 
q^dqwqsRf qgtqq ?r^f^src^qR; i 

^ 3 ^rrffSi ?ff^ )a?«rei jqeq^i: i 
wr^iltq ?ri ll ^ n 

q 1 q g .^q^f^ qrq^f^ q3fT->^ 55=qqq qpra qtl tqr % 



8 Cra[Tt>s««Tnr: 






'^JTRJTTJT S^f^T «R*T 

^i}q- snrrfWi irf !5*rra% u % ii 


H II » II 


w i ii^ f«*rrf 

H^mfr ^ 5 ^ mnn s^rn^RRJTr*!^- 

^?rTOTPi?iT? ?rg3:?Tf ^ ?rfl: ^[ir^ t ’trt- 

tiH sTTlrtR ?TJnit?f ^ 

II v9 II 


JT?^ 9n>^c?^ JT^ 51 % T%%5r«T I 
M^f^ ’arfq *T^ 3T?I 3^4 ST %^?T II C II 

ti«isr i%.>iT^<T w sr: ^^5'msfi5qiR^»ii'TcTsi ^«n'iJi 
f4?ff sfecrT’^c?^ f^^rsi 1 ?T3# f% RifTi% fig r^%'S!it% ■R®[mT% 
R^'R JTTRRT HW sRK'W^R: ^ 

« 5 RtS 5 T sr SR^^t: II C II 


sTO- T%^ wn>ir!5 St ^T?%ii% wf% i^iit^ i 
yvsTT^m g%V *4iws»^i'^ ^rsist ii |i 

3T^ I ZTiTT^raR 3*ir nfq ^RPTli SI 

«^rH '%‘33: i«T^«nR^f%st gsr: jsi: 

^«ini5Tnv4wt?r?j5w w: fi*fT'TR5y^'ii#srr«?Rr%PiJi qf 
sTRq^rg 5ir% k ^si3r?i 11 - 3 . 11 

ars^^S'RHWs^ Ti?^iiq< 4 i( vrt I 





II 10 II 


3IVjqT%Sqri% I 3Is:qT%S':q?R)fTS??RjTRTS% clfl SRSfitlTOTT siq »K^ 

^>4 sn^ siRiRrirR JT^R: 1 sis^qi^si f^^i sfiTitR 



TT^TTHTf^: I 


cRt: traiwRT^ II 11 


RO 









I 3T*r ^If'SgR^I^SRI Wr*1fll' 

>iR ^Pi*n“iii% ?i *i*iT*i??t*rrTWTr 

»i 5H’®ri' 5i^s^s?i^ f.» 

j: nracipT: II ?? 11 


f3[T»ff flW^’H*4»<AcilPT l:aif?l- 

Srtt l| 


^l?nai% I 




Mr it sr5r^2i?ri:5[T^ ^iT>=^r^i'?iwr^fr ^TJri^wrsr’j;^^ 

s«n^ i^®'-t?r I ?rR^^ ^^'n^sc^rifr 'rt'^Rct ?9?g«?5*r% i 

r: 5gTi%^5rJr: lawg^R #eTR*n?rRTM riw g 

II 

^Tot stfw ’i^i'ri^grn^ngBiHRT^ 'r?w- 

5£im: H snwMi^rsi ^ % aTsmwrwTf^- 

M4;«'f>ViWi<i: wq^iqr^HTgei^rT- 

I %q- gr^'in ^gmc^tg ‘‘ 
srg^5% ” ( Katha Upa. VI. 14 ) »^^4irfl5irpJii?^f43Tfi 
frrsr^rs?r.i ■ ny-iw i aT^rFr ^ fgr^ 

* ^jNPibtTHi’i'inR 5m%KR McbWcar^wi4Ti«iij:H<<>+rvi*^.rm4|4«r- 
5r??ri«MHI4^wi4ii 5T?r=sr5nm i «r*ns*iF^ 
amSiH tfj?r fgr^igfgRT sm rnirnr s ng rg' i^NwiwjHjK t ^r^ 

M ^4'K?st^ I'll i?^w4^^tp 4 ^:?rr3gRiTf^%?n^ II m 

3R M:gJTIviT5T5i!3ift ■q’m ^ 

^^rfggrsrrR ^ \ ‘ sra<s«;wi^Thii,'fe ’ ^R^TfRn’I^^R^mrT- 
Isi«iis^RrTT?t^5r ^uMm ^«T?rcr ^ g jjqw | jr^- 
2rtfiRisajRFTT?RTgq:tri% «mig; ‘ % stt^rt Mrt ’ ffs ( XIi. 
7) I 3T^i^T?r5T^tr %^P54Jrrfr ^crrgfs^rgcf^j^;^ *i7?^'=5*rfifj'4|j^nr4TsrTr 
(XII. 7 ) I ^ ^■>^r:RT?4r»jm# *Rn 
>r ?r rn*?Rr^ 5 iw Rig.! 

TOrai^gwMniw 5(PT^f^a^ awi^<4^f*iHP<4<i 5r^- 

I g ^TcupnfiM st^nMi 

i Pwra g«i^. 

* POA and WP read «*il5n%5?«r. 





(Ul) 




f^rsRf 9ri3i?i^quiHiH. ‘ Hl\5rRi*t. ’ ^54tn%>rR^jT 

?Tr^i! 4 Jidrci'*K<Jr — 

®i%CT ?rir»jjrHT Inr; ^ ^ i 

sMt II II 

3?I:et w^-»jjiRr 5 ET?n?fT 5:?gig5iH h ?Rfm ^t- 

wiTfJT^ T^ tnearf^ I ^ ^i fipr^ 2 rr i 

^ f:^5 ?'«IT ?reciRP5iiI: ei^WZIJT?-: I 

f^rlRT RThrTTiTRii^t: 1 m 

k^^mk5r#% q^^r ?r ?fq5:qig^; sam ^qTqRT^etsmfcTT ^rTRf^q 

< 331 ^ II ?? It 


fRW 3pft JRTTtTn I 



jrafTS: ?i w fa3: I' 


II 


gge rT% i ’733 Rcq '^f^qraqiRoitq 55 t^s®t« 

soi^i^m 3 *?gs: Hcrq q'lafi ?mrT|cri%^ qqrcHi 

^q'T^qvrmT isrqsrq'r 53: i%!Rt fqaj^s^qqwqi q^qrRcixqT^qq ^er 53?%- 
arqr qzqirqTRigfe: q^TS^qrorq^^r f 1%^ jr^qrf^ 

^qnq^ q^sq h JriqT?ffrqqf57%q *Rf^: ^ ^ i^: 

‘ fqqr ft srTftnfrtsrqqift q 3 jr fsrq: ' (VII. 17) ffcr ?w^ss?r^ 
Siqs:^qrV 11 ?>f II 

qwi^iftyd ^ i qira i F^^iid ^ 3 ; 1 

^rrftr^vqiiJ^yrhT *i: ?t =3 qr 11 11 

qRTKft I gRqR# «^iftiq t qftq q=5sr% 3 H?i'qB- 3 

«g>^q?r ^qi: 1 ^qr ^Tq.mi? 3 q 3 q: i fqtqwqigqtq^Rqai »iq 
qftqaj 1 ^q: ftqsiqsjqrqi^ini^qTfqiqT Olqraqr- 

srqqisgft^qT, vq qrei:, asR 3 ft?rqT, tgqpt q: v 
3 q ftq: II ?'A II 


srvseT: 3rs[i^qt nqqqt r; 1 

^^ftyiqqftgTITft ITT ^ ^ f^: II 7^ II 

3R^aj qft I 3R^ '^P5[qiqqqBq«irft^qianqq$'qq^^T rk.^: 
ST3qftRT«Ri^q 3 iarqq qq^ 3 ^: 3^513 q.f^ ‘h^ qqjqRftqi 
?rqq: I gqrer^ q qs^Tqpqqft-* qqq q: ^ q^vnqT «iftr»Ri*qqI 
qqqq: 1 qq^TTRtrfeqpiT, stk^i^t Tcq^^qi Tcigqqi^yqRTqfi^ wq- 





^ w?ffor ?i^f?«n«iTwrfe2nii flt WKvr. 

?T ft«t; II II 


JT frarra 51 H Jf 5R^8pl% I 

^^rrg^nfearpft 5 n%g B H5 ^: « ^ m- n i» ii 

^T Jf i®5RfrE5ntT ^ lESTREsim 5T 5^1^% fsfeift^in 5T =i^T5rm 
Wi^ ^'t 'iftciRS ■*H%ot55I; 

?r ^ t^: 11 ?« 11 

WI: ^ =g ?l«n I 

?ro; ^ff^atiSPfr: ii ii 
?r*r 1 ?T*i: 5i^ ^ fti^ =5f ?fin 

?w: ?i^^ ^ ?ljRT^: 11 ?<: ii 


^wi?i^'irh+fi4) m?n sir: ii ii 


a«Mlil*^|5!5i%:, f^5TI =^ ’f3%« f^T'^^grTl 2T?J( H ^- 


** ^ ii»ir^4l''tw ^5 t %5if5i?ii5id: 1 

^ra '^T «w3i %: 11” 1 

{ MBh. Xri. 245. 12 ) 
f%^rH"btii iH4>cf snsi^ Pi<^i§T fSnfrfj 5{ ^npr Hisf^r^wts- 
’^PTK 1 m^qRi: mti wrtRW « 

^*li^4F^B*ll^ feqt 5TC: II u II 


'K'HNjqmfiaMi ’#snt — 


^ 5 *nrhfe I 

^ S^n: ii it 







iKW) 


^ 5T^S««IW: IM^ II 

^I’flwiSgi H^^ifTpiTWc^i^T >i3’n?wsgTh’’»iPd *npfRi: ti^i 
*im*rr si^r^spi^Rmn ir^r Fiti^^r^T ’rfir^f' ^ *R7 ^i *i<vH'*i- 
ara^rf qT TOSgMa ’agrPTt ¥i^EJnf«Tcm3Srfi^ ^ mr: i 
5iMis9r«n%^ «T?qTi%rr ^rgrR^sd^ ^ 

1 wTTwg^’sswTsrm f^wft; 

^ ^ S5fpn ?rfsi^sg|«r f^: 

i^ 'K 'TT’I T^’ITJI3^1% II II 

51% if[»icg?:trtfl'tK3r3r^i=^r4nif%??r 

ffn ififl’T^ffraTfli'^ 

SKulrs^^w II II 




mR^m^T ^^^sirSrvTTi^im «ii«ir srfH- 

«m5t'n%R*iT%?5«i^^ Jifn'i'sra 1 5Br 
g»T i^^q p ngft ii i 5rf?r ?Rgn%fi^tin5j %^tv«iFi aiRwm 1 

airat?rm«!rn«gi^ ^stT^er ?RH?T^im5!rTi^JTT ?m?s«tTqTR?wnHFTig^T=r- 
Sfiftgt RST ?r«fT % ^3'?r i df^siR^ 

3 ^ i‘Th*i+)t^'(ui i';^j i4ci: isprr ^TgRTiRT^jRTJsprfr^^nR 1 

5l®%« T%?J''llf?W ’TK^rTT 5?'R'!( vn<nt(iiJi:«J- 

?Tf^4T«rr5fOT I ^s?r «^cr fr 

^ 5T#[' #n%!T ^mtgpTvr^ I 

l?5Rft ll^ g mf: ^ 5trap?; II ^ II 

??T%% g^w'i’^T-*' ^f^RTC 5i^kf^ I f ^i^q’ s3rT?rioTi?!g^iT(!3’:^i- 
!$^!i«i^l^ii<'+*i%«!>'i«t^Ti: ^srfiiirf I ?f^5i'ST <3c^5i'o5rM?i^«f;: 

«!sr^ 1 ^ irre T^Riczfi'iT^rrafi?^: 

raTJfr^rRr fsr^iir 

51 # "^f^WrC snf: ^<1211% I Wit5|5Tq?W« W 'J'l- 

5^Wf5: I %, crfsE^^^r ^ w ?rilrT: 11 ? n 

w ^ffRfjrrVi siri^H ?Trrs2iimT%, 

^ ^T% *rR?r i 

?r5R^ »w ii ^ II 
irf <i^^[Jtn.+iy^iK“i Rfe srrsfn? 1 

fit'llw; I »TR?r Jiw^?f^j«OT«rR«t- 





f^qiT^% cTSfW JraRRSlRT 

ftwii: II 


* 15 * !iF!RcT 5 «n%ft^T wiw 

JTi^nft'aTs^n^^^oi gj ^?rrRini[s?*remnm55Rim- 

1 SI?I^®t ^rT^Ttl^fi^l^fTSgagsnT: sq^ivq^ | 5i>l^sefT<rS«>?ia[ 

’i!*rfwf^?;f=^; g?nds3m% 1 Hll^^a g ;g^^^ 4 ^ lt'^^ ^i R S|; ^ 1 

5T— 


1 (i) ^Rr^R?f'R!=?r<^5fr'i'T%: I srf^^n r =q 

H%Tff ^TTfrr ( Kaiha Upa. II. 4 ) 1 ?r4r =^ fr^f%?Tif^Kf«iR: 
'KsiHTrsR f4^[ Mr%s: t RRTN'f’-i: aq^cRragrcfiT^- 

Rl% I fr»iT =R —‘ siPiRiRR q^nrai ’ ( Mlih. ^(II. 240. 6 ) 

5fRlfT ?Jn =R I fT ^ 5 : R¥ 3^ I 

(ii) =R q? ^T401 f4R4T fTfTSRm fra^U%RT4^RIS4iIW]^ 1 

( h ) —■' f? %g%3rtg>T hrjt???! 3 Rsife-' 

( Katha Upa. II. 6 ), 5TR4 IRS[I5Pa?r ^ qRT%, qp=q: Rwn fl^ras- 
R3iq ( Sve. Upa. III. 8 ), H?I5r hr% fcrajvr ( Tai. Upa. IL 
4 ), —STR fR?i vr4 vtsitIt ( Tai. Upa. U. 7 ), ©iR^iprr- 

*Sankara introduce.s a Purvapaksa in order to explain 
hi.s doctrine of the indentity of the Jiva and Brahman. 

Opposition- ‘ Indentity of Jiva and Brahman ’ will 
lead tt) (1) Ood Him.«elf being the Jiva or (2) there being 
no Jiva ( qqitl'flT^ ) and these will in their turn lead to 
(3) the Uselessness of the Scripture and (4) Inconsistency 
with Perception, Inference, etc. 

Proposition—Our Doctrine can be proved, because 
I (i) Knowledge is different from Ignorance ; and 
(*0.iIgnorance and its Effect ( the idea of the soul in 
transmigration, etc. ) are to be abandoned ; [ and the 
Knowledge (that whatever is is Braman alone ) is 
to be accepted ]. 

[ (t) Katha Upa. IL 4; MBh. XII. 214- 6; Gita. 

(it) (a) Srutis ( Katha ; Sve.. etc. ); (b) Smrtis ; 







K\- ^ 


( Katha ITpa. H. 5). m nm wfcT. ( Mu. 

Upa. ni. 2. 9), 3T?qtsm^^sf ^ ^ 

(Br. Upa, I. 4. 10 ), ^ (Ibid ), 

m ( Sve. Upa- VL 20) mxm: l (b) 

^ sr^Tfcf fTPT %^r S^ ’ (V. 15 ), ‘ 

^ T^JTcf 3T^: ’ (V. 19 ), ‘ ’ ( XIII 28 ) \ 

(c) qK^si-qj^^ I 

(MBh. XII. 201. Id) 

^ 5r %^c5r^^T5 ^t^ict: i er%^ 

vrwm i 

n I 6t^5R^ fl‘5ir%tr'^CT^^iTrrWRq'*Trqr 


(c) Illustration (nyaya). vis:., MBh. Xli, 201. 10 1 
Conclusion; Ksetrajiia remains as God and yet Ho be¬ 
comes the Jiva (samslrin ) as it were (iva) due to a parti¬ 
cular limitation (^T]%), caused to Him by Ignorance 
( «T^). 

n God becoming Jiva is like the soul taking the body, 
etc. to be he himself. This error of the soul is known 
as a fact to all and is due to Ignorance. The .^on] 
identifying himself with the body, etc., is like a 
man taking a pillar to be a human being. 
Opposition—The two are cases unlike each other. In the 
Illustration the Pillar and the Purusa (human being for 
which the Pillar is mistaken ) are both objects of percep¬ 
tion (^^); but in the Illustrated, the body alone is an 
object of perception (%qr) while the soul (for which 
the body is mistaken) is the subject preceiving ( 3n^); 
in the former a third person who is the perceiver identi¬ 
fies the Pillar and the Purusa, but in the latter the 
perceiver and the perceived are identified with each other. 
Hence, in the latter, we may conclude that the characte- 



1 3i«rT ^*imi st ^*irm- 

^ g’fs^^T ?t«it st %?if2r w ^ %?t- 

1 TtiPB?^Tfe:T5JT^T ff g^sf^^TiiTcTc^m'^M^i^^pra: i 

??'f^:-5TT55erfsint,'% ?«ns3?^i ?r5^r «m?qi'«if^ws*Rfn?- 

m^n ^fJTJTT^ fi% ^r wi 5epmsm 

wsft ?iignc5R^T I 

mcr'^:-( i ) sr, 3rag’?=*JTT^sreflFT?i: l «IK T? 

^’W vnnf; %’srfjj^ 

K»n««fTMTWT ^TWTTOIT^^ ^ VT^5^lf% I ^ V^^afTf^T- 

?cqg*?R*f|5i?fr<;2IKri'Taf^T^.lf^^fe'I% I cJ%^ 

5B^w??ir^ati'n. ^rerot %«re8n st 

575 : I ’f'^T ^T^?:«nrri%^jTMiT^i^=-f ?t55>T5JciT^TiT?rT 1 

KM ^ trn^fT: g^iKc^»i'miT?rJTn ?n- 

^*5=^ I 5T it ^5T^Te«T^ iSTOWI ^S^fg^'T^HTS'l^T 

^ 5E: I 

(ii) K Ti^5 ^ fgR^ ffer i =fi«rq; 1 ( a) »rRfiT«n?T7Tra 

riatics of the body, e. g., §53, 5 :^ 3 , flir, etc., though 

jneya. ( object of perception ), belong really (= not by an 
error ) to the soul, the porceiver ( who may be supposed to 
possess them anyhow through his contact with the body ). 

lhoposition-( i) The Purvapuksa’s conclusion will lead 
to the sciul heconiing jada ‘ an inanimate object ' like the 
body and also having old age, death, etc., which primarily 
belong to the body. But as a mutter of fact w'e know 
by inference that the old age, etc., do not belong to the 
soul, since the old age, etc. are and since 

the soul can avoid them as well as can receive them at 
his option. Hence we ( = the Siddhantin ) would conclude 
that ‘ mundane life ( sanisara, t’t=., doing actions, reaping 
their fruits, etc.)’ really belongs to the body ( = jfieyu), 

*ASS reads 3J35*R^Ti%l% ^?3L for ®i555R3TgL. But this is 
wrong, because WT3S^ etc. is tke 



ff f%^ c m \ i '(b) ^r's 

miK szrfir^^afrr% ^CT^ir: i 

III 1 

T%5:Tnr:—?T, (i) I ^THBT ft SR2(^ 

but is through error (avidya) attributed to the soub th© 
preceiver ( jnatr) ; and that, for that reason, the soul is 
not at all stained by old age, etc. If we, then, apply the 
Illustration to the Illustrated, the Lord though present 
in all bodies will not in the least be samsarin. 

(ii) The Purvapaksa’s arifunient that the two cases are not 
like each other is also wrong ( (a) The error of 

mistaking one (the Pillar, the body) for the other (the 
Purusa, the soul )—technically known as adhyasa is the 
invariable point of similarity (sadharmya) between the 
two cases and that sadharmya only is meant by us when 
we say that the case of the Pillar and tlie I’urusa illus¬ 
trates the case of the body and the soui. (b) Tlic 
opponent has also argued that in the Illustrated 
some attributes of the body, viz,^ do 

come to belong to tlie soul by some unknown way. But 
we have shown that this is not a fact ( =not an 

absolute truth ), since old age, death, etc., ]>eioiig to 
the body but never happen to belong to the soul ; if sonic 
attributes of the body belong to the soul, wliy should 
other attributes of the same also not belong to liim ? 

HI. Opposition—'God, in so far as He possesses igno¬ 
rance (as His limitation, (gets old age, death, 

etc. and thus) experiences a mundane existence (saihsara). 

Proposition—What is the Nature of Ignorance ? 

(i) Firstly, Ignorance is of the nature of Darkness 
( tamas ). Just as Darkness disappears at the arrival 
of Light ( ), so Ignorance (avidya) disappears at 

the approach of ( light in the form of ) discrimination 







(a ) ^tnchranr^: ( b ) ^sratq'^irT^ ( o ) <<ii(f»iiM€t 
^ 1 i ?nJT% =^T«R?in?Jr% ?R*r- 

5tc®iT$<.f^nr«R^bi5r«$: I (ii) ^o-3T^j|^ cfft; ^ng?wfs^ i %»- 

5T, ^ =^rgR i “ th^s^stt 

=5rrf^?rPTif^ %3(^5t i ^ ^r h^tt- 

^R%?R^pcrr%r^, ” i%o-5m, ^»ii =^gf^ ■^>T?ff^ti:5nt^m2T ^- 
^ RT^FcTif^foi cffirfir^r ^r Jrtig: 1 

i%w^siJfi% 2ji^5>ifHT qsn tr»ti ?rl[Wif'nf^q^?f'5R5r?4- 

^rna^firar; qi^qir%sit5»T^^^ w «T 3 : 1 (iii) 

f?iw srfjqirqim^r 1 1 

{viveka). And Ignorance is three-fold, viz., (a) non-percep- 
tioti ( 3T5tf^ ), ( b ) a doubt ( )=a perception 

cognizing a doubt, and (c) a wrong perception ( 

). Any of these three cognitions becomes possible 
only when the defect in the form of a cataract (timira) 
etc. exists; and timira is of the nature of avarana 'covering 
or concealing (the fact)’ which, in its turn, is t&masa ‘of 
the nature of Darkness.’ (ii) Though Ignorance is a non- 
pcrception, a doubt and a wrong perception, the opponent 
may argue that in so far as It is a kind of perception. 
It is a characteristic of the Perceiver ( ). The 

Siddhantiu would retort that the defect or disease of 
‘Ijeing possessed of a cataract’ {tatmirihatva) is found to 
be in the eye which is a sense or an instrument (karana) 
with which a perceiver perceives.If by the appli¬ 

cation of a medicine to the eye (or by an operation of 
tlie eye) the cataract be removed, the perceiver will no 
longer exist and hence the Ignorance is not an attribute 
of the Perceiver. In the same way the cognitions of 
non-perception, wrong perception and doubt in all 
things due to the Ignorance should belong to the instru¬ 
ment only whatever that instrument may be, but not to 
the Perceiver the Ksetrajna. ( iii ) Thirdly, as these 
cognitions are themselves cognizable {samvedya) like the 
light of a lamp, they are ( only iht and ) no attributes 




k. (l»*) 

( iv ) ^ ^t^n'^f5n:T'Hi^^T^?Fr>=3w^ . 

wnOTsff H 9P3[rf%^f^ ^ %i!*t; 

s5in<t I ( V ) 3r^i^?R*r =g 5?ftn^5«^?r^inii^’PTiWiT: 

5W#rT^*fNig»TT%: %5r^*T i ( vi) 

IV.——5?TretR^T>n^>f: 
^n?it I 

f^f?r:—( i ) ?^»^q»TcTfm?t. I ?f?wfeu^iKf*ir»g'?n^t 

?iCr ^%JT «t^r% I Efismvg'nirT ^[%, gT»;T?*i*n yfriW'KiRf^s^^i- 

Jcmf'-f: i tt ^ ffsft sai^iT^^'!iiK?T'?sruH?;'-<=g'T>i’^T i 

^*n 5i: ?Tf^ ^rreiFmw wrg, sT^r«nrf%«r^ =grw- 

I ^*fT %TcRT ^ 

JIS^RJ^T «T^WfT4?r 5*53^ %f^ 5T: f^TTIT- 

«irr5?tmja^»TR s^trj5;«tiTrflT!<cEiRft®rif^f^i5:- 

f’^m»ip-iiftriss?inTlsT<J7w^f FfTW>^'^f^)^0rawl^I4^■’^l^Il% i -r, 

of the coKnizer ( ). (i\') Fourtlily, tlie follDWors of 

all Schools of Pliilosopliy assume that wlien tlio sou', 
is in isolation (i. e., free from all instruments or senses), 
he is free from all defects in tlie form of tlie Ignorance. 
( V ) Fifthly, as the soul is by nature omnipresent, and 
bodiless like the Ether, he cannot really come into 
contact witli, or be separated from, anytliiiiK including 
even the Avidya, (vi) Also because of tlie Lord's 
words that the soul is beginningless and attribnfeless 
( nirgnna ), anchjU cannot be his attribute. 

Hence the eternal Lordship of tlie Ksetrajna ( meaning 
that He is never the soul in the bondage ) is proved. 

IV Opposition—If so, the Scripture, dealing with 
transmigration and the soul undergoing it, will be mean¬ 
ingless (and useless). 

Proposition—The fault (dosa) does not arise because, 

( i) All Schools believing in the existence of the soul 
-.have to answer or to admit that fault. The dualists 
believe that the Scripture is useless to the liberated souls 









3n[?H!^lsgresri^T[igi5pT%: i ?r^ fiTfTieiT^> f»»5g>i^ gw?«fT^ 
^r I #frfcT: ^i%*nfr i 

=^ ’e^s»Tigrr^qTiTr4?^sraiF: i ?r*n 

^ *rcqvgcptJTfTf^r: i f%^ sr^'rg^R^sii^r: ^«rR?*rT 

!r^5=*rr5TTf^jr5!rJ=cr^aft ?rg Tfrr'JTR^ ?r*ir ^ajR?«rri%«Tf!r5i^crT ^ 
i ^ =^m*ir^ffts^srpfR T%9rc^wr?T% 

?T5Fq»j;i 3i«rT^?rc^^q'TRfKK JT ^ws^r 

( ii ) 31 =ar ?(rraR»4??T ( a ) «r«na#^ift?fip'6rfir'5r*r- 

5^f333Fa*5«r I an%'ir tI 'TJ«?c'^'l<3TRw"TOfJK5rV33;, 3T ; 

ft 'Tr'st3^<iifir?F[3ftsf«tHT«^ ?iT% i ^ 

3;f{=^iKxR 3^?fIT3^^T^r^^IS{^T5a■^f?5fiIcT^i ftg^ ftr%a^ i 

?r?frr^ ^rRcTw5-tg»'-imKH?Tis?4{c3rTt%^i vr^ft i ^ ft 

fRft ftg% 5 ft 

and useful to the bound ones. We, non-dualists, hold 
that the souls identifying themselves with God do not 
need the Scripture, but those in Ignorance require it.. The 
belief of the dualists that the soul really passes through 
the stages of ( real ) bondage and liberation, is a wrong 
belief and therefore that belief cannot support tire dualists. 
[If the soul be eternal ( nitya ), he cannot be subject to 
real states of liberation and bondage. If the dualist 
admits that tlrese .states are not real, be will have to admit 
that the Scripture is not really useful to anybody. So, lie 
ha.s the .same dosa as we. ] 

(ii) Nor is the Scripture really useles,s, because (a) it 
is meant for an ignorant man, as is very well known. 
The Scripture meant here lay'S down certain injunctioii.s and 
prohibitions for certain rewards and their means. It is 
the ignorant who look upon these rewards and means 
as their own self. The wise do not. So, the Scripture 
applies to the ignorant. [The wise sage also as long as 
he was in ignorance looks upon the rewards and means 
as his own self and so in that stage of ignorance the 



'K^cl'm'^ I ^g simm; 5n^wf^«(<n wlg- 

«<frii?!TrfJ??=iTt^sf^ g-5T?KT;5rt#r sr^iMs^ifi^g'Ksrt^'TTsj i 

^«fr fti35rifrfrTi%crKcr?:T5iii?^tc^^2§^ gf«i=^?^|j^i^4i>i5n§?vii4fsn%- 
'Tr%: I ^ 5^-{f^ft5=ircfrTi<Rafi%'i%: srfJt^ '?;5rfc<'r?:rRiiwR?<i i 

Iff^q^rf^T^m5^^^^>^^*ff i% i^'r5tg¥!rfJTre5TRs;?j?4 ni^TerB- h >35 ?T?m- 

f|'f^arf^^Wf’iiirRf?f^'7«TmRr 1 (b) ^g 

^^t^KRKrfrR«<rrR'fiTft'fTO!Ti=^'i %^?y?fr«rrcii 5 e'igf ^ 1 
^tc’Tf^rrsisr^Rwwrff 1 sfisiurrafea: 5Tfi%r^fT3'Tq%; 1 

WiC§?rl'«r4^5(f s§tr%triq3 1 iqsqt sinw HW+i 

?f% ?r I q*!Twr%K'q?g Hfqsrfirq'q^rr^«Tq'qr'qqrgqqTqisgftrcTi- 
?JTff^cf5sr ^r?nfl^r'?FT('5rar: ^wa5rr?rg;«3i: «T^qR?rqi =q scq^irf ?m 
»3?qf si5q-jfr»r^t ^ g:n?rrw^m: 1 (c)- 3 ;o-Rqi%^iqjtli%?-^RiT(?g- 

aiRSTRSTT^r 5?rp?rrfr4qqf»tr% %riL i i%o-^, ?R?;qr%^q ft^sRiqq^: 1 
^irlg 1 % irij^g ERr%^q ?rw^Tr?fl’3; 1 ^ ^ fqqwRqg-^n'R 

jpf <i*irfT#R^cqfgTf^:, 5(f*fV7^:qr^‘f ^ !T'ji%?ici'.ncj;, 

513^: ?fvtrqjf 5 I frwi?f^«riwi# !3?rRt si»Troe- 

I !T %'75r?5riT?^ =gr 1 ^ ^ 

Scripture Is uswful to him also. J (h) By tlie “ igtiorant ” 
is not nioaiit a wiratniuar^din who believes that there is 

no Atman except the body; but it means one wlio believes 
in the existence of the Atman without knowing his real 
nature, (c) 'riiough the sage ‘ who know.s the real nature 
of Atinaii ' ( viveLm ) will not be prompted to act by the 
Scripture, such sages are rare and people at large being 
foolish ( = ignorant) do not follow the example of a sage 
for several reasons, <J., attachment and hatred cause 
activity, people practise Black Magic, activity is but 
natural* [So, we may conclude that mundane life is the 
Ignorance itself and the Ksetrajha has nothing to do 
with the Ignorance and its effect ( the world ). We may 
here add that Ignorance or False Knowledge on the part 
of the soul who is really identical witlx God cannot stain 
the real nature of the soul, ] 





?r?fi-4(w>s«rT?r: 

5r«rn%«n *t i stciSj^sw ‘ %!i« 

nf ’ (Xin. 2 ) ‘ 3f?tPTJni?f ftPR’ (V. 15) ffw ^ I (d) < 1 ^ 0 - 

3T»I ffg T l t °TTr %5 ri^ ^ I T%«- 

5r5<nT^4 *1^ I 3^: ^ 

sw ^TT^ 1 I 5IT^^ ^ ’Scnf^rSfR-- 

f^STfSr^ I ^5^: gnn%I%«TT5tR7^: 'KSTT^mHFricSIl^^ 3MM=^ ^RN- 
iB<uwmafe^mr(tT^ir i %i =m5?rr3Tf^ 

^?r?r ^ Vi i ^ 3 3’^'i' 

5 : 5 ^ ^ I *W '^^1|3RIT%«T^5T ’^^Il^JI VRI 

cr5?siw^*iii^r% I 2i§5i 21^ ^M2n% ^n^r Vf fi^ ' 

VM ii«fKr «i: ^ ^^TK^iVt: iarer?«i ^dn'rfw 1 

sTRJtfT ^^4 jjtts^iitai 

Ni 

^ 1 'T^JTT'a^^^ l*TRrc?l4^l I 

V. '^^:-2mTKTfir^9r an^i^ Ir^prr 

^iRons^TTWT5?wimvrra!TO^ ^ I 

f%5PcT:-(i) tc^ afrl) n^^i ^siiT4«r4if5J^n?riv5nwn^i% I ^«pj:i 

( d ) The opponent may say that the notions of ‘ I am 
tlius ( ) ’ and ‘ This is mine (»?*l 5?^ ) ’ are common 

to both the Ignorant (VriR^i;) and to the wise ( ’TfVtr ). 
The reply of the Siddhantin is that the really wise sage 
must be distinguished from the pseudo-wise. The latter 
may know { verbally ) all Scriptures but he must be neg¬ 
lected j because lie does not know their traditional interpre¬ 
tation (). The really wise sage has no notions 
of w 5^ and stffl'tqi. 

V. Now we shall consider the two arguments of the 
Opponent, vh., ( 1 ) God being identical with the Ksetrajha 
will become the soul in bondage, and C2 ) souls in bondage 
being one with God, there will be no really hound soul 
( Htrri^), and hence no mundane existence. 

( i) Our reply to ( I ) is that God will not be stained 
by any defect imagined or assumed through the Ignorance. 
Our reply to ( 2 ) is that the mundane life and one living 
that life can be explained to be imagined by Ignorance. 






^ TRJTrf^sp JT I ^SW =5 

fsm 5rf%m Hfr52T«Tgiq?:'^T ?r ';^’i Tifr---i'f i TOTKotTSHmira’SKi- 
^n^sRTSfTr^sw H?rR%^iRoTT?:f%?rTsfim?Tc^iTqf'-ri irc^tK: t 

(ii) |r5T^?Eq- ^wft?gr^'hrer54 ^ 5:fef?n% 


rao—ff, ^arviriTfsrTsgTg: ^Rg^^n ngT T%: i 

TRsrrrTJiT^frirRjrrastqRr ?i-qfwv%: ^Rsivra^crirsr, 

sr I ?T ‘SI 5«iiT?r ^ 15 : I 

T^ ^frrrir^ i ^f^TTrqjf'T ^4rsf^«rr«iT# 

^r: 5T^aj5T5?5V"-i^ i m i %4 ^ 

s?^$Tq^>'qc5rrjTT% f^^§:g^^i>=rsK^HmN¥’^vric%^^33; 1 

( iii) 1 )%o-(m) I 

%r^ srw f^^^sp: i ^i4, 

^§:?cTJ?rT 1 jt ^ sr^gt 


(ii) Purvapaksa—To po.si^ess Avitlya is itself the stain, 
on the Ksetrajfia, of beiiu? ()oiin(J to the norld (s; 1 liisfi ritva) 
and wo actually see that the soul experiences misery, etc., 
duo to Aviclya. 

Siddliautiii—VViuitexor is experienced is object id' pcrccp> 
tiou (jneya) and tlic one who experiences is the subject 
of perception ( jnatr ). The two can never be identified 
witli each other and can never conic into real contact 
with cadi other. So Avidya or misery, tlic effect of Aviclya, 
cannot lie an attrilaitc of the Ksetrajua, the pcrceLver (jfiatr). 

(iii) PxTirvapaksa—To whom tliat Avidya really belongs ? 

Sidciliantiii—The (iucstion is iuipi’oper. (a) Wlien a man 

with cows is seen, y^ou should not ask, “ To wdioin the 
cows belong ? {So, when you sec a nuin witli AvidyS. 
and you cannot see Avidya without seeing at the same 
time the man with Avidya, you should not ask “ To 
whom Avidya belongs ? ’’ 

Purvapaksa—The relation of cow's and the man with 
cows is known by perception 5 the relation of ^«rT and 
the man with AvidyS. is not known by perception. 









I »ii^: ^f(T ir«Tis4?iwi^i Jrg fSFcft 

»Rf cf??r^ sR^^fiffcy^sfq sic?!^ ^ JT-^r ?r 5T«rifirsn <rsTar 

5R^ 2Rr: sufff i 3T!Rq$>nTft?n5rm^«rre^ ■[% 

tr^ ?2na: i ^rf^^frsrr 3UfJr1ifsrR’jfcf^«n i ?r m Tit- 

fK««n% I ?fg JTflsn^r t 3rT»rTr% 5i#f^ arap# =^nTsra: i 
5T5sr9i%ni I (b) argrrigsi ^«r *i%5rar ^- 

jji^ i aillRipn 

g"!!! ^iw^prsrarensn^: I grenf^ 

^T5tT «fi5«r: ?ir5re«Trarwra^^i'*T*5r s[Piq^^siwft - 

5pfi I sfK f[«jp®isi[T ^ ^aicnft 

^ %4 I 5115 : f%'N^S^T% I 

( b ) Avidya cannot bo known by Anumana or Infer¬ 
ence, because Anumana requires *. e. the know¬ 

ledge that Avidya and its possessor are related with each 
other just as the knowledge that eri^ and the mountain 
are related with each other through the smoke. But in 
the case of knowing Avidya, we have at that very time 
to take the knower of Avidya as the object of Avidya 
( 3fR«n*lT: ) i. e. as one with Avidya. In Anumana 

we can distinguish between the mountain ( ar^^Ht^r-poss- 
essor of fire ) and the man who knows 3Tr^ there by Anu¬ 
mana; but in the knowledge of Avidya, such a distinction 
between the possessor of and the knower of eTR^fT is 

not possible since during the very act of knowing 
the possessor of erf^^r remains himself as the knower of sirstt. 

Nor, again, it is possible to di.stinguish between the 
man who knows (siCig) the relation between and the 

knower of enq^n and that knowledge itself { ?rPT). Such a 
distinction if made would lead to reyresms ad injmiium 
(anavasth^). If the knower of ef^sfT in relation with erfq'WI 
be an object of another person’s ( here the inferer’s ) know¬ 
ledge (just as the mountain in relation with ernw to be 





( iv ) trfr i ^o-^r, 

i *T*fiwTOWT?^u^liW^?!«ftI4‘l^^^JKW- 
s[g;i qssrrw wiwr i «iT«r amnf^ *w cfT%^s^«rT- 

s5r^rfT%r<f f^«rRiT^«n?n^=^^^ cw cTST 5nr ‘ *i 
(II. 19) ‘ 3^: ' (III 27. ) 

‘ JTT^ ^^rf^cqr'iH: ’ (V. is ) ^ «?rnf<fT- 

frJR*ni^: l l (-a) ^o-^jfr 3WTc*ff% 

%2fI^^^'K«irc»I?TT«TT: ?^^TS«rRS^«I«IT =gT«TKTm^ 

?^5r JT iniPi, I iniPi. i ^ nc 

(XViii. 11 ) 5r^q=*iw: I ia%P5ris?iw«i=^ ‘ ^r- 
^'^21 fsrsT qr ^ncT ’ ( XViii. 50 ) i[5!pr 

n ^ II 


T^ qr ^ncT 

?5if^«qTrr: I 3R5i^i^ 


inferred is known to the inferer and hence is an object 
of the inferer’s knowledge), you will have to assume 
that thiB another person (= inferer) is different from the 

knower who prossess 3Tiq«lT (= is the of sri^^rT); and 
so on ad infinitum. 

(iv) Purvapaksa-The qlq in the Ksetrajfi a will he 

the fact itself that he is the knower of the Ksetra which 
is full of dosas or defects. 

SiddliSnta—The word " knower " is only in a secon¬ 
dary sense applied to the soul who is of the nature of pure 
knowledge and always changeless, 3T1%, is only heat but we 
say ‘ ®r& heats ’.r—The Lord has Himself shown that 
Atman has nothing to do with action, agent, and reward 

of action. He has shown this in the present verse ( = 

XHL 2 ); and in the same way he has shown the same 
in other verses of the Gita ( II. 19, HI. 27, V. 15 ). San¬ 
kara has explained this ( XIII. 2 ) and other verses 
similarly t. e. according to the Lord’s intention, and will 
do so in the case of verses to follow. 

(v) Purvapaksa—All actions being falsely superim¬ 
posed on Atman are prescribed by the Sastra only for 
the Ignorant. 

SiddhSnta—Yes. That is the sense of XTTT. n and 

XVffl. 50, as Sankara is going to explain in his comments 
on these verses. 





*i%9rri^ B«nft^@?nfir5R«r wl?*r wflitnF?iwt Krr«j Jd^— 


*w «nsf<i «Rr« *r!i: i 

9 <i«raT^ 5r«T4fi^ ^ ^ It ^ 11 

2rf^ei^ ^afrrfii^ ^rtsb^jt v<i?5ai^» i ^ ^- 

f^^nfd 1 i 4t RsRrCls^ 5raf5- 

=RrT^ ’T^ «i?in«r sT?^%?i?r3r i ?r =^1 «t: %5Wt f^e: ?r 

5R5PTi^t ^ snn^ gTi f^g ^T? 5rg>#r ?t ^icsivm^ 

*rTc»% sr«tTf^^'^cf ?rin%5r ^ *n? f3 ii ^ ii 

?!^l^%5ratTsft«lTc»4 f%^5T «’l44feM<1^5n^— 

sRPrfirlfqfT Tf% \ 

gfF^prl^sr U « » 


5Kf^fir#ftBi*fe%tf«rT ^51^ »M 3s?:Tre?S'5fi% sRJirsOf^ 

>it?nj;. i wU'n: 

^=5r^f^ ^FF^rif^ 31RI?rrPr 5iTf^ 

1 ^ i ‘'*nr^^#iraTa''’ 

<Br. TJpa. I. 4. 7) ^c^nT^f^rit ^igqswtf igTr ^7*1^ I %§WT%^^' 



^i^ i5«Tfc^ =gr i 

^p4^ll^ <{4^ ^ *13 %(rl?*I*n^^T! II '4 II 

^ wtPi H#^TC5qmR4KspTi^ ^ ^JFnf^ i 
T5^P^*nh'=^?:55N^'^ri^wi^ I ^risRid »rci^w?:ojj|f5i?r?T- 
«r^ai: 1 ari^STORTCof I ^KOTRS^ra^^ =R ®R^- 

TrsqrOTsqT^RTftW^trE^ JTFTT (VII. 14 ) <^3®?: 

ar|g5H®r>JKorT^: i *Rri-t^^jERT f^f sr^m: i =R5asft i 

^t^RTPi ^5narTi% w gsE^i K't.^ Rmi«^T'?fTpr 

q*r 4i4Pr<^'h?RT?4i^%4TFl ^T^r I R5R =g ffj R'RR RspK^cf 

^RKTOTcrraR^ I *iw =^R*rr=R^i: r^RT: I 5riP^^lT% 

¥fh?«n«3Bl3f^^T*«Trai«ii^ » » 

3T^?T^RTcR3pn ^ ?TFTrg3^ ^«wf ^ n 

^Risg^c*nf mwir- 








(^vs<s) 

1 ^: fs’t ^wm^ gWT i 

tjer?^# ?iJT^ ii ^ it 

f=suT 3i^rfi4 §<si\s[)Tsf5'r55«^?^ 

^?iftr53T*Tr:!e^oi«nJf i ^»n S?t 

5 :?atg%Tig»jcr?T? 5 Jr??i^Rrf*ig'Ri*iRnRcf g:is «ts4 s^tT 
I WT wsi^ix^trir^ %qc^R$3qHi i 5:^0 sif^^sri- 

crr^ %?l^r?KR %WJi: I %%%*T10Jt ^gr^Ft; I ?«??mf^«w>t- 

??r;?Roj^fW5r ^ %?rsTT ?n 

^ t f^r?is% ?n ^ 

^T^f»5r:^OT^mf'T5r^'JlI»fr^’50TKJI?oT J|5[^ 3^ cr 5 q*i?U%- 
HI f%^T^oi ?r5^n^Ti??rs^ 1 
^i:r%ft5 5a<t^ <rc%^ s^n^e^-ir# 

11 ^ II 

|ra^ ^^®WI'nR^«(orT Sl^q 'n'^«T^K^c4 ^ 

%4 «jTrf5r^^jfTm?!rit^5Ti gf^'roi vrir^RgnT 5 cis^r- 

3=s<it, 5r?nTfi^srir^3TOT irRHi'^rsTRi- 
w?r^Tr% ^nsri^i.— 

grttT^??g^#»TR gf|gT S^fi^xrgfT^^ I 

STRRf’TTH^ IJ » || 

3TmRc4 irrr33i JTif^c^urcJR: .flfTEr4 fT^^HisinRfsi^i; i 

3TTf^c4 ?^'iiR^3T5R?:'n tr^vnr^isTWc^g. i sirt^iTi%fm' jiir- 

^TIinfll^JR I gJTl^cT: 'T^'KI'^STmT^Rraqr 1 ■=KI^^i?gHT4ts^^c^»{; | 

sTi^sfT^Tfq-ieiT Hi8j?TR3Tq%<i5?:r=^r4^’^ 15f5TK5i4i4>n i ij'l'i if.T^- 

Tf^Hf 5lf?!tf5^4Tf^7TqT 

I i^'*f^:^!4i RajHR unm^fiT^tcsiTr, i -^nRf^T^JTf 

3TTRjfTSq^fiT^ifi?JTTrJTi|IsT^T=E2r?«r ^FTsIsBTOUsrsricr^JT fM^STif: 

y4fl: JTi^ o:5f Rfjsr sriwf^Rsir: ii >9 ii 

■f%^— 

^iRfR^cpiT >5^ ^ I 

^g^^snnggnf^;» s rCiq i gc;4«i4 ^ || < it 

^^1^ ^T-f^ SSTfsg ^R5 f^^^4T%F3R I sRi^f^s- 







i\^) 

wnm ^ I I 5i?jt =5r srj ^ 

«*rp?w §:i0f^ ^ y^ 3n?rn%;!^5 sr^«E 5r?n^ »t4- 

^51^ 5RrT^i%ci^i(^?!N^t«rT!a«f4 'Tl^cr?rT %i% I wt sqn^ 
i%dd^iit 5 ^»ii 5 :^^TOTTf^njjrT/^f ^'^%5 i srsi^i 

5 :«EtP% TWt 5:5islTt^^^^ srjttks l ^ 5 :^ 

^55-^ sifT^^r: 1 jr^stif^t jt 3 ^; ??■ 

I i?< 5tJJTn?3 5:’a^33:^VTtti%*ff^wfl1[^5 t;rf»«r- 

gTsira^ 1 5 i 5 i: sTjqFrnm^ 5 r|T%: 5 RoiTsiwiwf^i«r 1 

3I5TtTf^:^^ig^5m N ^ II 

f%^- 

??%: ywr'^fJt%3 sfH^ra ?r^rfts^n%: 1 3i?f- 
fir'ff^sfJnffrsTriisRr'^^'r jtijt '^^risn'^rrciUTra'sn^sffoi: 1 

ifr^iffl HRmfi[ i %c3iif 35f^R3ififl5 1 3 % ^ 1^3 ^>^ii%- 

^ ?r>TH=5tcif pqf^xTcrr, ^ fgi^srT7f%5, ^fmJTi^siJTr '^q-- 
'TTrq-: iffjrf5rq-^Tff^rerf^?T7i%3 f^cq^q 15qi%‘^(TT, ?gtqqi %5 ^ 
f'qw ^ =^rT%[f'iqf %3 I cT^crraw 11 11 

f%q— 

tiR ^rfiEfs^-grRofi 1 

RRtiit 5 r^R?^fi?T%asrw< 3 R 11 90 h 

tTK qis^^ic^ds^cTcr: h 

5 ^R^f??ir 5 ft 5 rT 5 «ffir^u>fr 1 ?rr WR*^ i f^Tlra;C!^r^Rc4 fqH=®: 
?qwTqa: g?=Ri>i qig’sqrRR: gqsqmnrR*? ?nf3}s?:'jq?r^i3(%^%^- 
5IcrKMr^T5lr %r ^5 s^rRufqr^ ?r?cTqV T^f^=cf;T«- 

I fl: T%% si?fr?f^ aricJTiR^RRT 

^qsnq'^s^rt 5R#?:?:iiDt ^rsryVK ^rri 

jrr¥?TRi w^E^R^SfiTisTwRsOg'rsTT R??5?RRr*fi «^qiKq?rr 

R^'Rrf qtRfqqiKsfiHK^T: ?^T3 s?r^i ? <> i 

f%=^— 



(t<o) 

^T^Sggrm li 11 H 

sns^nrnTJrf^c'rc^’Tnmftr^q^J fRJisqimii'R rjRin%?RT^T R9 i- 
f^*riRMT3fTiTf 9Tflr?rr'ir:TT5Tr ^R^irnTr^RT^ri rix^iiR ?tisrr*Jf wtsr: 
?ffnTnrnT«r?2rT?^=^vt i ?r'R^nrR'^r3Tra% % ?T7?n- 

^«rT3«5T% Jri%: i «r- 

Ri^T 5fr^ r^rr 

^-fTw ftRajTi^^RR^R^R^R hV-i 'tkcc'rr ?j?rn^ff%- 
^TRTO^Tf^5T II ?? II 

^5T fT?r^ 14 q=gR9rrf^ i ^ qiii 

fSmTTarmrf^grr^f jt i ^ sRRc^rK Efi?«if45[?3^: q-f^- 

=%T5R fE^ I ^ ?R?T 7^#^ 

I ^ iFqrf4«rq'ii itT^Tf^5<T5s»q^ I «i«n I 

^RfStftrfRTS^rR^fSq^ ?T^ ?rfT=^TiT I ^RHfRPT /^HOIt RfR I 
^ JRTfSRSfqrffT «rJ5nRT^cR5g^ I 
srsTTi^wq? £r§i ^ ?rTi^r*T|'?i^ ii || 

^ranwgw'sconqii: ^#4 ^R^igcTHf •se4fRg% n pf^ii^r ?«4: i 

jrfrR; i 

<jo-*3R %R?5iTi^fli?7RfiTf^ qg ^fatitoTras^ ngq 

Rn%^ I srslfi^iq' srf qsn 

*A Purvapaksa of a Vaisnava Vedanta School—( 1 ) The 
compound STJUK’T^'VJ^, should be solved as '*fRr% + RTR and 
(2 ) it would mean ‘ Tlie eternal Brahman with Me 
( VSsudeva ) as its supreme Power ( q?:r 5<[T%:) ’. 

Sankara’s Reply—( 1 ) The sense yoxi propose is not 
possible and hence we solve the compound as 3 RI^‘?ri,+ 

The sense is not possible because ^5 r: is explained by the 
negation of every attribute and your explanation of tTcER; 

would mean that ^fig^has an attribute ( = pow6r in the 

form of ^ 15 ^). 


surt^wtsww: 


u. 


(UO 


t f|fo-^9Frsni3^^ 

^ R r g^ r i%*iT<j i ;t <(^t^ f^srfrrf^f?*! > ^WT**W3*?lf 

^I*n^sf^ swtn: #^’^011^: I 

ai^cTr^'S# %4 JI^W fl% 5Kt^%5jni)jj<alt‘^ if IT fRT 

1 (1) ^3 >n?3T 

Jr3^'I3tR 5T fl% 1 3T3^'T^'tt=5i53 I 

%4 ^ “ %I% H ( Br. Upa. 11. 3. 6) Ji Upa. III. 

8. 8 )”5?rrT%T^5I?SIRt^^^^ I (2)^3 

( a ) ST cT^RcT Jts:^'f]%5r5TJi 5ifrs*i^ ( (b) 3T«iiT^?r^®l'sr •riT’^fr 

3=3ipt^ 1 ( c) msriaft® ^ ^ =*i i ( d) jt 

?rH?nfe 5 TTT%I 55 ;W^^?^Ta. I (c) ^13 pC^lsfe»TTI^rT|;S^3*Tm I 

1 


( 1 ) . A Purvapaksa objects to Sankara’s explanation of 12d 

(^ ). 

Sankara’s Eeply :-We follow the Upanisads in which 
31313 is always described negatively. 

(2) . Purvapaksa—( a ) Wc know nothing which cannot be 
described as ‘ it is ’ i. e. everything we know can only 
be described positively ; and as Brahman is to be kuown> 
it must be described positively. ( b ) If you cannot de¬ 
scribe a thing as ‘ it is % the thing itself will be a non¬ 
entity (lit. that object does not exist), (c) And it 
is self-contradictory to say, ‘ Brahman is (an ob¬ 
ject of knowledge ) and that it cannot be positively 
described.’ (d) As a matter of fact, Brahman cannot be 
said to be non-existent (3Ttl3 cannot be interpreted as non¬ 
existent), because it is notjeognized as ‘ It is not. (e) If 
Sankara argues that all cognitions are both positive and 
negative ( e. g., one can think of a pot once as ‘ it is ’ and 
at anotjier time as ‘ it is not’ ), then Brahman also should 
be by turn only cognized as 33 and 333 . 



^o-qr (a) 3Ta7^??Rt5mT353S<i3nei3TfqjnT%^^ i ?i«ri^q»n=4 
Etsntqi crcn%ppi3»Rmr«pjm5i ^ 

gl^TJT^tPSC^tc^sT ia^«spTi<njp=etc^ra Ejsrft^gw s^srgnerjrcsrwiJrftc^T?? 
?T ^i^5rrflKcg=sq^ i (b) %si ast gwfis^’-ifT ^nr i 

5T “ 3T?2l^ mSKrTRiJr arm^crKN ” (Ken. Upa. I. 3) 

I "^smi ^i^izr ^isyrmw w ft 2t«fg- 

ftTirr%si% ^T Jf (Tai. Sam. VI. l.l ) ^5. I fto—H, 

( Ken. Upa. II. 3 ) ?:si5'’-lft$'-}T»fsrftRi?^- 
scc^ra. 1 ?i?^r^i%c2nK § ftft%^is-4^K: i (c) 

5ri=52r?i ?ft I ft ^*fTs4jrqi!T5r?tiq- s^tb: ^tgf*i5rh%ft>?iTg'^- 

H^rfStforasq^^TSiS src^tTaNM, ^T?2f«IIi?Ec^g. I rT^f^IT 
fft SIT 3iiKi?r:, R=^ft Rsa'hft ^r T%sIRT:, Si«a Tfft ^T S^cT;, ^rft 
TfiRTi^ Ti 6^^5T:, ^ § an ?r fT?rn%n®?^T’^ s^ift 

gnaaa goig^ak^er T%sn2?r®Tai=5a f^i'^qcarg; “ T%'£fi5y 

T%'%q nTSriqi:” ?f?r (Sve. Upa. Vl. 19) I ?! =q 
qicqT5:5q?qi^raqq?qTqTfqrqT5; q %aiq’3s$qi=5qa ?i% “ awi 

qr^ fqqq'ti ” (Tai. Upa. il. 9.9) ffqrftfftvq^ ii h 

*T^ssTq9rqiftqq?qTq'?iTqr5isrqf aq^q ?T^Jiifti^qoTtqiT%cT?oi 
^rgr^T^sr aftqT^q^qqwfriqfrqqqTi-— 

?Tacr. qtftnn^ crfn%#ifn%^S^g. I 
nq?r;«T%g^ nqqriftq ftgfa ii ii 

Sankara’tJ Reply :—No. Because (a) Brahman is imper¬ 
ceptible and therefore it is unlike q^. Brahman is 
cognized through Sabda only, (b) There is no self-contra¬ 
diction, becaaso Sruti itself adopts that description about 
Brahman. And you cannot object to tlie Sruti (e. g. Ken. 
Upa. I. 3 ) because that Sruti should necessarily be taken 
as explaining what it undertakes to explain ( i. c. Brah¬ 
man ), otherwise the Sruti w'ill be meaningless, (c) It is 
also reasonable that ‘ Brahman cannot be de.scribed either 
as or as 3?^ The well-known rule is that a ?r*? 
can describe a thing as qualified by snft, ftpir, g^i or Hq?q. 
But Brahman has neither of these four. Hence it cannot 
be described by any word (v.^). 





(U%) 


w>^^s«rnr: 


<n®i«r: ?f%R: i 

«^snf&i5Rolrni^: ^gi w g <4 ^^nwT& i lras?» 

?rwr^r i ’nf^'TKn^^^wr f^ra^ i 

%5ra^T% ^ ?i^«i%5Fr i y qr ii^itff 

‘ 31>£qK?qmi^T>Hlf -f^^TTO 

5N«% I ’— ?!%• ?r^5r 

I «2n»^»rf*rf^?r:qTmm t 6q^Tf%T^dg»a ?i4?rT 

fwTH g^r% ^ ^rf^f^mf^T^ag’ag.i ?tq^: S^%q=s3j%: 
W«Rq ?r^|1%q^I% SlTTOlfeqiT^ ^T^HTlcq #!qr:q T%^ 
f^T^ ?rei^ II II 

=g^^ ^ ngt»Tr i;KTP4 -i< i^<<>w u ii# or ^ wr ^j^- 

Sm4: ^«RTq:— 

3i?RE <s( u 18 II 

?rqfm =^1 wisftpspnf^ ^Rtf% 

^qFqscr:^5rq| ^ gf^rnr^t Iqmr^q^q §5*!?qTf?^T^qii^q 
^iT'^ I »rfq ^i?cT:q;^Nif^i^^q ^RiCf^i^rgqrf^mtqffrs^r^^'iiqfl:- 

mi'^qginmw ?rfFJcqsqRT^Sqf^i^^ qq%qw9M: “ s^itq- 

” fFT (Br. Upa. IV. 3. 7) l qi^m?55T: SRFCOITW 

3Ttf gqFSjqfqqm# ?iqq;^otqfq?qq: i ^ ^^qisqrqr^- 
sqT^q i q^qq q^:—“ aiqii^qr^ ®rqqi snrqi q^q^pq^; h 

^qRTqm: ” ( Sve. Upa. Ill. 19) ffqiiq: B ^T^f^^ftqif^ITg- 
g«nw vH»Ri j sT ^ qi ^ n H 5 5nafn%^ israfsnf^ife^n- 

^M«i§MI^: I “ 3FqT q^^qfqjqs. ” ( Tai, Ara. I. 11 ) l^nKqsqrq- 
q^qq q»5RqT*i: i qqqT?w4qii'qq^q qqi^ ^q cretriq^iqR ^q^^qqi^g. i 
qq«^q qqrfq ^iq’^ i *?Twrg % ^ «gf«wg*iw?l i ^ 
f% gq#qq>Kqtsiq f^<T5q«a qrq^ I arq: i%nffr% i ^qri^ 

=qTfq^PRq HTqTfVrqsT^—’piFqqf^q qqrf^ 



U. «fNr^»T»r«T 3 (twnrTO; 


3«r$r« =5r 3'>iRf ^^^< 5^ y!wqf wr^Jci^ 
’Jr? ?r3i«ri%?*r»l; ii ?v ii 


f%=^— 


aritp?W ^UTRUrot ‘!R^ ^ I 

'^i#!j% '?r ?rac II s«^ h 
R B l$»<d*i » ? agqr rwraram 

?rm sicir«Tir*iR*i^^ ^f^«rprf^ i ?i^- 

s»n^ sTTH f^q^s=st^ =sR^q =q ^^rremPt qqq iq q«iT ^- 


5IiTf*n’?f:i —q«rq^ =q?;^ ^ »qqfHj%qq %q 

H%qTO% I i%o—3=sq%, gfq ?rqfvnw q'qqrfq sjfmqr^^pnrer: 

55:^01 qg^qqcii^^qiiHgq[>1. I ?qTW^ ( Br- Upa. II. 
4. 6 ) ?ft ( Br. Upa. II. 5. 1 ) ftcqn^sPTinrat f^q iqim- 
*iM3?wwi TRsi qq6 fq 4rq i4m i<q?qrr^ii% ^ 

II ?‘^ II 

— 


^r qr i 

=q a3#*r 5n%ay ^11 14 || 

q qf^t sqlTfqri^^ ^ipg qqqimg fqqqqqq q Hqri 
fqw*v*rnT5q7q;^qi =q fqqmfq q^q ^q<l =q 

T^qiqqn^ 1 q55qq;r% srre'g arqqqfjqq; 1 3?qT%5RR qqT %*3 q qqqq- 
qqr ^qfsqrfit: fPrf^cqr^feqq ^ ii ??. n 


ftq qqq fqqqrq B?itq^«R q#q qq?qf| i q, qf^— 


■ i -.Tv fS ,,, /V 


: I 




la II 


sqtiqqiqifqqrr^qRfq q«%q sqrilr: i wTcqqqRsij'j wmstr wrfr- 
?qTqtf5» ^'iqffq “'^ qq^qqfq qq^qj: ” (Tai. Bra. ill. 

12. 9) “q?q qwi K^TR” ( Sve. Upa. VI. 14 ) 

q 5 qT^f%> 3 T:i ‘qqT^qiqq qq.-' (XV. 12 ) jRqr%: 1 

qq^sqRRT^^^^# I qRr^Rqrqqg^Ri qmiqqiq?qrq*»RTqqrq 
(Xm. 7-11 ) I %q %q q'q?qq*?n*fi5qTKH’i-qiq. 
(xm 12—17 ) !yw*npq ||q+l«i qrq esqMq>«siliiq wRq^qj^^ 1 
3 31^1 q^tqwqqPl 51 ^ m fS i siiq^ q 

f^qq^i ?m ft stq ii ?» u 





U-K% 


^ 3rK«it— 

^ $1% !rm arR qmq« ; i 

Traws sTORRttm^ II a<j v 

%% ^RPijrii^ SfjRT w armin/^Hrif^ ?R«ifWi'5a[tRqJf*3 
‘ %*r ?r5Rt ’ awrir ‘ cw^i: q^g=5q% * ?mracR 

^%qcr: I cRfi^REr^ ft- ^gnwt »iT5Ti44tq95Rra5: i «)tftpe*q»3r4i^ ^ets- 
ft%«ra- ?rt% q^iAstr 

^ qr ft an g 4 ^ar 

H «?aar4t% ?T»q»a^4 ftan^ *tiCT®rT*f 5ftm »i^?rRf: 
q^mcJnrrqa^-^ q^jrrarqtqqaft %j >rsgm ii u ii 

n?r mft ( Gita Vll ) 5 qf^ft q^uft 

arjgot I qcnrl^'ilft gjniftf^ (VII 6 ) =^1^ 1 

qiM g^^RTwqqiisqtsg^t^— 

sTfR %ar ftii ^mCT ^»na ^7 1 

ig^si gaiii^ sr^^atR, n 11 

Rff^ g?q sr^ ^ srffts^qil^nq'q^Rl ftft 1 ^ 

ftq?r ^nftqqRmq^n^'J 1 ?i?s^KTq 

’rftl*! I qffwsqq^q^ i ^i«if 5^155^1%- 

■[^qftsrwftg^^ 1: ?Tf^ qiK®ig. 1 

'l,°*-HT^ sRi^ 5 r? 55 ^?roT?T ^ ft 

^•r qii^TiRq re««n% 1 qft s^i: qftftj^qRq f%f4i ^qmr 
5Rfr: ?r% 1 

fto—rR-^ra;., 

( i) 5 rn 55 iirft 5 ^qftc>m^%fl«)r'qTqTi^’l^?:?*n^>q?sq 5 rHfiaL 1 (ii) 

*Sank;ara introduces a Purvapaksa according to which 
the individual soul (S^) and the Matter (qfift) are two 
created principles, and hence not eternal. This may he 
a Vedanta School. This Purvapaksa claimed that in its 
School the Lord (l■"w:) alone would be the Creator. 

Sankara replies that (i) if the soul and the Matter 
were non-existent in the beginning, the Lord would be 

V Y. 1 . for 







(VI) 

(iv) flwrst snFsrt: ^ t 

^4, ^ICW 3^^ cft^qrTTDiT^'i.ftKi'ae.'tii^^^i'R.^fT^I^TS'lf^ S’i- 
f:Jsr>nfirf!r?tT5T?:^R'ncnf^it 5tf^^^!T ^ i 9tf ' >M< : v-t ra^«CK®i- 

Jinrr ^it norwr ^ ^m^^Kiwufai 

^ H ?'\ II 

% gpr^ nmiaj srfiM^ari:— 

5^: ?prf:’sn5rT II II 

5|iT^ ^®tTR ^<*nfjr i 

5ii:i%5ff^T H^RKT: 'I^tRT ^ SRT^tlTf^ 3^ 
st^f^avi^T; 3ia5:<^^ifrw^: sR’c^isr^ic^re^^Jic^'r l 
gK ^toTTHT fg: 

?En«>mR»vR;5t^fr i qn4^T®t^5Se%5T ^rrii 

1 'ri% qin *i«r<5«r 

^>[4 f%«RRT, T%«iK ^K'^r, ?r%T^EKiw«r.TT^^r: ^T4Efii?:®i4r: ?f^* i 

ar^rar f^^uRi: ’sa ctp^ ^a- 

^RotTi^?n=?i[ 1 ^ si%t tg: sm^?ra^%cr i 

fit that time no Lord becanne there was iiothinj^ then to 
be governed, (ii) if the world was created at all, the Piirva- 
paksa holding tlie soul and the world to be newly created 
will have to say tliat they were created without any reason 
( ) and in tliat case? the soul will never he 

released and lienee the Scripture ( which starts to explain 
the Patli to Moksa ) will be futile, and { iii ) as tliere 
were in the beginning no soul and no matter, there 
ouglit to have been no bondage and no liberation, (iv) But 
if the two sr^f^s of the Lord, tlie soul and the matter, 
be eternal with the Lord, all these faults will not arise. 

POA reads mR and drops 

^11% .^=5^^ from the next sentence. 








Kh 


TOWW ^ mi g^ 5f}^: ^«) g^a- 

jr^aRr WRRf ^agca g ^r as'g ^ i 

* ai4 5fR:^?r aiTa%<:'>Tai^;^ =g ^hr- 

aim?ag^q?r i?i% i ^ m ' <»i g ^s : <a^M ’ Jt gg 'g <!t TR?rT a#: aft- 

wiarRa >a5f?aT?n% f?r: ^r: ^ra; J a^f 5 ^; 

tgwRjRT qft'natn vjRai ipiwr 

5rf^a^fiaw ^aain: 5aii^# 1 srai 

acafits^aat: aii^r^filct^ gj^rjawrEkar =a ^erR-sR’iicag^ af^i 
3fRa Ra, g?ai:<aH^a: HRC s^R =a g^rjamf 

H^ca ^gri^T^ II ^o II 

g5a|:^rRf ^ 1 =^ ^iftcafafg^ a^a aWaif^R=af^ff«i%- 
S^' afFt^ 2 ^T^^Rjaira; I 
^gR^ CT^ia^^Rnarg 11 ^1 11 

3aai ^Rfif afii^^a: sn^Rf^^rRfssroirn sfiiaaiRaR^ qR^iarat 
f^iia: sr¥^r5JT?%sT Ra' j^qs^ra- 

?5»4:1 sTff^srrfHT^r^cn 3naT?g?a5:wfT?.Tnf^5a=«if5m?^ 5:€r 
qi^aatsfiJr^a?! I g?q[qcafa'!frqf g^iiaaifg jj^g gsqqT% a: 
aw aTRaaiq: aai^ (l) a sraia sRi^^a sRaa: “ ar aarawaT aaf^ 
a?agaai% ” (Br. Upa. IV. 4. 5) famwfW: 1 aaaaif q5R®i %sga- 
awr 5^ awrsaa gi^aa ar^: aTaaif^ag (2) aRaaiiaca^ ^aa: 
aaaaraaang a^a^rag aRira aaaaiRajarfa ag awa^rfaspag: 
Aqa^g aiiaq gaas^: 1 »t«rai aaa^qaa;q? 5 Ra warRar qiRa ga- 
aw ffa aaRqwa'^aiffH i aaraat aaiRaraa'rsa^aa' qaiKataa; 1 
aw«arcaaa^^i agsqaiaatstafqasr ws®aT: | qra^ sr^- 

^sq^aRari^sn ?prf a Rf; jeir: ^5nq?*r 1 qfi:- 

qlrat^qa 1 ar^R 'a ^%5 ERot gT*Rqiwr »ftgnan’& 

I aa ara s^frrgqRaf ^a^aRaaa; 1 (3) a'scuaiga- 


* Sankara explains h is theory of «naar. 

(1) POA drops aaRar. 

( 2 ) POA reads a^a aa^ aaaat, aal: araa: for aar«T- 

a?aa aiaa:. 

(3) POA connectsaWRaT...ff^ with f^qaa.- 



( TTTT. 12) M Ml<f‘^?(m5»TfH«nt'i^ ^ II II 
Jif: ?rT^n^?r: 

______ _________ c •v____ _5> _ 

3:'I^Bl53?T?5rT ^ »raT «rT5CT I 

qriTifJr^ ^r^f^Kt q^: n n 

fnftq^Kt: ^^scsr ’sqqrrsqri^r ^[s^^?^»^t3rlTI^ 
crH5efrs?qrs?rTim g'®5Krl5|7q3rJir^qiqT?:g®ifiqmrifiw?i] ?r5?q»iA- 

^rroT««TiqR5grs«n^?ftswn T^sajoi^i ^i ^q s cmR t ^sqrTTTi'q} 

sfnfftc^q I ^cqgq^ifsrqrcJTrjfr s^Eic^^qf qiw s[«t 

^WcT 3Tn?=qFcr^H^ Ji?!Rr?r>frT aiicJTr s[vt i q?r: qdssqrfr 5IT% 
’^sf^qT*r?rTJfi[«?sr ^qr?i,i qJi'i^srscr ^'fqqqtqK"!!- 

I arg^RTi =qigqtTgq3*FT^ #?§ m'^qis m'^'iq^fqimsgJFcTT 
^ I 3?qqTsgiFfrT qiTqq>^qfi%5 ^qqqr^sft Jif^ ^q 
f|qisq^%5ii3»FqT i ®rqqT qftrr^^rsqiqT^ ^aTT^Fj?!: qsqrf^Tf^ g ftrqi- 
?^icft^q??rr I »rc^ >g^qqiTTg C i?rr ^ctnuf ^rFqrcqqr- 
ci*^5T Frf»r5jg^ %?FqT*riHigf JR^qqKiq 

I 55 ;; 5Pft5;)5i^I5I?q=fii; qcqqr: 

?iqf^qqiqqqi^q?qRq5Rcir ?q siiq^Ri T^»r?f:r fq^isq^cr ?Ri *fiiEr- 
5Rr«q^ I Rf^c; HqicRfqR^qq-qcqi^ 1 qcfllcRT 

qfiqi^rt 5 ^qi=qRf qcqqrcReqji qiilqqrjrmiqsiqi q?:q 3q^g<qT^J3DT 
3rRm% 'RRicRT ^S'5 t: qcqRq?i?r^ =qT’g^.' qii^q; i tiror- 

gqq: qdssqrKra; i ‘ 3xrq: s^q^q-q: q?:qrrqcgqTfq: ’ 
qt q^'mi<q: ‘%qsj qifq qf fqii: ’ qfgq-q^qr sqi^qiqtqq^qai ii qq u 
qqq qqr^.5jgoiJmqRq[— 

q irq JT^ q gor: «5 I 

q^qn^Tq q ?i ^j^tsfJrsnq^ II q^ it 
q qq q^sRsr^r qT% gqq ?rTSfrr?ffefq qiiffr =q q^raurf^ 
qnwni g^; Rf fqq^mqqrqqiqr^rr m«rqr ^rlqi 

q#qqi^ q#qrqtsfq q gq: gq: qfqqsT^f;q§[^gf^ ^5=qqrq qimqiqa 
^r?q«r% ^perc q Wfrt^q; i arf^qis^Ti^g q^q lEqfqrqq) q 
qrqq ^wfJimq: i 

■* go-qg qatf^ qT^i?qqqqfq( gq^iqjq qgiqqqisfq srpqTqpq ^ : 

* Sankara raises a Purvapak^ not only to explain 
his own theory of the exhaustion of actions by fiq, but 



sprt^:5fts«^w: 




(UK) 

sarsif ^ ^T#SKHrf^«5l«T5?rTl% ^• 

5TT^ 513=^ srfjnj^ i (a) ^gf ^j r » »P ^ % ^r 5«K 

I (b) 5j«n- tK% st^grsrRR^srsRTsrf i sr 

t rr^irft^««i>Kiu5n^ ^^TTf^r sfrR «rT ^- 

1 3^^^r«IT i!^5n% e#^W5T5ra3f: ??rrerH«OT 

?«m%9nT ^ ^ i %o-5r, (a) “ 

5fi5Ttm” (Mu.Upa. n. 2.4), 5r^'1%” (Mu. Upa. in. 2. 

9), “ 5R*r ?rT5i^ ” ( Cha. Upa. VI. 14. 2 ), “ 

«5rfToi 5j^5i5% ” ( Cha. Upa. V. 24. 3 ) ?c4nT^%^aa’Rr ^ 

I (b) ffiPT 3rt’4f5fi9rTft5u (IV. 37 ) hIrsh?:??-: 1 
R I (c) 1 3TRWTRiT5liigf#5rfsiTfl^% % SfiflfFI 

^^5TK*r5% I ffTTT R Hlf'RSTl^^TlBr 
5m 5m 5m4^T^ I 

also to establish his theory of srt^ssra ‘Liberation in this 
life. ’ 

Opposition-Jnana cannot burn (i) the actions done before 
and after the attainment of knowledge of Brahman in 
this life, called %JriTiai sRrrffSt, (ii) actions done in innume¬ 
rable past lives called ^i^5rWm and (iii) actions which 
have bejfuii to give their good and bad results in this life, 
called sRVllm. Knowledge can burn none of 

these actions because (a) The destruction of actions done 
before they give their results, is unreasonable and it will 
lead to dis-belief in everything in this life (5T^^[5TT^r5T- 
e^nd to the futulity of the Scripture which promises 
certain rewards and punishments for doing certain- good 
and bad deeds (?[I^55:^si??jf), (b) Sankara admits that one 
part of actions, viz., that part which is classified as irK®4' 
sBvrfm, is not burnt by ^5i; so, we argue that 5r5:«vR!5!TI% 
^rR5rim and l%«|5IIBITf^ all kinds of actions are not 

burnt since all are equally actions { sr R ^R^TBit 

Therefore ‘He is not reborn’ (v. 23d) should mean “ He 
is reborn three times only or once only ”. 

Sankara’s Eeply-No, (a) Sruti ( Mundaka Upa. H. 2. 
8, etc.) mentions the fact of all the actions of a sage being 
burnt (b) The Gitfi also mentions the .same, (c) And beoauBe 



“ ^5n»i’^'K«rrR ^ dcF^r smr s^t: i 

?rTJi?^^«iT %1t5Tfss«in 35r: ” il ^ i 

( d ) aisRfRtfisrf sRjfqf ?rR?T fott «T5f- 

fifiTTr^f^ I JT 5RTR ^i^%: sii^crRT>TffTfrT#«5ivinR^gfriR 
^ ?T?T grp: I I%o-jt, I ltRI=ftf:5fiR»nRsrifi^ 

ft^'fi^'JirRm I ?T, ^K’ing^'1%: i 

( e ) «I«1T ^#iTR5r;JTT?T:wR ^ 'PS^rsjR 

5Tl=fTT5^^ ffRTT ^R fr«lRIf;«>?'K55T^Rftr sfi4®lf Jf g^fi 5f% I 
T%o-fT^Hfi. I sRSfl, 1 2»*ir 35 g^ 

f3«rg^ f5^qii^T'^T55Jici|j^sq^j1^qifqei5i^«t R^^^ 

5lCmRT%5l^^ Rl%Stsrraf^Rt»l^qU’f5^5ri^T I R <?^S: ST11%- 

T%^RK»T>?Rfqg^I \iigfq ^gTRts'gT?lT%«l% fJS9TS5TR«-«)qR55TR ^qtR 
fT%iT R^rsft T^^RT fw qRRSRR'^5=®®fft ‘ ^ fT »PT- 
st^r'^ ’ ?T% T%5»^ II II 

3RTSSfJT^!T ?«T Rf^ 5|»gTT RT^fK*! — 

«n%iTIg;Tf% qyrfgfr #^^ftTR>Tt5RRT I 
ar^ iTRR y.fi<«R?r ’gm n 11 

J?IJT ^I«?TRv4'i R<RV-q; ^fRRIR ^^COIIR 
5ifqf>%cTfji?r^^Ra'2ir «Ti%5=fr^ a^qR^^i a^ar ’^qRffiq sr^ri ^^\^- 
sft^ 3R^1 s^iR'cTR q^tJT ( Clia. Upa. Vi], 6, 1.) 5;gqRqRRr- 
%55vrTfr^fi^frTSRRg?rsrf«»^'j?TR c^rstirr g^t q^qsfjR- 
finsf STR^^cTJTHiRJii %T^«nmR: 1 3?r 

fif^j'R aiiTiH ?ri?sR !Tm—^ fiR^3R5mTw gan »Rn 55«n 

it is reasonable that some actions ( e. g., those caused 
by Avidya and Desire for the reward) and not others, 
give their results, (d) The Srtiti distinctly says " All 
actions are burnt by jnana”, and ‘all’ should not be inter¬ 
preted to mean ‘some’, (e) TJie non-burning of tlie 
of a sage can be illustrated by the non¬ 
return of an arrow already discharged from the bow and 

the burning of the RT^fiTR wtm and I^R'nTR which 
preceded the ^R in this life by an arrow joined to the bow 
but withdrawn sig^si^TOffr;). - 



() 






i^ ^or^ajrm srr^f^ 

^tsr^sjt ?nni^i^PT jPrt?^ 

WR II II 

g^grppgr: igntTg%»T I 

^sR g^Ryprm : II II 

3?^ I 3t^ ^5 «i^ERrTnpn«!ti3rT?i?€ts- 

5%«i arr^T^wi: f^f?r*i%^p!Kr strict «r^cc^RT 

2n% ^ST% e^TK^ir^g: i §i^- 

't^K'^t: «rgroT n>i^ ^mr^faf^V ^t ^rwr ^ 

^fgw^i'aT: %gr^?tq%3fr5Rnon: ^?!if*Tsn?T: i ^ 

^Ttrs^t spRioT srf^ ^?rs^ f^ti%5fT ^irfta^T^TT^qr: |i ii 




^Tsf irmi’iR «r55Tc^Tigj|^fr ( XIU. 12 ) 
^iRP snTWT?!— 


fv* rv 


!n^5«3n«T?r RRI=g5?R^ ^«im5T^TR|, I 

WRi^¥r II Ii 

^iggpTlr f%*n%%w5!ni: 

?«im 5ifpT =g ^^^?5qnp5R3TT«i?r f^i%: 5tpfti% % i 

<10—g;: §m|rai5^: ^Ttntsfiilrcr: I JT SR^- 

^riTT: 


T%o—g=5it^, 

^fgoii ?nfin: ^y?i5i'W4?qT^^¥ri^^pHriTl ^ 5iaiTfe^. r ^i Tf 

I ^S«TOan?T?W^: 


^wn^TSfSf^'n: i spri^n# ^^*(5^s9'n^5r^f^r«iij^^ 
5TF^f%?TWf%^T^n^^^ 51%!^!^^ JTf^VSq ^ ?RI?n?tS3*(g‘ 

(Xin. 12 ) jRT^sr ^ sm *r: 


%5r '?! 

«i^TTRg«|T?2§HT%d^rKtm^®i% 


ftsmro’?; i 


;.R» . 





5r»iTi:#KtTJTiTTgL ‘ ^T «?# >m 5^ sriFfir 3§f: Hf ’ f^sa- 

jrrfirsrm Jfm ii ii 

^ H ( xm. 23) ^^T^Tlr?r«!»5riTr%«rif^^fHR:^t5r- 

T^I^ra^fO'! 3r?JTi^^ ^tR: 1 "^TM^lf^T^raeR! 

3^: I ®ri%nq:i g»T: ^iis^i- 

!s?r$oit«?ra— 

^ ^B5?T I 

ra5i^e^i^^?5r ?i; cr*!^ <np7m ll n 


^ ?I?T 5S ?T?5 ^3^5 ?5rrr?^*?TTO'fl5 

sTiT’jis, ^ ?ff^2i*T^i555T°2iTfiTc*?5^sq^?f 9^5 »p5 

?T*r I ^tf^T Kf^jrfe K^f??ric?BT% I # =g 

’jjTRr i «5«r, 6’^Bf ^T=ifB^KJ°if 

^R^SJOII RBRBiRT l^^TT^TRT: I 

JBR^TR'T^T iT *rr^RRl^ I ^TRT V^f ^f i /t gift 

5RR^i^S???T»TRfgfcBRxvn^Tg^i%5r '^^TiMw: fr^ ^TT^fir^?i: srfir- 

^itf; ( ?TS5TT55r#«g|fe^?rJTc«R5nTSr 

=^1 '■! w *T 'i^qm i ?J3 

1^ H^'R^rar, fr^ ’T^'iifff f%g 'T^*rc=!i^r 

Rra^rife *T'3:'3f'R'!f#(??r i ^afr wfr[Cffe^%% =q^5[ 

H i 4j^ig;jiTcm# «{: fr 

T^*lTliR^»TR’7?'fFf^f^T¥4r I B^aCRTSTB ^T 

^5^1% ii ^\s n 


aj4Ri?-q 9»^=r=g%TI ?gR: STK^"?!^- 

wr <T5^f% ^Tsftr ^TfR^sran^^ i 


?rgT TO iT#jjt. II II 


?fflr ’CR^ifg'Rvwrsft fc «i5eJTiR§^ ^^^5 9JT^R*r?f g^aiaarraRaiw- 
H}^^?ft3TgR?:^5Bt=gRs?RfTRm: 1 HB q^arfiafi rr fw^m fwBt ^ 
’WRTRi ^srTncJTRT to BiEf Rigi^qR;. i 

gg ^rf^sirWi ^?Ti??nq’ fk^rl^ ^ai3==q^ssna ^ iw^r^ i 

q*rT ^ ‘ STTRf^ ’ ?RTR I ^IB:, SRigmiRfH- 

1 ^ fWTS^RTsif^ ^laji^q^tajn^fRJiR 

«wii??f?^5r 5Rf^ ’rT'^fb 

!TB ^ %4 BSRtW 5nift C5BT« BRl BI IW I g r 










*5rafs5r: I «p5f 7^r«>feiiy(^fi| etarir^qr f?r ^ f^qwKsrmTqr- 

qf^qfr qqt^cn^ 5r 
q^qqranc^RTSrJTTT ft^fla' qdi qjf^ qtf q#, q^iR <K?r ?reT 
Wiflcqq: ii ii 


^ 'Tqq?r 



w^gqqsr ?R5gor- 


a^ ' ^q i ^ ^ q RT W Ti^ I 

*t: ^5 *1^ 5t*n?Jn*TOq3?Tfq w q?*ricr ii « 


siw qwfir 4qq?fT Tn*n ^nrqnk^T, mqf g srirf^ fq^mtfq 

(Sve. Upa. IV. 10 ) HJqqq?^ =q qfqifqqjT^w^- 

'qiqjr^i'TKqqqT qjqff^ qT^*R:qqqi^qTm T%qqi'mFr f^'cqqrvrtw ^qr: 
gq'qqiKq: qqq^gqsq^ a-qT^qrjr %q^*ra?rfq qqq# 

w 'PcqmsSt^qf^qrq: i f^g'jRqr^'^f^ttq^qTqsTqi^q Rqpqigqql^- 

feqq.' II II 


sqdq ^q ?Fq^tH qt^qinROT srqaqf^— 


JTfi i 

?ra “q f^retw stir 5r^ il ^o n 


qqi qf?fFqiT^ ^q?q«nq ’IjrRf jq^rq ^ 
f^qqqqsqqqgqqqfq qiTqrT^qTqrq^qr^ qTqrffrsnqajcqq qqq<qT^qt ?rq- 
fqfq I q-q qq =q qwT>q ^ T%^gcqT% fqqireqRq^r: qm -^nFU'T 
arrqir srnqq: ^qc ^rimq ^qqiTqr sfiwq^qsr sq^qq sqq aricqq 
qT’i^qitqThd*nqiqTcqqts^T^qqiR:qqn%q^qK (Cha. Ui>a.. Vli. 26. i) 
qqi qqqfq qfi qqqq q|rq ^qra qqr qpsniqjTw «<qq: ii ?«> u 

qqs^qr^qq; qq^fi^qw qCiqqq^ qiH — 


3Rri^5q[T^§«q?^?qqqi5insqq5q^ i 

qnfhremsfir g gg^if^r g ii u 

3HTft?qTqqi^qtsqi^iTiK: qji?^ qifqq qq^rf? i qq,- 
^q TTq q’ q^^qqicHqi «^cqq ?qqTi^fqTf?Rq'qqi ^ i 

fqjf'qcqrceg'qt If S'qsqqi^q^qq g Tq^cqiqr ^qlfq i^qTcqiqq^qqT 
;n?q sjf^T fqqq q?[=qq: i qq qqqq: qi’!t?:wsfq qrd^'WT^FR ^q* 
3'®Tq qqrfq q qi^tra \ iq?s^q 









*i ^ ^ ^ ?T sg^^qs g rq flswr^s^ 5^crf?ft iaf 'k%5i 
I wr. s?r ^3 sfi^rra iVq>r ^ 

%Ct ^ ^ ^ffgTTvrgTfi ^tt^t 

fl5ri?in%i 3T*f sTr?ffr^iT'^f ^r sfidrs f^'% =^i% Td ^ 


t • 


?rT?cfrfer i %f^ 

ti^itk i ?r5n^ 'TRfift 

‘ (V. 14 )i arR^fTTST^^nri' f| ?pti^ T%«*r?r 

^ 5?r^?t ¥ra% JT g q?rn«f?r ir^ferpinOTJJTf^ grgT% l «Rr 

rerariri ^f^BRT qW^^STRSTR^FTT 
^BTT^RT CRT m 



WRRTI II II 

f%TiT4 sfidfcr ^ fsHfT 5cJf?r fEPcmif— 

*mT HTseRngr^in^ hnt%^ 1 

?T^5rTqw4at tf ?i«ncjn srhfs'^ar || ii 

Jis^r y'^i^'t siiT'-iif^ ?i?^r^T=4T?aL^>WRTTrai'<I C4 '-r 

'i% cr«irc?tT ii n 


f%^— 

$151 ^i ?t«n sR^qm ^TKft II II 

5r4;i5t-'-t?r'Tvrra'^^fi: !?i5fir'iiH j:h: HAntTficq^^^ii ^is:i=Jifi- 

^n'g'ffc^ffrT ^'arw^; g^fi^ni-j-'ipf ^•- %5T( qj 4rrirlf<!|^: i ?;iqfgrffr- 
qrscq^r s^Tqwsff ^'-ih ■•qiFqr^qq.^^i'q ii ?? ii 

wr^:— 

§rg%g^m?W!3rt ^R=gf§f^ i 

=5 % T^«rfF^ ir q^q; || ii 
?afiqfr»R^ qr^rRifqjrt R?f5rTJTt %qT?iq«TT Riiqi- 
T^f^i ^ftq^TrafTTgrRijnqqcg Br^rfirenqi aTTqqrrlr 
«%«on#tRsrT^ 5r^% a^N i ^^«i»^ jitjt 


5«ng?ins«n»r: ii ii 










fi^spr =^S?%?r ^rr^RW ’i?’' 

jriif^W=? wtTRT s ngj ^ i f^'g T gaij t’ni ^ T Has i g grT ^S^jr^Nfifer- 

onwraniTsi ^ %'it=5rT5r^cr qr^r ^ ^ q<»Ti«raxq qfi 

II Sii^iricq?! 5iqq: II II 


«ftJmRcOTr^R€T^T4>ftiti^aqf^qqRf^q«it'^^®w 
iRqn: flit «fR*Tq^*ri5^ ^5r%5r?r«f^iTt hh 
^■qK^TSSTiq: II II 



I 


■< 55 : ’ 55!?rR^t-inir sr«fWT ^^^^^>tc5|;roic4 

?r f #^^^r^trf^^^r sTfra?*!?^ gJiS =^ ew: H?n?^Koi- 

TO3=5R JRRufa^ ^4 %^T H'’!!: qT«r ^ % ^tir.tfr% 5®i«tar 

TT JRrapT^ ?nRRT 1 

«T 3 gi?«rr gjTq': irt f^frr^ tot: II 1 II 

?[T5ri%% sqfffljJI gqsq: 1 ^q: 5^: 

srqjprnq i q^q^gmqcqra:, f% q^:, fiR n^qf fT?nR5=qqgTR- 

'trsTRra: I ^TqiRT%R qrqTR^qidqf ( XllL 7 ) t% qft q?tTR%qq?g- 

TqqqT®TiRrcr 1 qiR qt^rq^ g qd^^qfi^Tw 

^^^TT^Tiq’^ 1 q^sTRT q^^R iirt rr grT^r: qro^arsn: 

H? Rf fiiTIr Tfts5rTwrfw^is?qfi[?q?qqTf4 qqi: rr: 11 ? 11 
3i^Ti^ Rsi^^iTRqs^q q-s&qfq— 

^WSTif^ Twr RW^iTOi: I 
qSrsfif Hig^TRi^ to?? sgr^TO R il r II 

• 5T fT’q qq^sTTf^^'T ^iJT?nqqqg8rq?qqg 1 jw ^i- 

«rtq »TRqwwTTOi; sriHT ifqqf a 5 ^WTrorroi «tvtt=t §f^- 

I ?g5q«fg*a?^ i ??»fsiq 

gf^T%sfq tnRfiq^ %fqq?^ sRi^ ^Rtsfq ^ ®q«i{^ r 

sqqf RiqR% R =5qqRfi^q; ti q ii 






iVK^) 

’k.m ^jcTWOT*r?jrT?— 

?sw^: ?T#wrHT cRTf >Tsrfir »rn5T ii ^ ii 

«s, ^ 

jw iTwr f^goiifs^FTspi jrf:%«Tff^: ; ?r^- 

’TfSiSfff I 

fT% ssrrSt »T^ 3n=JT!ft ^r^’jjrsrsrrwojf ^?5f 

gf^rfifif %>«i jj^rsriTrfffrw i 55571%: 

n^frc^r^Koi cr5re5r?JTi5#Tf«rr5fTs^r% c *rR^ n ? 11 

5i4qTi%3 Jj^: arr: I 

cn^rt 5r§t ai5?fn%5? €nrs^: f^^ri it v 11 

«47tT%tMr% I *$7f7q;rr3S7Tgf 7ir^w4Tf^3 §f5RSTT- 

5T55^7n »|figTfT^^T^ J^«T: ^aTarl^ jTT^eiref JjaT^ff m 
75«i 7rr%; TUT^ourcjfr^t ^Tsrspfr ^5rt f^^rr 11 v 11 

% 5171: 7»«i 7«JI?5ft5g^7&— 

«T# 73t^JT ^ 3011: Sfj^arar: I 

aTfT^TT^i ^1 t^5fwaarar»^ 11 11 

9x7 95f55r9 fc77%mrsfr, 3 ®it gafr ^ ^7n%7- 

^sc«7Tp7<n: 1 9 =7 3iigm^(5^7f77^ ft7%cr»^i ^r^^T^goir 57 T%5775:'T5^f: 
5r?rf7«r!59'7i57T5%5r« cUTm^Ifr^^RmiT 7I%5«Ti5T 

I ^ 7f%9«7i wi7?9(7r9ar7T f5fw«=r?5fNr t ir?T- 

TTf r 9iI5^cRT7153rtg7®*lr 711; 7?7 9 ^m'lf ^ 7^71f r ^ ^it^rc 
^7f5r9577757757 =7m79TI757I57[f<«T$ (XIU. 31) 1 9g 
SI I%rar5r (XIII. 31)?^3^ rieTPSlf^ f%^sii=5fl5!Iwmi®Tff, Ti^- 
jj^rnfii^Trs^ ^'ssn=5ft%fa ii h » 

5T3I 9x7Tfr9f 9x7^7 91715^3^7^- 

9x9 f^fl5r59TcSr^I5npfr9mam I 

9WTIT9 ^9#9 9ISI9 Ii ^ 1) 

99 977999 1 R9«f57Tx9I>'fe«9f9n;7 9419^99177 f997l[7 977 ; 

9 ft7SIT^ I 7i*i g’lT^ ^9^791- 





?I^J3t. I ^SraWT I ^ f% ^q-- 
WT H^iqoil I f^E^TK 'W 

*TJRfrr I artfTsfsr?!^^ 5 e^«i’sw^<tt 

1% HTfim 5fi?IcTl%5T I rr«JT «T5T?f^ ^ I ^RWfW 

g’3frTC=^2lff^^'^5n'rr:^^>W W JTTcJT^T: I 3TTrH>qTi?% 6?fI3'T^%^''n3T- 
'T%«r I i?if ?•? ?n5fn?r ?)#r fSHEns^tH^r ii ^ ii 

it^ ^nTf?ra: RT% » 

?rfirsrwnfcr ll » ii 

?:^T mirlTSfifjTR I naTcJT'li ?IK^TK^^nTR^ fife 

srRTif 'jwHTSsiTHrmcsr’T, «ih tT?r*T: sfiftr- 

5^^: ^wTr5Ti^qT: ?Tg?R frfa5r«Tn% cT?^3f: 

leiisiSrs ^fis f^i^RTR 

II » II 

fTH^gr^sm Tfif^r i 

iTJTT^T^rfsaiR^RissTmspjJnR vTR^r ti <4 ii 

t rTJT^iJrfRf g'nTS^R4JISI5TI«TK*T?IR3T Rfe llTfST 
'?5^cTf 5rflKT54?qRs[im: 

^ R?[r ^ sim^[«f^HRs;r??TTw?rr=^^t r^^ttr ii c ii 
S^ginr^ir ssTm?:: ^'Tfr — 

?TS^m ?5r: WR5T I 

iaR44(f^ 5 rrfr: ii || 

Bt# gii ^i^iiiff «wiT% f ^iRcT RsrqrT'li% sjgsi^'^ l 

fTR ^TSfli^T rV^^iHllT^IRSlfT g rm: ^^^imoiRTIRT SRTT 
JT’TTTr ^iTir mH^?r5qTJR^>iR; ii ■!. ii 

^ ^RTI n®IT 

^3Rr?raariT«T»r?T 5T?ir ^ft ittrt I 

5r»T: ?3 R?i5!TT ii %« ii 

?:^^^>TT^Rf¥i^^ g=5=r 5T^5g^'?f?r ^tstt @s«nR^ 

WRin^lR^ % I 4l«IT ?TJT^^- 

^^iT^njjr sriit cr^ i 5RaTFs«fT 2'^-’ 

K5r*fn(rpRif*nj5 ^ q^T «Rm«Tri^ 5asEHR^ ii ?« ii 





^si%saRBRr I 

^ ^ n 9 ? h 

?Tfs,'K®fT?>R 3 q^i^i( 5 R:ff^ g'fffSr ^^<JTrT% ^5 ?!t- 

5 l:ti%: %csRi?;gwT?ra 1 5 r^ i 

9 n!n^ 3 TsrR^ tr^rr ^snT%?i ilrfir T%«nfti;^[^;?jw g^- 

T^r^rf^ II ?? II 

^ ^if^— 

^»T: xr^^rTOWT: g p l r g t w^ ltf: ^ I 

«rw!% ^WTcT^wr 11 9 ? 11 

'T<^JiTfe?rT, aTT?:»=vr:, 

«r^is 3 T?i*r: ft^Tfirf^Jiff^:, ^r^rmR^r^Rwqi i®it, ?? 3 n% 

3^. f^i 5 : 'iiiTi^ ^WTT% 5 rrqf^ % 5 (r^:?p|?r it 11 

arsrspRftjsif^s smr^ jti? «? 5 r >81 1 

5rw#nT^ 3ipp% II 9 ^ II 

3 rq«RTg qf% 1 3 Tq^r 5 frsT%MrsfqRqsrf{%^ qqr^ 

flif qq =qn«R«r 1 ?rjn% gn f^is: *cctit^ T%?fii% 

f IPRJqq It II 

q?:®isn^fT q??;^ crqfr R^oq^gsR ir!tti5|qi% snS^rsirf— 

«T^ ^ ir^ 5 sr^y^T qi^ 1 

^ rqg Hti«a>iJ^i t ftqqi g u 9 « 11 

qqr ?iTq SI1« 5 q^rq q^q qi^ qfqq^R 

1 qytqtiHq^i'qqyotqFqi^qqr^ 

5 TT^rq''Mqq[, 11 ?v 11 

??si% TTcsn 5 plpa^ 3 ira^ I 

gsn JRfisrewfe li %'^ ii 

qqfe ss^t T%|: 5i^q m?q q^qx q^q qi4H% q>qfq^i!3=^5 
qgwiS sim I ?rqT qqft^ g?re?rqi% <fj4q|(^3 qqnf^- 
«rTi 3 l 5 5 nq% n 11 





8T5ft5r«TSfiT^^^ hItT 3^— 

's^ i 

cifiH; 'S55?^ II 9^ 11 

! sttj: riet: RW 

I 'R# 5:4r i ^HfmRTTOs- 

’TR 5;’stR5r I ri«rfER ?rRR?sTRR^ ^ws<gf- 

^ M ?5. 11 

f% ^ a^pp^f — 

?R^rT5#sn*rR ^r i 

snn^^l ?W?TT VR^5^5|^ =g 11 II 

RT^T^®inR^:R?rsrTJR' Rgeqir^ er cstr @r sr =^ i JmKR?t 
?TR4t *H4tSfT3R^ =3 R^llr II ^vs li 

f% = 3 — 

gj’R »T3^F?t 5R5Rm iq’i^ f^fR ttsthi; i 
3CRnR3ortfR^T 3n?t n^gif^ ctwist: ii i<{ ii 

3k 4 irs^prf 't^T^SIiRTT^-^qarR 6T^S“ll=^^*^r: I m5R5T 

?T5r^T; I 3R!r3U|f=3RI 3TEf;i(5jra*t 301 ^ sistJ^iguiRr- 
RRR ^ RRiTRiRT JgT 3 t4t 

rTROT: II II 

sfi:rcrf«i?irR5|oi Ri-qT^TR^ 3 = 3 ;^ 3^3 gijiSP^ifil'lcJi- 

"4-3 gifi 34isfRifi?Ef%'fr ^ 4 : 3 R^?Jf grg^'TRsiR- 

RrfttwajTi^^-f RRRR aKf ??% 

3 Ri; Riir^gRRT i5Rr 3 ?r’i=r a'TO^'T 3 ’^t 4 =^ gonRt rr^b?^' 

=5f 3^^R "47 nT%T'7^R4 T^RSstT^flgRETRgW 
T'4?ff4'RiR?^73RT *iR»?:5aRRRWr ^^-73 stt? rr^tr;— 
rtwt RRTWT: SRgft R^T ?SIRRR?ff5r ! 
noiwra q? Rgiq «Tsra»i^i^ il i*?. u 

RR^ ^74q:7?:'m4sRTqiKRjRR3^T nSjwr: «t?t 

T%5i»5i«igq5«i^^i 5 ^ "pf ?mtq^sTi: «4 ^oit q^Rfei 

Rwjwiaj iR gotwriTROTf^r^ RiTR ^ *n4r g ^gif4- 

»rs»^ II II 





Kti. 





gri=fna;^^Ttft»li%€rs^RW^ II ^o n 


3 on%?nwis?trRi?r?fT 9 r 'sfN^^Titsp^sr 

ClcTiTf^tsnijn^, 3r?fl?cg3rn5:lr:, 5 rt srn ^ 5:€rf^ =^ 

1^^: H^RapriT«% i w iTirr^T%»r«if^w^: h ii 


sfr^f goTRa^ 9 i 

3ri^ — 


Tfir ir«[^ sritsTwr— 



vrsrl^ sr^li i 


%«n^: ^ II 11 


^f^tRl^^<fTf 5 ^H?«IT?rT^ 01 I 5 T^KiTSm 3 [nf^ «T^I% l %lTT=aK: 
«ffs?«jT^K ?r% t%«tt=^k; i % 5 t =^ a^%?rf^F5oiTiTT^«rwt ii Ri ii 
g>nRfm^«t gouifTfrs^q-K =5rr^p5T ?Ersi%r®«f% a«^*rp5 

sn%^=a 5 Tg.— 


aiTFfr^r ^a?fn% n^g— 
sisERf tt aii% =5 ar’Rgr i 

g ti§ s^af^TFr g laiRTT^r !i w 


sRim ^ anr% Tsr:^p| ^ gTr:?ET^?t^rf5r 

?T i:fg isar^rFr i rrr*iFr: a?r4t ■-sria^W^rTi 

5jff%a%^?rT g-.’dirfw'T.i ainc a^fci^: a=af@cr: 

?^^iic€g aa ^s 4 JT?? 5 i 5 ?:iTT^^«tMi^?rwaT goi: a^iii^T 

cat at f%%f%f^arqT?5Fl# =a ?Raj^«?ncrtr% ciim l:eaa’a^cn^(c%a i 
cT^a aamt^r a sfs aa^wfa laai a ait^a^tfraiT^f- 

trjnfara afa a^tn^a laTatfa atR^Rr, a aar aorratar fat'^ifa a;i^- 
gjcfta^a: 1 aa^ a?;a?rg t%w ^ aft ^aTcaaca^eaTaTcaHaaala^gaaL i 
a ft aaicaftaa iaa^fiT^^ ar a^:: aaaw ii rr ii 
sttaralf aaicfTa: fataiaR tua a«r?a afaaaaan:— 
^^itEftsra^Rft^ 50^ a wais a ^ i 
jpn atsafai^ II *4^ li 



Vi. 


_ _ _ 




3 Treftim=Tt^?fNt ?r 
s?n^;T 3 r[?ftjr 3 JT? 4 T^f^ 4 : 
^TcTf^S^ft 5"ir: 


*rsf^ ?r*rT 4 y^rmcr?^ 

H l‘|=gr5Zf^ t 

3 P^F*l%T-Sf^ 


^ ^IS^TT%Br% 1 ®S 3 fr«a'*r 2 tTctr<^§ 7 TJT^T^r; I WT 

TTST g ^^ *^ . I ?fW^ ^ ^55T% ^ar^TO?*! II =5 II 


=sr— 


WJFrrerRPTSBrgsr: i 

g 5 *r^ift«Ti ^fk^g 5 «ri^F?FHH^ftr: II il 


?r<T5:^S’B: ?W 5:?a^ ^ H ?t*l5:»sig’si: I arrfJIR 

T?«is: 5{65f: I ^WtBIW5RTiaTfT ^ =^1^1 ^ WsB?r ^ H^TTN' S|^«T ^ 
I g5irft«fTfsr<f: m =^Tm =^ mrfsw 35 ^ g’i' 

§Ts?i I ^“td Bmi^^i 35'-Ti‘^TrwH?3mfjT-'?:r =^rfFr4?gR«i 

35> fJfJi^rcJTy^scrT ?r??r g i^irR^rrcJia^sf^: 11 11 

f%= 5 ?— 

TnRT<TOH^i?35«Fg,5!n f?ran%r^: 1 
Hgr'wTycqR gnTfT gnna^^; 17 i 11 

iri^T'^«TWi?g5q: giTr i g^'-n fiiB^iR'fsg^i:, ^-i^j'^ggrigT^rr 

cfisririr ^^l%^^M'^ firB^TK'r«9'Mric<=i ••flr-^iTi'tw 

g5?T ftWTltqJlJ’-rrfejITf 1 g«lf?;f»T'TRc<IFri fgllERfR %-nW!rT??>^-4R 

gMT^flqKc-qpri ^vrRoiTrrw- 
fq-j^xts^rf^^^oT I g'niffm: « i 3<T>;fi- 

'.TciKciim' 5'iri^‘Y^: g 3'E3frT ?Rfr^Rg=« ^iT^^rejrgisii srr^fH5^fe»n' 
gg^ 5'JIT'fT?Tf^OTfl SS^T: R«Td»J? 3 ?srg$?i ^FT^SU'^f 

tl ^l’-^ II 

■^rg^iT ^;«i ^ 5 fi 52 'nRr%^rf?T fw ii^«r Bi%^?iinf— 

yi%^? r?r I 

H 50Ti??riTcrlwm?5nif5j|m ii ii 

itf =%^<: Jn^rq'ii *Tf^: q 

sR!3:T^ti «qTq=TO% ^T3rq vrf^t ig: amr^ir ^!n%*Tl<fr*i 

^fraq vjpt airow- 

aPT JTt80tl®I gw II II 





Vi. RIS. 




fcT 

^tOTI % iT^8l|[ff^^^insqtreiT ^ I 

=ar “st |l ii 


^ s^ifl5WR& 5 rcRnf 9 ?rt ai^ara f t^rerf^rt 5 fift«*T- 
qr^i^i ?tfi*fn5r^laRi;?^R5!g atuf^rawr 
?#^®>n^ 5 nsNnt i[pi 5 R#RFnfNi 
Rw ' 9 g?^s«n!r: II IV II 


sntcrr: q'?: 5 Fr[?R 5 f\: ff jr^jncsn^m sr^ft R?«r- 

»Tr?Rr I sni'ifrsicr^ti%jrr/^^is®!tJt?jfTR 5 Rrf^'n; wsfw 

irR-qTJTsnlsrpjr^R 

^ir<7i:i(i) 9im?tTi%^RRR*r qOTfir?r: sRqnRfn sifirgi 

TTJTFfRrsri Rerfka- t gr^?r^i|T»|®rpr ^«tr?r i (2) ?Rn 

R^Jifri^qtspnJT s^r sdlr^ qsr^ ri 
sri5 qTT^qji%R^«T«T?qn^5qfRjnR: i (3) sr^im aiRrs^qn^- 
^ 5r?r siiioi): snsij afsraraR: i 

iw^ras^^iii^’EqRWq^Rqq^ sqqdf?r?q i ^ ^ qrw?r?q =q 
R 4 ?q' ^r 5 rf 5 T'S 5 re! 8 ?t»rer i §<a^ ^qfRWi% 5 R^qiR^Hq 5 Rq 
qf^BrffTt% 37gq3% ii ’I's ii 


11% •sfrqcq)!:qi?rqRafr5tqiT=qiq«Ttf^fT»PRf<j^qqm%r'«i«fiq’®^^' 
■q’Hq: 1R5T «ffqqq^f?rpTT'% s“PrqT^*nq^ 

5 TW =q5^€TS«qTq; ii n 






flfiTWt ^ *T1%%’’TST ’Tf 

%^'f( ''i HcR’^r^RaRsnfatfiW'JT ’piT#ri jttw 
5qJIFJ1V!K5x^qW tFTfWcf^lTFcr fr-i|^[ ■*Tq^rff^^?ll'fEJ{i:^[lir-T?:=rT'4 N^S- 

fiTi%iE?T f? JipzrE^ffr— 

W snfT^qqTj; I 

iT^ truffir TO ?? n ^ II 

wi?n??n%R'^=^?!nv-im JHis-q TORfsj «t£4^; i m^~ 

’ CKatlui IJpa, 111. 2. 1) ?n l 

scior ^—“ 3i5Ji%5j^si'€'^^ri4^=[i55rcms?'i: i 
gi%f5r.?^iT?(4'^ fT^qR'T^sfjei: ii 

q^r^hefiii i 
§5si5:)0'T^'t??i: 11 

STTsfifs^r: 53l»j;TOf ^531^: ?RT5T^: 1 

’?5rT^S^T =^ RRstT ^ 'ITfin%?IT I 
?nr«T?jrut snM ?i^T!fT5t^?r g^; ” ii ^Tr% 

MBh. XIV. 47. 12-15 I 


*POA reads TO ?ig: for 3^ TTO^: i 









H^TTciTT^rm f^:5rM ^rrai istrprr^ 

^s^flPir:j?rreRcTfw:^jrM sr ^rsH ?«ir^Jr^c»ref 

snf: 5E«i2i^ I ^rsifJT (I) srim^miTn^Tf^s# hhri^- 

ss^rsjn«Rj?r%CTT%«^T«r?T ^ iJrrers^cTJisjrs?^ i gmf^- 

sR;ri% ’TiiTf% ©r^rw 

WRlSR^r 'i'nh% 1 5T»ir i?8^ 'THWiT«rfR 'Toifni fr«tr ^r: 

'^sgin^rs'Jtsrf^^s^c^RT: ?r^3y ?t ( 2 ) ^ 
israw II ? II 

#HTCf^?JnTO^*f^^575frs^%— 

«r«r?at^ sRi^rer^r jpisr^i f^eisTn^wi: 1 
sr^« j^prargfRrarfsr qn^i^sF'sftf^r 11 11 

srt^t ;Tg5?nf^-*jt ^ ^tHecswm ( 3 ) f^- 

-<T?f3 =!rarni5H «r«TT^# ?ri 5 ra^'?; 5 rn% ^rnur ^ 5 ^: 

5tq?n: spTcTT ij’iiRfs:! 2^: 5if«T: ?.^if?tt 

m«iT: 5T^155I V! lara^is^f’ft 

ft^ilSJ^I^i: i^II’HT: I q^^2qTTR^K°T 

WTTJft ^q'K?r5rfi{^?;Til5qT^^I?fSTT ^®Rriq ’qitTq-4ail%^K'^T^^Tf^^' 

^TRiiH ?fR*t’=!^ (4) q^Tg^-’^iM 

^5qH4^«i35t?’q: 'TST5W '^'ng^?i«3 ^^^3- 

^N'th 5ig®WT% f^%^^is5r ft flg^^n'iir qijqtj^^K'. siifls:: n ^ " 

^ g’irticsy# siRai r =51??^ =^1 ^snas^r 1 

II t il 

JT ^t^T ^ffit m\ ^jrnfi=5g?:siifli^-im''^J^’i’:- 

gqr^T^ fs?ig?^T Tf ^?cJ(?T i4 Jt ftC^i 

?r«fT IT =gTftK?T STRRqit 511=^ ?ffr ^ l 5T =^ 

f^f^S3?J]9T I lf4^^ S'® T^^srfJT 

(1) ASS reads gp|KW4m=miK......foT 

(2) VPP and POA liave ?r44tT’^f4ltit for^idt 

(3) ASS reads sfprt ^ for . 

(4) ASS read’s for 





1 %^ gf®r% ?m ?r^ ST%?3^»RTW5i=5nnT?TW; s^ri^xr- 

«iw(n‘?^ agcSTW ^r??iF5i^ 

S^JS»fM«RSP=^?rn[tT(5Tra%?T T^St^I *T^5l^^F!I II ^ || 

?rar; q? acq^mmasq' srf^Twim jt jjt; i 

?r^ srq^ jrfT%; rp^^rr grtofr n « ii 

?l%^l q^IcTT q ot 4 rlfqwrft^Tsif qKurqqjT;>qqi ^T^sq- 
qr%r?q^ q?n: srrqET ^ srrq%'rf ^q: grr: HiHT?:iq i 

m w ^ ^t: srmmv ^ sm 

^5^^ qrR'JTifJr^e?? cr^sr'JifT^rcq'sj'; | q;is*fi 

^?>TTr3^nfiHTq^Tqii^fi%: siqjqr frrqi qqiufr 

i^qr^fTT II -1^ II 

q>^’jjTi^5Rqf q=ss?eT'Tf 3 =sq?r— 

Iwf?PRT?T f^f?l=5fhT STcqiTcHf^OT Rfsi^Tl^PTT: I 

^gi^yTtiT; T^jjoqq' 3fr I) II 

^ Hqt^Tqu?T qi^-ai ifWfligi fiT wq^'l HqMtfifT flR 

Hrfqi^itTr rircTfi^^iqi: cr^ ^iq: j:j^''| 4 r f^p^; MW-Iiq'i 'hr i%q-- 

^W^Tqr ^^'iqiWRm: q«IR^q^qi«r.:^j,|V^H.|?q7T 

'J <T? 2 ljf?TJ?-r 5^; fqqi- 

mrR-wfq§TFir: g^sl^rjqjql: qiail^fiT gi^qf^r: q^il^q 

fT^afT^g; II (A II 

^%q qt 3^r4ra®"q%— 

^ ^ siTqns'i vr qR^; i 

^?qT "T ifr^fr??r ?f§w q^qq qqqq li ^ 11 

^CISIRM qiRI | mq >l.i|^q q? ff ^TreH|-^ q-q 

siiTj-?q: gqfqw|igqifxfiq5=&S)q gR i a^T R g qm> 

HTfjRfq I q5:m t^iq q^ qfEl ^ ^Wl ^Wqg 

W R«j]i: )| ^ II 

^ qSCRT g ?cg=5fig^ I ?i 3 gqt 7 % 

qiqTRT ( M^. x^L 330. 20 ) qft If qi %5 ?p?T5=B*it ?r«mn 
sm^ RfiqiRra', ?iq — 

?ri|gT? 5 ft «fk 55 )% qftqqp: ^p m^: i 

*w: 'T55pft%pnf^ ip^ II 


» a 





(^o'S) 'lasac^rtswriar: 


^rT>Ttsf*r^ ?5TJr«T?5?r^ sfigiirf 

^ffk ^tbt srT%5:: ^RTST^rr^tcR: i ®r«rT sRs^ijnP: 

?»Tfn ?T»n m an^- 

9mr: ?T?Er2i%^^TTFTR sti^# shp^t sr f^w e r ^- 

'rag^ 5T I stg «TOn5?T5T: ^^S- 

5r*T5r i ?TR^r^ ^ H5TT^5rB#'rs^?Ri%*rmra.i ^ 

?Ht5J^'aTt>^'iTf^Mf^i%5r i?sj!%ffTs^ «r5r: | scftrcr- 

^rarr^TT^ i ^ =g ^%qer: ^«i H?r?:- 

?3?^T*if!r %?g^q^ iTVT:qsi?nf?5:«in^ snsfir^^n?^ ^sii% 

sr?^ T^srmf^ u ® ii 

— - - 

*r^THtr% q^gt^sw ^^aT; 1 

wqrf^ir qTgjfpqrfqqRnrra: ii <s ii 

^ ^ ^ * - - - <*\- -- C» ... - ■ ^- 

^WllH ’PT?! ^T*=3?5RWy|^am 

#[fq f^*rtn?Ts^q?rifsrp-j^^ sqsqq i q^ q- 

'jq?qrBs^r^T=s3i<t?i^^m'^i^ cr^ ^fn^?rTT% qq:TOTq'tf^2inq 
I ^ 13 : q«rn%^^’iirg*ai^: 11 « 11 

«RTR SWHI^- 

q§[; 5pdtq q snqJfq ^ I 

an^rerq qqaiq mqigq^q^ 11 <?. 11 

•sfiq =5(§: ?>TifR fqfT Erma^ =^ to q?r- 

q4 ?fra;— 


:j ag w^ Rsra qif^ qr gorr^qqg. l 

f^5T qigq?qi^ ?TErqgq: li i« II 

g;^ PT ^ tkctst?# 'jff'n'^ ^ T^s^ 3«ri^ 
5i»3CT<T%r^q»rrq 3“n^®r^ l?ii5:»st^^3^^r^frT[gnt q^rsfiRTO: 1 

^ sngTOsi?5TCT *re ^gaiilf5ii% q qn^rRi; i q 3 SF: srfrm- 
* POA and VPP drop ^*nqq^: I 




tPT 1 ^ 1 % 9R=^g?r f^R=5f!?s»T <9r>l: ii ?<> ii 


*Rn5^r 


II 11 II 


iicT?fr: arqw HJTn%i=Tf^TfT ipt si^jRRm^ w(f??PT- 

»i?*Tw'i^'T5nTf^ 3Tr?iTl^ 5sn^^R»i?f ^ifpstsfq isirerr^wi^^i- 

e»iRW?iK?Tifm5T??'T^?^it5rqrr ^ saiKrTT^g^^^i Brgr^'rf: 
’T3;'!i5=?«r%?r^fismi%JT: ii KK it 


jfcTT ?T^?^R*rrfi^>TM|T;jfTi%c!rrfT5fi Jiwrar^ gg^^: 

g^i: ^ffT?:TTW5»frr ^ T^sRTqr^v^rrg T^'Hrurgi 

sftsn 'r?PT ?T^jTf4 q^s^fsrsm- 

*9 wsirsij— 


«ra^=5'5RTO *raF^ firfe 




^r?TK?rn^HTfTc!iT«r'!i ft a%^i ttih: a^mT 

T%# ?W?;T q^JSin% ^rT% $rT^ cI%^T 

ftis: ft-'srrffrif aa ftWRfrss^ifrr: t -s^mi rrsr- 

3«rn%4^J5:trFr ?i3BTar ftfe aia#; afr^ *ia ft®jn- 
?cT; 554 iRr: I ^3 3 {^g ^ ^TwaT^ %'=if«(Rii=fi 3 '.{Tf%?aa 

4(?TrT?!nT^ft?qTT% 1 4t'?: 1 

■5Tn%^TKg fi: ^ififfrici^ aig- 

ST g rr%^ wi^-fasfii'ifT^ i ^tstt i\ i^^sr-f gTsTWiR sr 
sRTSf^il'r iTs[arf4^irT^5t!f[ g ^ 'TRas'^Trrft’^fa 

?r5[g. II U II 

f% ^— 

T T W ii ^^a ^ TsrppTFaijfisrar i 

^sonm ^rot ii i^ ii 

nt ?fM^TTtf4^a ar^ mcaim ggrf^ ^r^i^rc^isrm ^ 55 ^ giia- 
aRfear^Tina awpat a^ ^ asff »TTa: wfa a 
laocH^ =a I ?r*ii =a *paa4:—‘‘ ^ g^iafr “a fsr ” 

(1) ASS reads «iTf^waTaa%: for ^ii^hRK?#^^: 1 



»Tsa^«Efrswipr: 






(Tai. Samhita IV. 1. 8) l ” ?r fMK” (Tai. 

SarhhitS IV. 1, 8 ) f5«TTi^^i ar^ ^ ^cTlf^ 

s^aggpq; I f% ^ 'jf«ts2if 3n?rT ?raf afift^prrs gwtifJr 

S^wft ^RRaTgtrcfr^ ^ifir ^?n5*RR: ^ scatw^ 

^:¥RWf^: ^c^rmrnrsR^; e ft 

S®^ n II 
1 %=^— 

«ft Ir^wff ^ snt^ ^enxfttgr: i 

snoiwprenn^; T?n«ra ii ?-i j» 

anftf %m5n: “ sTJriiRftj^^Kt s^ ^%- 

Tsjft >• ( Br. Upa. V. 9. 1 ) ^PsnftRf 

sn»i«RTf '^fpn'^cr; sn^s: jrmnR^Pig^: xn'mTRTvitf 
'T^ift <!?%; =5igft^ ^I'SR^rnpiw^H ^4 =#1*4 ^ 

afHfil ^T»R^J%35^*IP5fNT4^ 'm^TS'sftl?- 

^T sr ^raft II ?v II 


PR^- 


ir-> 'jiSfl.' •eS'J 


=515 eft 


trt: 


^r«r ^ 


II II 


!nfti3tigne!Trf5BrmT ?Pift gf^i^sisai 3 ?rpji: 
«4snftsff cf^qif^ =a 1 q4f* 3'f2t^ift<iif 

5frafi^a»iT 'TPr^ftiif Tm.pfg^w ^ift?iw4k4Tf5ff =aT'Tiii5T- 
I 41:^ •q^P'TcJrr ^K^fs^fr 

?rsr?F«rfft?!i4: i ii ii 

ifar rft gr n # war ^^nftrrr, arsngHi sj^napFiftaft^r^K^ 

^riR«iTcfrrrPTPTcTI«tRI«^im+ ft’^TT n^ftl^TlT— 


* POA and VPP read q*lT for 

+ ASS—aT^ftT5TT»T?II^?I«n«ll4ami»l.. 





sftrrip ^t£,wt7nrni 


(Rl*) 


gii^ 5 ^ ^ sgFranagR «?5r =5 i 

8 ^f: «Era?rm ii li 


scn^»n g:*i5iRrl^ ^ ^R I ajr« sERtfif^ 

T^RqsfiT ?:ti%ct?:: 3^isaf^:?^istqOm jrwRn%: aiiTi^«m 

g^^l%: I ti ?fl s^^iT%f’-(Tf h?tt% grff^ 

fw^Tsrr^rf^csr^: i ^ ?Rft f^r:, sHraRT ^ 

JTRT ^:aRT §ffRn q^RTi;, g Tq^l; ^^ ^ = !^ H-a^ t^ %M ^.Hgl 

i^iaRT: ss?m^ff3n*Ts=?mr sfRfff^eir? 3^:^Ter ii ^^. n 

3TPf«lt 8J^rg?n'-«Tf f%55!gq: SERTSJft'TTTVT^^^aiR^tt Rm- 


^xm: «TTRT?^?1?R: I 

*Tt i*sj-. II II 

3^iT gfiie^ir: 3?v^r^?4isR^5li^atroi '^ir'^’Mt q^JURiH tRiiwr^ 

^?i«K5«irf;^i<Hv-'< .•i{(c«i -4 5ic!<^^t^*T ^cufi: 'R'Fiifiicgi?i??r 

3^T 'RRatg I ig ^'t ^T^^sir ^■<g^:f3rTT»?=!T 5e3t^^5raT 

%5I«T5r5!^9JTT%^?T U1%5?T R^TR R^.q’R^lcTHR'n RHli t(i^. 

qc^o3^?4if oq^iT %^r: ^^r'ri^-jTcy: II ?V9 II 


?Rnc^?TT€RTS5^53R’T?r'T ^IxTR: | 

sraTsf^f tST% srf^; jpqixtfr: tl 1 <: II 

^nrm^T^sir^r'jr^g'T'^ -'h'^ir 

gxIflc^RRir ^5|TT% ^R7 ^ STRlri: g^^l=?tJI Ifssf fft 

RxEsr^T R§; ^.T^^nfeg 

II {c 11 

aratTRft ^R^TR^xfHTIfirR <T 'S55g^^— 

?r m ?i4^Rsf ^trst ii %>k ii 







im) 

^ jnrft'Tc «f#%5T 5niR°»ra^: ^rsrr- 

fn??r?TJni*T^ra g^^Kw h ’H^raf^mf^JTsrr 

»ra% .Tff ?TtwT%«i ^ qi t T Tf%^« Tr % wfw It {% II 
3Tf^?n^ #r^pi5®S?c^3Pfr 

ffir gsta^i i 

i^TTF«i5^ai5?i» vmt li ^«> ii 
^ afNT§T«rT?^ ^laRnfa^ri 5i%aT«rt l«n?nwT 5i^i«fr* 
gftJTg ^N<O gT ^qPm<^ *Tt»Rn# 

sftfron#T?Hn% g55^^5Rqmt ^mr 

qa???fts«rFT; ii ii 

1 ®raRr »ffeti- 

5rrug^ asTT«n^^«n«n?r ^ 

EfSRwna; I ijf^i 11- TrTgT^T«T«fTST%i?i«2ri% ^mie^T^T ^r 
^aCT’^ %w ’Tf^im ‘ sRcf g- ’ (XV. 1 ) ‘ 

’ ( XV. 15 ) s[i% =ti^ I ??rg^ jt^tt fsa^tm? i taRTssra 
qs^Kfliai^ sfeflT?gnif^^|f2»*?T fiafigr^ *rKcr m 
^5T a f;^^?^i i^f^E«(?>pr5r#a: snirStsi awt 5Eni^^ 

flcT I ^ =^I??lSiTr ^asi} 'Tf^a?TM% aRgrf^cJjfflsrr?!: I 

‘ al TO «i% TOaiTi^w ’ ^i% =travE. (IV. 33) i 

“ cccrfe 3r?Jigmj=!i * »nii>ngr f^w: i 
srr'laf^^fgrr ft ft^'i ii (Manu. XJI 93) 

?ft ^ JTR^ I Ji5r ^ff?Rin4aT4 aa; 

SRrft'R# ^TTC^ft II =?o II 

51% «fTTO5Jita7i^3:R^.T=^^»n'r^v?q^{^q'n^iRafiiigs%5- 
«ftw«isriamift irwr 

q^^lS'STO: 11 II 


* Manusmrti reads sRHai'K?^ for sPTRfFR^I’l,' 





--fr% 5rfrT'7r 

WJsMoi sp3TfRi*n^T# ?R5R7gT%n[^IsnrwT^, ^ 

ii?rafHW?fP4rg/i -.utui^ ^av-m %q?r 

3rw HfTOgfegrsrjnns^ftaw; i 

^5T gf^a ^«gngn?w arr^jj^ U % n 

ar^r^THwrr^frr 

3TI^maj(finTT'T^T«lI^JT^WTS^>I?IRIWI-S:''4I5'T6VlVSiqf>TJT^«IT ^^TfJ1)4^- 

sflt W't, ^'^T^iviTiR^ii^ff mT'f- hiTt w 1 

*(*lT^f% ^R^1T»i'TS9rTTraf, ^,USf ^T^^|g01HTgqi|»ilS?fi:^,?;q^^TTTi;7Ji 5Il|?fr 
^^TSI5Ef?'I^II5.■, V'Tq^nT") '5|\gqTI^'i'q?{TlJT- 

f5T*5, ciqt ?nfRTR, eqeri ii ? ii 

rs* __ 

ra ^- 

«rT^ q^^ra^PinEggtw; I 

^ II ^ Ii 

^ Stff€T%r4^ Jtlf&Rr qt^^SR, q»lT^- 

5ir*Rr=5fTi^, ^ 3 #r: ql^^g^gnTWfrqgT ^t smRq 

^4 ^TTR^qpRra^, 5^ni%^5?r:q5^0I?qm4T:, 

»fHWT 'Twr ?R:*rrats^5«r, ^t ®<tt ^ 







im) 


5 :^^, 

arqR^q?ri% 


f^q^qrqTq%qT, 


11 11 


=q— 


iisr: sswT snfiw^m 1 

«raP?t vror 11 ^ 11 

^5f: snn^vq ^ ?qnRn tith:, ^^TfE^q ?rn%3?q qT^lr^qi3?'n%- 
??i?rRf iqftiqTqf sngjHq^ qcqqrqm, sfRnqrr «wNwr ^ 
f^flh[q®qq51R si% cRq srfq^ifiTSfa'iqi^imqfqT 
^f^*RTif% ^^OTTR ^tifR Riw ?«5r«5s# qiiT»n«Rr^ 

R q^ip:#1^45q iTiqKt»nT%qiTg®qmrq qq TsRq Itqqr, sjsjif: 
T^raT^nqistteq, 5Tn%qTR^r?qq fii^sf^JiR: h M«r% btsi%- 
qpft ^licr^TST^qTRfri 5iqRiqr qiraqfRcricJR: ’j^qcnrqqtq^nqjiRK 
irst: I ^5rqr»T5riq^q 1 f%TqftiBf sqr 

^qRf 3 rR?q tqfq^iR^^q vnfqqicqioT^Rqf I: *rn: 5 r 11111 

^rqq'RRig^t 

?^s#?rRa trsjtJr r i 
srgH Rifinncw cn 4 11 « » 

W'sqf^cq’j;, ^RRSRiR-^fqTr 'jjffqfi: 

^Rsr, qR«q^q =q qqi qiR R^q ^qqRt, flR- 

R5rq-g=^qTR5Tq ??qrK 1 arqrrq =qiT^qqRR R«qRfqq: q<qsqT!Ra's>nfst- 
ftqqjTRRTq^q qR 1 ftqi'iRfTqR9Tii:--^q?:iiTg?X-3fg^Rr gqqig-'t 
qT’rfirsrR^Rq: u v 11 


3Tq=^: gq^'r: 5RT%=sqW— 

Vt ft^rr 1 

m w^i ^ ^sftfn'irsiRtsfe ciTRrsr n m 11 

^q?rr ?n fq^rw ^eKqfqR^, RqRiq f^q^ ftq«!?q- 
q-qjiTlu gq-HdifiiMqi wqr =q 1 a'lqg^sgH^Rrqa- *nq wr- 
fRt?:Hq«qR: fis qr l^q^qf^i fRqR^qrqcqqRSfqif qqqifqi ^q: 
qitsR AT sRT^f: mi IqtqfRqr^s^qfiR^q 5TrqTST% RTHq^qR^Rn^ft- 

Rqt % qi^^q n 11 

It 5ST%s%%j sngq “a 1 

%at sit^ sn§i ^ II ^11 





sftsrf*rnsrs0^t?n»i (Hit) 

^ I ti fli^rti ^?rnf ^gnwi jt^s^tidit ^ 

“ 5«IT c t snsrrr^ir %^T^l§cr5j ” ( Br. (Jpa. I. 3. i ) i 

sfr^sf^^RERK ?5!r?: i ?i^'?f i 4 t cfr 

srfiSK^ 3Tri^ ^ I j^rcg^iV Er^ra-^fiitr §^t ^jrTHnf. 

s*r4 ?iT^^ffefi:r*rTCTT i^^fr^rsi'T rr^jrik: !7r=5fi: MiR^'r ^ c^T^a 
K?^ijfrsfr?7eTK'f^?ri4jTTi^ Ttsi ^ j?jt «(^5tt5=s^titr 
II % II 

3TF«(TJ('TR:?TJTm^TgrT fl'FsrrRKicm?^^ ^ 

illf% ^ =g 5RT H I 

H ?Tlf^ =gT^m ?T ^ ^ II » II 

5ni% ^ srq^f^r qiqsq Rira^cir Hfi% ^ rnicqo'af 

q^RT^T’afcT’tf^qRFrsq r Rfra?^r 'i sttso ^ siRfR i ^ 
niraRf^Ti qq h g^R jttTt ’IRkt ?r i 

3T!i^=gi 3RT=qTa inqTi^TS^^qTf^r 5iign: ii « ii 

f% ^— 

giT^ggra’srfirs ^ i 

T%JTg!qcq?njll ^q. ll ii 

^5!TT =^J[ JTI^ Wt^'l 

STT^^T^TSSiRtB %rT ^ ^Tfgrf ^?{| ^H^'rTlgr^fr-’trr ^ ^ vq[qr«^q??TS^- 

^T7%?r^^T ^«f'?'Tg: i f% 

^S^^^TlR5=?fp^TO?nrnwrit??Tlr W^JcTU I %»T'q?^T»T- 

^ 5ni%Tf ^ n^ 11 

^ sfOT^nS^'^iT ^TCTcTrHts^’Tf^^T: | 

: Sjf^TFT ^FT^TSf^^: I) tl 

1 ffSJT^E^rkc^ ^gTc-NHi ?rs^^T7^T 
HT>JRrT 3?^>Tp:2Tt rrs^q^^: snr^j^giT^qffaT: ^k- 

wfi^ w\^: 5nmrfr% \ sR^sfl^n: 

\\ % w 

% 



(n«^) 




tv to-t8 


^>T^@TRtt’WTi«r?2rRsv®r gT^WTTw^TPf^rr cr«i4«- 

JTRS} ^wfWTrw^nN^TT J^rffd^wt 

®r%s^'^wi 3T,5=^r% ^atr ^ 

%sgR3fn: II ?o II 

f% =^— 

^ SRRTFfr^n^: I 

q »T4k*rTnTOn «??rrai^f&|qi%?n: ii ii it 

f^j'TR'm^^rr ^ 'if^rg hitk^ 

<TT»T'tR^2Tf SRSilT^^f H^on^gTlf^: HTI f^RITO I SRI^- 

vfRqcm: fR ^RT: ^I^TT^RSq^qm^RI;, arq'irq tRR: SqRTRT 

2i: ^Rlq^R ^qqRf^^RTR 'rrkj^i^cit: ii ?? ii 

srRrwRRilr#^: ^ w M W PTT i q m i: i 

^55^ 5 Bmwini^gwTmi«M^raR[ || 11 

3fi5nRr'^R I ari^rTRi^R^m qT5?fR?r5^^m'rr!5ig%^5:r f^- 
T'^rfi: rr: ?Tq%: ariiiRRRT:, qiirwrqq^qon: ^trsi^t r^rr^ rc 
■M raTRt RRf ?r ^R^RRnRWr:, ff% %g5% RiTR^RTR RSTRRTRRRRRIR 
JT qqiqqfqTRRIRHRRIRRR^RIRJRIRR 'R^RTR^'Rnq^^TR: II ?R II 

if^iaj ^RTRRRTR:- 

^^Tr?T srr^ JTRrtsTRt, 1 

^r wft'sqftr gsTilsTfl;. ii li 

?^5:sRR%?:i^ RRT 5r3RTR?RRRI'?^ R^T^ RR^STEWR? =RTRr- 
;-»IR^;Tf^<q?qjRrf*rT% RR??KSRRR ^RTf RRt TR^fRim RR«RTTR II ?? II 

«r#I ?I*n §?T: qT flfi l' 1 % ^RHRT^ I 

»?pfl[ f^Sf IR^STFS^ '< ll 

RRT RRf^ I 3T^I ^qrTRTRT RRT fRT ^1:, fTR’^ ^FRT- 

R?:rqiTRRKRTR %RW RRRRR: H^RlfR RTTSf R^RR t^Sf- 

Rf RTRt R^R^T^'R R fR«tSf RR5r: RTRR’^URR %R@ RTgRTSf 

R^RI^SW =R1I^T;R 3 gfRRTORTRRW:’- II ?V II 



( 


an^sfirsfsT^sn^ j#tss=*fts% «rrft twt i 

^retnfir ti m ii 

srrar I aJTSff wnfipT^qtT^siJT^T'^lHa?? 

#5Tlf7 »Tfl g5^rsf?rT ^W^ISSqisft'T 

sTsrf^^-'^T ^Ti%5r4 

5rr'?qi»fi^^»Tiii^H ftmfferi sfflTsjfsiflNjfTr fSiftii ?*! ii 

8i%!Pi%TTf^^n5=crT i 

si?ni>r: «t5ii^ sn%5g=lT ii ii 

3T?r%f^ I 3T%^fif^^MVri5=’rlI 3^SIcfiRC^^faj%f^H7>7 MFrTT 

mfisw*is«T^ a><7 «rr5SR'^iatoir?q^?^r%5T 
?T*Triar: SI^T‘^^• •fiWmJtg <7%^ f^r^wjn: ^i-'7?7iflcrff(7ci;5RTl: 
sT^%sg^T la^wqr^r ii ??. ii 


»rT?JTH¥n^5ri: visroFm^^cn: i 

«T5i5^ sii*7«t|i^^ II II 

srrfJTM i 3fTf»r«vrrH7r; «^i{"i7'7uie7’’4r?tiH^ •xifir^- 

mr ST ^Tigm:, 5Rr«'7r arsfoiarcsisTT '^sTHTSTST^ifs^rai MSTf'aiit=ai ht^t ^^as 
ms:iTf «isfJTrsT»i7’i^flTSTn^siai siT»i«i$sriJT*Ti%ii%5t'-i ^siivr iqrjK^fsiiSJTT- 

ftreaiwf7^ff5^ari<rf7S3C n ?« n 

arjigTC ^ SBi^ ^ | 

AnmeHTT^f sT^’^s^swr^^; li i-i ii 
STffirtTT 1 3T?^^lIC*7;iIiT?'f>l^i 3<jtTT?ITS?I«IT^- 

?TtS^TrT5^PpTT: 9re5W: 

^T^tsT^snrffsTT =iT ttsj: I a«fi sf.T»TT:Tsiifs^ff gr^T 

STT)T ^w^a^wf7 ^itSq*TS(7:7iT:oiT3I% ^ItJT 

w’^JTdTBfgrqqqaTSTsqf^ JTfffr ^Ris^rmai: 

^1^ 'TT^ =9 *TT srfsTTS'm fl=s*3r?i5TiT%- 

|f4s^S*qg?r«T: BsJTlsiWTSTt gwi«re?tTlsTT: II II 




( W) 


'sftrotssvrqr: 




I cTR? H«iT i rqrm4 in%trg^T?Hr g ti^ wf 

5T?35^^RT3unif5 jn:muTJT'?j{^^^T^n%^i^ 5r%<ir«prer 
«?r?iiTf *rRg*r«4^ftDi angCr^^^c^^Jri^ s*n5n%cn%4ti% %i- 

4fl«ii5T II {% II 

»naft <d< ^fflc raTt siwift l 












'h^'fiRff; ^JTUg^: ^ H rai?: 3?>{T4iriwqfrr*T^IjfTrH l 
g«a JTint 'nt JifiET irft ^grs^ h ii 

^gi r«sai<iS STOT'fT ^ g^FJ»l4®crgi^l!T^ I 

gwr ^JT It II 

sftTTfT^n# 5m?TT§wi fTitapTt %«rT*T^ vttcjr- 
'rtf^ sigtR?n®rT qrnsn^ 

f^vTKr^fini 

?rw q^fts^TFi: II II 

^’WTT^Pi I fr^Hi=5sr^ 5i*tioi jaRW^r ^ ^i4(^sHs<i5iR!8i?i1 sfi^i- 

^'fsi'Issi^iSIKIJT^t iiiraMMrsT'ra HWI^^Tff ill’s'll T^'TJJf 

"^^iTfi ?M-i.if •‘iT.ic'qfijfHS'i'fiiM i 
II :?« II 

hs'^WS^'Au: II II 

* VPF^ iind POA add yii# f^f^H aft»M' 

a reading noticod by ASS also. 






Jr»nw cr vtJTf^i^qigsvrst^r^sc— 

3r4?t ^r^— 

^'ft T%T g ^ ^31^: II % II 


iK^sii ■sr5:«m%35ig5^H'^3i: ?ag^T: 

wwoTs^rn sit ^%3TOfiti^JTq3F*i5=m f?s5T^§R#5nt=r 


^ ^^i^'i5’j5?n% 3f 5f ^ ^T^r%i^gc^33i 
#4 I ^ 5?t; ?PT%ss?l'irfgf^f5^#nFlRT ^ 


«ra3Ti%'ti 



f^rfi5=’^f!rf^ 5r f‘ ^ ^ qRgfr?^ i 

qi^iRn=533;qTi'i^mqft%q>iiig i t%A=5Si^ 'Rq??i 

qgcHsqisisijqiqqqi rn^rc^riqt «st5C^lf?f?TT: ?I% 5f ^4 

^^qiqg et^ ‘ q ^WHfqgcHsq qqiq ^ts-qn^qqn ’ 

1 qqm4»i?rRf Rsr g «ki fi^’q ^rr^Hifi ^^snraq: ^ ht 4 
wgH^qTqqifife^qrsq qi qq: 1 E5?r5=fR q^fq qr q^f ^qiiTH^qr 

>J 5 ( ?fi ^ gtRqqqifiRqsiR^gq qwCiiq n ? ii 


HrRRTq^qtsq sr-sn qisirq^rsq qfqqqqqioftflr— 


<H [i ^a t 3 ^ ^rsr^ft %gr ai || ^ ii 

f^sRiT?! «rsi I JR=ft fqsrqr cq ?^3i% m 







() 


I gj^^TPcRiF^ JRwrq5i^sf?re*r^: ««nar 

^«E«iBr ^ snm i erm^ nsr^ft 

mwi -^tHTf^trir «^f^gT^ii%'j;^5nf^'?^ 

Orm^T tfig^wRf «raT ^3 II ^ II 

I# i%r^ ^r%— 

?i#9r vrgj vnrsr i 

gr^TWjrsq' gw W || ^ II 

?iTff3^'Ti Rf^TSH^-?iim5rr5=5r:^oTrg^i sufoistpi^ir 

»iK<T I -11%# f'fi ?-mRfg=E'qfr *i«:r«t: «r^lJn*fts«i g^^i: 
tTHuTl 5jfR: I <+,*1 jj'f •!)| «re[f 5f|i|?-'4 H g i^sr 

?r=58^^q sfl^i: II ? II 

^ff|ir f«1fq %^tt'^'J2tiii ^T^iKRBi^qqf'm?— 

«riTs% rriTeT: i 

^?TT5=^JTOt5aTS% *T3T^ cTTJWI 3131; II If II 

>^3A 'j^-mPcT Mim'fii; V'^r^, ■■-iaoi<!y/ft j'lTf^ir, st^R^fr- 

33f« «l3f^ ^I3HI 3131: 11 V II 

'J.'f ^.H3T rCi^I: ^T'^TRr^Hi; 35j 31%f3 

3«fpT «tl35'^3 g ?:3lf3Bl’'33Ii'^BT^ 

5Ilf33'r 33p3 , 3133,— 

grarcif^g i ^ ?rwi<=d 3 erqi 3I3T: I 

!?Tvn53JR«g'ff:i: ^my m<3?.ifi33T; 11 1 

31^1^/31^ 515rrearflrf§ifJi'5ir«f^f|^ <mw,< BiPFfiRRR^ar 

?nr?3«R3 R3(T3p3 3 3BI 3i3i% 3 3■■^Ha^I^■3i^car 

353Tt3J^t 3153f y^^iT 3'53I^^Kegx{iT: ^TIWCFISRSIP^nT: ^CFT^’ 

'hW<l'?l clcltrf 3^ 5fiT3?:Tn3^ 33Tp33T; 3iRrm^3f 15331: II II 


^T^k’EST ^^WOTfT^W: i 
Trt %giT53!^ai^5^ arN^lqrifri^apnqt; ii ^ ii 


'•»’^'**'ci I 31^*153: igrifiR:?!? ^iiTSii4i 

3^ %3 H^Ri3^^r%WR|53:^itR^ ?t?- 






< w) 


t'S. 


siTCRCJif i^i ni5tT?rr «r«rTsR^ 

^5fgf4 aTJTRf% =5r 1?^ 

?:3R(r^T®wwTHTfTCi'nf ?r«?T q^n- 

^"RITRf^ ^iT^fTf^goiR^R ^Tf'^?^sif^l?sifilf ^Cl^rH^TTRRRaf^T SR«r 3 
RTR RR?«(%?Rn%^?r^T3m5KWfR43— 

?f^?T f^: I 

*T^«q^«ii 5[H ^ II ® It 

sn^TC^rflR »TT^l%ra'?l TR^I fS^cTRI R?[?rr«ri ^RWRT 

?TR ^RIRtfT^KW ^?TRR II v9 11 

f^Rgn^iferin i?if anfin; || « n 

sftgftMT I 3fTg^ =q R55 =qTd^4 ^ s^g =q sfr^ar gr# fgg- 
g^T 3TTg:?T'5gg^KFg§^sPfrrgf^ggRi# =g ?:?gr T%»gT: 

Rg^rf^?:g>i?rwTfg^ ^ f^grkqT ^irfRi: RrmgsTRgi: Rim^- 
?gE[: II £ II 

^^J5!^iRT5g«at5l'!sfoj5^aitf%?lf|q; I 
sTTfHi n3i?R^i fi^^spwqsr^: ii ii 

cfiTHgfg I gi^^isTT ®g'RTSfg«Tisf^5r«<i! sift^Risf^- 

??!# gi^g’P3r@-g’JTi?g«Rff(^'oiw'^^nfR sncRi ^Tst^i^ggr 5:13 
i^TgiTRRRTi 5-«3 ^ =^tRg =g str’S^^'tw 5 ;«g 5 rTg 5 iRg 5 Ri: 11 11 

?ntiqm ’5j?t q^i%?r grac 1 

^i ^ gg Rfi r *EiT^’«r »fi3R crm^T^q^ 11 io l 

gi^rgiRwfg 1 giggiR fggig^g RgwRTTfifgiRcr^^T ?:6 t%- 

’jj% gR'R 'g ggi^^sRfg ^ 3=g.rygR- 

cjTOsgRggTT vhTRRTi^ 11 ?=> n 

ai^TJff gg^rfgg — 

flsi: ^rfn«TRT ?» Sfi^gp: s| ii 







() 


3i'T>5!i^if5^’^>'^ri^r»r4$T m^5s: ^iT^^KJ^Tfer % ^34^ 

t%454^ 3S32t^4i% 35r4r%i% jt^t: h»tnt^( strh 

Ttn fc4# fiTT^e^ h ^rrm^r 3=®q^ ii ?? ii 

arfir^h^ ^ 'R# *t?i; i 

f3?r^ ¥R5rV«!S fT f^f% ^tsrthii \r ii 

sTwaVi^m i arm'a’Trqrf^-’-i Tf® T*»T[4m'4 
4 mis i:i3i^’^ II ?=i II 

friJTfT «?nrwff I 'i^ II 

mmyifiTJTm I mpi^m ^!!ir%mff?wtrrR^. 3ig.si^ r g;g 

R s=5in?i 6Ts«ei5(^'!Tqflgi«5tR^, ^oi- 

ersr RmCHR;, aj^ryoiggs^r^oxKffff, arsimiff^ ^isj 

>11^=3# cTRIHT^ 5fi*!I«lf^'3' II II 
3i^5CMi ^’Tfwmrg^q^— 

5i§i3i^ti%?iT =Er ?rcr ii ii 

V'lranssfiaj m?rrar V^TV^y^m^ii^H’ir'{^^i 

4fiw»irW^i[^m =^i ?rfRiR’trf4' ^trr 

^T^^TW- Ri«?i yifm ^q 3=E^^lr i q%% fi?q fuq 5m 
If ( XVin. 15 ) Ii v-c ii 

3Tgi[»T3;5 fn^iflcr *ni:i 

^R*IT=siR*r?IST gi^n^q aT ^?lir II \'^ II 

3i5sqm I 3T3§[JTq,< qifq^Tqgrmqii: smq fqqmi m qffqqm^ 
fsifsm 13igsqq!?:miKf^wqM if3^qi’s4?TgwT459i!m?:i 

qi:q«!iiqRm qg^m smq?q ?r5qwqFfcri^'iT3i<mRiqjq'iji?r sciviif Tsmiq? 
?i3mT ^qi^iBr, Ji fiST^qq ?rq: i ^qi ?imqRqm4i:qwm?rJTJT gj^qf i%mqf 
fmmr R qmmqcTq^mRL i 5 t»tt fqqqmqmiq'm>;qTq?qri>?r smqr mrPTqi 
R qi^nqiiqjEmRL i ciqi t%mmqmTqmXqTqm'iqR smqi m’rqt 
fqg^m ^ qi^qqaq^qR;, i 1% gR^qt qeniq qmqq^^mi^ fqqiffi =q 
q'gcquR ?tqt si^qq^L I qsi ms scr m^qm qtn =qigr%g ?rqr W 
Imt qrft®qRr sm i ^qmqiqiwra^ %q q«rTf%r5 si^qg qq iK'^ii 







\>s. 


»w:smi^: ?^ wfs T ^|R*fia Ti % i ^ag ; i 
arr^agfeftdlati'Ti II n 

^ *R I JTir:jr?rKr jt^: srtt^: ^■’ssfrrn^ srer^: i 

«)i«*jf^M4jfl’ iRtftrd’T: H4?r: gr^M^T 
»ITO: ^ 4^51^ j^; I *IT^%: 

JTRg ^ ^tR^R gt: sfiR Of^ 

sr^ q;pn aa R<Rgg; i 

grRwg»^i^i%firj4: aifr^^ II i» ii 

Rwr RfEqf gaRgiscf gi^cicsifR m^Tt 

^iftSR gt<38l^fiR:'K5rr?iT^l%m: R!5!RRT5;l^Klft^: gRTT^^^Cl??! 
g'reRHn'^ gr^ffg sr«wt% ragr: ii ?« ii 

a55RflH'c?ns| ?t<Ti[ %r «ra^ i 

«t%[ sfhfe ^i«ra ii ii 

?f?^T^ra’ I ?R?R:Rig^T$ g?^: gig^K: grg?:^ g'R^t miTR 
RRT aigg 5Rfe«ngifRRT3:gif^5riJ "jstT 

=5r ctt: ggfiKRR^s? cc^^Rr gTOrKf hItr 

g^TH ^ ^rerf^gBRigR^gTagw u n 


^ai|<iii?)BRt q ’ lala ai 5W: i 


II II 


I q?wt®iT^«^ai^!rjfJH: i%!i% TO^ngi^giR 

^5rraT§ ^ Rwm ^rr yci'iggg, ii {<k w 

5ETg^ 3«i%— 


* ASS reads 3»itH%SRIIf«tira?gir:g5i:>'igt I 







( ) 


^ ^ =5 11% ^ 51^ ?imi^ II Ro II 

^7^3Tffl%4 1^: fif^iT ^ii^sgq^n^oi 5r?gti^i?:T?w«ifq 

srf^nf^r f%r?^ anq^ -n^ ^ qs^- 

i%??qRn <5^# ^rrmti n qo ii 

!Tcgi^Rr4 q^gf^ m gi: t 
^1% =1 iT^g 5r?ii Tm% II II 

q%i% I qf ^rq icgqqiiuq 'fiT% fqq qt 5irgqq.K«tqRqqqsJ 
irei % qTI%cqf?TSST%I% ^ qUl'IjE %T- 

^gri: ri?[T3r5i ii n 

9T^?nin^ qr^Jwii%wT« fii% i 
sTHf^gTiii^ra ti ii 


3T%%i% I 3T?5ict;i%s3'jq T^r i«=EssTg^qTi%»iqiT'5is5Ki% 
qrqwq ^*KT'9rnVIq%q<it^sqi%vqaj- ?j4'RqirrT?>qT 
qmcf:# fjrqq=qqqTq-q^TS5q^qTfT?:rrqqq«TrT qmK'qqgrs ri=^i- 

H II 


15?i?T15ri:SPJ?fNT 


- 


9TT ggluif^N'J: I 

sngpjiT^ q^a %‘^i: gn 11 ii 


afr fq^5ifaf%%T sTwftr^ift 

aaa: ^wai'cr^T %^-%g ^fqfy: i 

%^a q^ira fii^r Rf^grr: 31:1 11 q? 11 


5rwi?rtw«S^Tf9i i 

an^ TiaTiT^BTi ?ra% Brsraii^^i.>< u !»« n 


^^^ratasi: inreratf^: 


q«q:R5rq:f%qT qgi R^fi^m : fen: sra^ 


‘ II n 


gRa will^iiTq- w ngjiam ^n: 1 

^w(ii>iia, ft^vTT: 11 11 












I ^r^?!Rf5rg’?R cf^ ^rf^rais^Rf^rf^t^rnr =^ 

5?lfeT^ ^'Trf^^n^ WW:i%*IT 1^^: 

|i^??T«t5r(4Mii^wajon: f^?t% i^cN' 

II II 

3fr3^S«?2ftf^^^PT 3^S^?T?(jf H'sgs^q f^l^4l»T: ^sq^“— 


Higvn^ I 

ir^#^4f5r qisj^sq^ ii i| 


?T5i%s?nr: ?i^T% ^«ni^r?nTFR«T 5wr ^r^rrfSr ?i*n 
tsH^fTi^'i?ii^: «7f^TT5rei^iiffngvri^ =g d^sRr^firaR 

auoi: sig5i!i% i ini# 5fi4f^ s*rT 

w Mg^fi f^crst» n 


«r% 5rTf^ ^ i%T%: ^glFirar i 

^ %r li ii 


21% 2tf^fSr ?ri f^ssr^iTf^ ^ qr =q qr ^«ri%: ?n 

f^5f^:, qi4 ^ qiij<iWdq’i s tffq¥f 8mr ’rniftr- 

d^a^^gMa rii ^ ^TTfeni ^ # ar^r^ airo?rsfW5i^- 

spJtJtji ?ni^ It ii 

?ra =q sf^israrrsra^n ^ ?rTm% wn^n^— 


sr«r^ 1% ^ f% "g ?Tg; I 

s(ra%gqq% qr^ ji ^ 5r^ sft ^ ii ii 


f^ ?(r!a[fiaK% qT?Rn?^ si^awi a*iRiwi 
q%f5r ^4^^<iNj4faiii< 4 H tr gg giai^^|gii «n*Rn%r 
^ft^eon^TOqi^ ?ii^raqiq*iHi4li*in *nJi 
?TB^s«n*r: II 1® II 

asra^qr la fq% ^ ara =q sr^i^^saw, crq^srangfeRsi^, 
qqrasc^ ^ a?5rqKgT^^^% 







«ft^«Rras(VrrwriT 

I ^r =^ ^ qraiw ^ 3f^reT>i Hiwfir. 

II II 


»m?r: ^T -sfr^nT^crmr^ «TO*rqi%flmqT^i jtw 

?rH^itS®4F!r: II ?a II 






^^E«*r 5#^iwfs*m«iw 8iRWT?i' I ?rafg 
ari^rs^wi^ I 

3|^ - 


awiraw »!5WT^ a?g#60i^ I 

9n*R*r *5 II ^ 11 

«5*fnR*r nfi^fT fi^ «[T«f?^ 

^^«^^f^r^^e^iclK«®li5^ iig ?jipi^ =g 5aiT»i?r5^T4^^?r«^'ra^ 
?«i:^^?nT^»tnicr: i ?«r«swrs§^ Rf^^^- 

R*RTRrS^^ ^rai II ? II 

?w ?r?r w'^Blf «Ri99n»R(»^ jt ft#>5m«i^ 'jJ'^sqRRRis^if 
^8^ ?rfw>NR— 


sftwni^— 


*BlwiRt ^mt wim ^snie i 

q4» g fiTOeq Fr ftw»iT: i) ^ ii 


WIW R^^TR ^fZTR 
g^PBT^ rSstTT: ^l^TlgRSIRRr I fSWRlIr- 

ra«i«ii4i]rc^hi7TRRT iH^%4“ii+irRyfi^5TT rrr 'bsir qR^iR: 

inj: 5ii«r*ri% RR RR^t»^ ft^sgRT: R^«?rT: i 
n: '««qR9n^ ^ q^:, ^rt«n WFwra hrrrr- 

^qi^, ^ g«sqzii(»?Tf^ 5iiRR<H?iqT i sig 



qi^Rf qRs^ sireftRis: qR«ig^ ^ qiqrfqR 51 % 1 wi ^rbirt: 
3!!rr: I ^ f|q:, «niqRT ^®qrw#®srra: 1 

qipi^ ft wqwiJieliiBi'irft ^ g ^^TflRTRft ^ (xvni. 12 ) 1 

iH«i i Ri*i i ^q ft %qi9 «h4««»wj|»4 arsNwsRmRT ftR q>4wmft * vr- 
w wiftNl iw' 8 ft (XVni. 12 ) II q ii 









«r^jr?jq';^ sr 9iR*rf^f^ =5nT> u ^ ii 
^r«4 I ?rf54 c^^sA i f% €rt«4 

i 3i«i« srtsit 

arftfisriir ^i+toi(^qYi& i g^er 
2fsa^Rfi'i:^4 ii cqi«4jiln% ^m<: i i^^qi 

*r a «5*in%5«sq^«? i et^zn^i 

firgi g?cT ^ir%r^ si i 

f(3 A'u's^fsiini^fiiii^r; (in. 3) "j^ H»i^Hsr skAis 

i^#5ri^TO?RJi^s;oi sim jA^^rA^n a«if gtss^r ^isi^ssr ft^iA- 
s?riiitf^ J if I ^ ^^s^l'^W’acSIRia^q^: 1 *T 
5:^iw ^irsiqi anwi% 'i^Hifjj'Bsi^'tifr ?uisc=fia, i ( xiii. e; 

Sfcfi^ if ^%^5Sg*fifR^« ’IK<i{^|% 1 ifTH ^ «f.)If«41cin% 1 

^si Ffq^ ^ • 3"iwr %4, f%Ac'f('CT*frfa i% 

( V. 8)1 fiii«T e^fre- 

s^iis: 3xfi:(V. 13)1 ^fimftsiAswt:<n; <i,4oqincifi‘A'd A^r ^ 

ff cffH^fRciU^iTi ^l-jryTAfl% HiSfi^ ^fs&oiuiill' 
^fsii ««’R«9niRa?»4iai.» *u.f7 ^ngi 'Asi %iff^?- 

fifAifi: f%I*f|%Ki% ( XII. 16-19 ) (XV. 21-26) =^1 

'I'C*fI«?^I%^ qr '5II fql1% (XV UL 6.) « 

«'W|S!!jl<if^I0|; sa«nf^ % I ^4 ’ «g5cqHl 991^^ 

5^ aofii ^HrormqfeiRn n 3ij?i; 9a 4^49H «iTgT: i 

^o—5rt«46iqrew4q =q irf% If #1^1 (XVIU.l l) l3q=qiniS9sq 
I %<>—if I la^'giifqr ^?ii4?^rg[. i ?rarr gqpn^rf ^^qiq it%i% 


Jiilr f^^grRTflfmT if fl'if wqi sgqqfin'^ (x:^. 11 ) 

9^4 W'^sra: I Sf 6^^9fh^ fliRTT 9Ef«f?iI fiqa ^KqifJ'Ifr ( V. 


13 ) ’isj^srmK: %in%^q3 i 

^5^9t?*nn:^q5fqr: i ^ g qf^n^fT^: 




I^RT q ?r I 

(II. 21 ) a.Crq(<$ q H 1 H 


ftwJ ^ & dllii vi7<l^<^44 I 

S^q*«iro fssnfhifv: u « it 





airsi^5frs«flrr^: 




% »w ?=?RRPr ?«n 3 r 

?r«nTi^ ^r^THTfiT ^rarrar ?ng5r»i i cjn’fr w I4<^<^<»1 T«f > ft 

?frs^: *i »? 5 fi ^ I yf^sqiET 

sr 5 k: gsisRiTcTrr: ^?n #3 i a<?wTm?rnT^?i fifFr^wiT^Rr*?:- 

^i^ssqfsftfgr^ evt^nr ^ 'TT^rrsiiVlPT 

fmwf pfsrerwT?^ fT^ JTP^T »^w: I pR^rmirenv- 

i^imsqcjHPi^jn: ire; ^ ii m 

5 ; 35R^ IPR' »rnr—- 

gaf^w - aq ;^ sr ?!in 4 jctSi^ g?j; 1 

^ trqr^ « n ^i n ft 11 11 

Ji«r grr^ ?tT i%f^ ^ £st4 

era: I Tra eraai^ qR^rrR ftflftEFrn?nrr% 'irarRlft- 

<jM?Hifi^tq era: II 11 

ijgnwift g <*+i?Pi ?iw e-n+ec^i =5 1 

qi^saisfift ^ iT^ ^^dig-«H^^*^ | ^ II ^ II 

qdi^q 7 i% I g ERTtff^ ?isgrgi»ra^r% qra^ip^^im gif- 

*iT 5 n% ^ 9 jqegT. M»<ji(H ^ eraf 9 Rc«it gra^ETFi'TcErgsqHira 

^ jw T%f«jer *?Eii=era^j: 1 *i ei^ra ( XVJII. 4 ) sri^arra 

qra^Tf# =^ fggroeTTHira EfiJ?W qissEiT^i'ie^'ii'kiara »reigrafl[Frra mer- 
^T»ffq 5 T^ ’W g^ffiig^FEiq'ira qf^THf^mefiqw: I 

q> 5 rriWi Epqtera ijeriJqfq 55^1; srs r^ie'ii lan ^ 

cq^ift I '^'4 E|'iiqi% fiTe^Rr ERjf'nf <^511- 

^rraiess ?R? 4 r qssrw -^ra ■giqwr 1 ’^eTpqq'irer 477'^ 

^W 3 r fJjcwis^qpiierFqiq rasger q^TR'TTfra ReqRn% 1 

era’^ra:, ReqHwR sRiloif <j^q=eq?qiqqTT^cqTei, 1 ejq^sr qra- 

fq^JTTJqfq cRufiSi ^^gegi^f 4 T I%FTHI^! 9 T: 

^51^% JiHjf: ‘ ^ ’ ( n, 4-9 ) =^ ftTs^cEng: qgiiit- 

cwIrsHur (III. 9 ) I# =q qsiirtgf^E:^ Ri^rrraiei: 1 

(II. 4-5 ) §T^«n Jit m^qT: (IX. 20 ) ‘ ejm 
yrat 4 ?^^ ’ ( IX. 21 ) ^ grsqqiceieqr? jt jpTf^- 

' II ^ It 








s ^wTwr; q>wq< ^ 

ni5T^« T^ wrwHawq : q feblRfa : 


I 

It o II 


f^^RR*r g ^w: qf^c^Ft: 5fi4»iT 

spqra; 1 ^«i^sjHi^« i f^Rw ^orir «?f»JT 

%fir ^^f^TFR: 'TftFTmstum: 

?w II « II 

1%^— 

5:qifti^ *ra5^ ^nrt^qrvRTFr^ i 
?r 5Rr ?T5Rr Riir tR giRMi.ji gs^nj^ n < h 

*IWH 'mM&^i*l’H ^•®^'0'^.S^qq^W'^^'^ lTc*l'3<W SWI ^7=5!^ 
FTHT FTFTOsi 944*491 'E# 4tti H q R 

5T «5lRr V II < II 

JF: 9ut4«^ 'n':— 

*l4/+i«q qRR ^qif I 

"E^ %r 9 rft: ari rM lt trt: h «< |i 


qirt Pi<ier fstw faraW Rf FFRar 

qi® I f^RTHi ^jfotT 97 R g-^4 sren«i9«n-««F i arom 

araft' *59 »r ^*iw ■^RSRf 4>4ui<sisnftr t4«4 ^4 1 ^ 991599 - 
951^ sTFRnnif^fR 4T "E^ a>^F?n?9*r ^ arma 

^’Rf f?ram^ 7*# FRRa^^ETE: 91^^ B^Fiacai'E# ^1 9 eaRl 
W%'*«4r<5srPI: 9TRaa5: 5mf^ Ecrts^: I 93 959-4^- 
caPIIET^: ^T9 ?T9 9 5l^99Rr 9T9^ 9994rai9aFi: 

9«n a^r aiuoir 9KftF?i9 arjfl^ ^ 
«jfa2Fg^Ta 9% frS3: I 99^r99qT»Rn5Tn^ ^g qtfiqR t arrer R 
ai4E»aT99f '9^11991991^91 9 999^9191^9 99 9999799?^ 
^t9li9KK9( ^4'B9n99f9cq-I>T; 9 Tfi44)<4 9 ‘ 9 999 ; 

9I^4t 99: ’ II II 

994^: 9W ?9a9T qRsn^^ =9 45# 949 «B»OiIT- 

^91 453 *^ 7 ^ 59919949:4594 fSlc^ar 4i#f#: 9 ^9 59 9 | U | fi^t4|% | 
9'Wfl'Hlwi<»i^98J9 94 % I 9^19 f5R9459fg»I^ f^59749:459»R9Te99T5n- 
S|^ 99T 9ftlST 49 19 HL\l>*9ii|t9H— 



U. 




im) 


fIsRRPT: |i i«> ii 

S5«rf ^rarJT^rT^R ^T1«f :k# ^<t^:KnraCRoi 

w*r% f^r;^ ifitTfot *iT^3T^Htc'if%cTmi|^%^ ^sgRPRorr^- 
ftw4 cisrrfq WR^nrq^q^ig^ iftTlr sr =e: 5 ^^?^ 

^TPft " 15 %^ 5?iPB5y'TiTcJIFl?r ?f§[f^ 2 TT>fr *t: 5 r 5 i>@ ^ 

H cqm'i I ^TT 5R4?r5Te^^=^ Jug'Rsjg- 

JTTT ?IW k«l ^RiTRt^^T^ltgHT ’ETriTm: gsqiH! 
^ 3 ^ 1 3Tfni^ ^ wi^'r 5i?r^ ^jTfrereci^wft 

i^3?rg^'^3?nsmi^cr: ^iarar ^R^ncrr^^j^M k^sir^ ir 
R:«T* r?T?im Rar^JT ^rsmi^fr: 5 ^: 

"^T^PT sr^lt'"! ^4^T»TI3glirsT ^^firlTcm fl^PflTt^W'fi’IKTfcR^ 

TJTls^i(Rc»niJ’>IIcHc^?T »t|5:: 6 ^r4^»T?R JRHT W^- 

*rm^r (V. 13) %5a;?^a?oir ^r^rfirgswi ^ ga’ w?^fras?r 
sr^Rjnr^ II ?<► n 



?i??fic«TTr^frTR^?r 

*ra<Ti? 

’^gRnrfggsPT ^r ?r‘?^r»i fcqaii4 ^iafr^*rri:— 

^ t| 5R?T 9j^ 1 

H II 11 II 


% ^ fc MTir^HiKRw-iirKJn ^- 

■fcTi^si 4 iW'i ^JTioiiycr^r r:^to i 

f^r?Errf^ ^^rrFn 5^^'fiHWcirrrfl ^.4'K®Tr^HRm5r*RqT‘iT 

R f??rfffcqfir#Ts gjTqpT ?g??Tf5nnw'Ji i ?R3Rn5<RflT%<^%- 

^JrvrRTi|^jn^5nirR«;in«: ii ii || 


life — 

arm^fts ^«T ^ I 

$5«r 5T g R«n^RT ti i^ u 


sd^tsi H^^sMnri^srsFt^ 

W35*ra«jTO Rsr^^ ^fl"ii ^d^r^^sgoRT <1^ 

’S'^i'iRi^wra 9^i^in*?r^i^5n«jjpnTO nn^^^t^^ srppnwmi'fiN 



8ihrf>T»r«jg[V?TnrTiT 




•B^qr <i!5n%f?r 'm ^b- 

RRRRTBBRT sii:p^®rR'T?:m4^f«iTO^Tf qfq i,K'RqTri!^qq: I fT g 
qBin^s^wrr TO^ffnmm^RnHT ^ f? 

*:in^ll 



3r: ijqRTqqjR^^TraR RvrcRiR?n«mim?m- 

^?»iR i^qi'5i?<B'f»w;i»rr, sr R^^rri^'s^RifiR WB’Tra^Toi bibbst- 
WTRITJtsT S^%# I — 


TaiiTR ^Roirf^f rbtN w i 

Bifesr |?5rT4r mitki^ ra^ II ll 


qim'FT qegqHT'>iTR f rr?TBriT qn^airf? f^qm % 

^ aiR ^biriir ^?rb- 
?m I ^T5t5Bi: qfeiwra g?RH54 

I ^ Rqr^oi cre«rRr; 

frTPT qRR*m%45r r i^gnp^r; B5aFrR?f ^eB?rg: i ‘ !j?qR' 

(II. 46) ‘ 4iqfra^ qm ^i<f ’ dv. 33) rbirwr 

?T4%'4«(r f^rff% i arq^frRqgiRBRiq SfiRfr ^gp % 
qri5n% qifqqiR rasiq R^irqq ^iqqiWT’^ ii ii 
BitR clpfig«!f%— 

gn^gw 5PIT ^ =51 li?IT^n=R5^ I 

ISR%T %BRr qaiRi: ii n 


3imTVTm=®5f^HS5:5iraRTqRT*im5q=®?:i«rqTsf^g5RT Biflt q«iT 
q»q'lnTTft55^'>Ti vrar ^ JiTBTsrqiTr 

ngqr^B- ?qq^gT btr^b-i: srrmqiHmr qqnq 

'Biliqg =^33 TORr ’jjowtK^quq ii n 


ETRgRT sr: 


»n«i m ftrq^ra- bt q^ ?R«r t?rg; 


II 


I ^0l4l^q«IIHHq^=ti4 ]%RRt: qK*R l%q#qm W RRB 


• YPP and POA read 3R:.H*rqR as part of the 

BtlR on Y. 12. They read i%qTqit?GRq37for. 






im) 


iTai 3 :?fts<«rr«r; 




^ ^11^4 i ^fisRl- 

^i4Fn% ««'wtH4^y*i’pJi» si^w 
*i*iTg>i?s?at ^5R'4r 1^^; ^rOTi)% i sis=gf^<!5Fn^ ^~ 

^RonPr, 5E!!?«'s«ra SPW «lW5t ^ I ^ 

f4T%!n%4«5ra?oi ?r4 =bw ^?n?3*rsnin4 a?s=5PTT ?4 r- 
w^tnii^ ^ ^5T5r^ fif^^ ^^i?Ti^»nciwg; 

'K^^i%sRr asipatT^jgsqgr qsmiiiq q u ?h H 

qtq g q: I 

qRqcq^gf^^qra^ ^ q^qfq ^¥1%; ii ii 

I W ^rild, ®.4 -441^: 

R4« «Tcr ifitiiuf 1 ?iq4 y^i'irct kjjt'tq i ?tq 

qcqi^fnqqqpqeqqirqsiqi q(?^«^q d: Efiqqiscq^ 

't.dfd qidkqi<:*i(4 %q# g m : K554'ar45if%^«feT'ar-^i«i'i'T45[- 

^4 N^.'jdgr'SCf 4rs:c=i i«f I sik T^TfiTcq^i^Fqqfcqiq^ 

q35q«q'4i4':'-isid3iVi4w''isai.i5fe4iq q^qwiiTq^qtq 
^qou ''ic44iSidr jqik: giKyd' f'i4<idT §,siq^ qqqq^qqfdqiw- 
d^dl >T 454^1^ q M54fd, 4»ir dUlK^ISq^ 

■m4i 4lir3 4145a 4;jt ^Hn-T, 44[ 41 41fJ) 5f4I4SlS?45 qr4?^4Rqi4 

‘HdJcUt Ii ?5. II 

4.: Sd: gqrd4; 5Hi444?45ri5g=54d- 

q^q qiff SI qiqi qfeq^ q i 

55qifq q fqi#i4q5r §r?5iqTqq«T^ ii ii 

454 Sll 1^141414%^l'414515^415^^11 q q454iii5r'rSf ^4^45r^qT 
qtqr qrqqi qc^rq «?cr irsf qgiT^gmT^qTSH^qi5«^ ^qqi: ?iq- 
^qiri 4«rt^r qifq^ g q^sqRRioiT ^nf^’fmssnoTi fwqi: g- 
^Sa?TI5<rRr; q?: ^^ST%T^ (Mu. Upa. 11. 1.2)'Hjq- 

5fi544q. 1 gil:55fi;^,5;iji 454i5qq qiuq^jqi q ki':4q qig^iiqql qq' 

^?ii| q5;«R qfqs4TqT^q q^q 5i%q i«'=qq q iqi%: q 
qqqfq i f^qrfq q fql^iqnqer^ikquqq 5cqq: i q ffqr fqq^qr 
q qsct^ q fqqxqq qtfq 5f5q;Tq’qTqfl%^q qq«# i 
80 





«tii^»T«ra?Nwii 3 c 


t9> 


I. s!f 5!anftr sr l ^ 

ffe*m5rw TRWxMf h ^ 

?r5*r^rsTW?r I 

II. (a) ^P^ gH Ti ^ i^; q5;?)^eJTT 

^ (XVill. 16) ’^c<^^i 5c^ a j}m ra: I #r 

an5»Ht5RI^*r^¥rjg^sf^c5i^T^^: ^5m^l5qw: I 

I ara: 

%^iS55is^sg^Rflra3i, i =^TmiT: «m^=3T^- 

I ‘ 3T^5fii2ifssi3'5sfcr ’ (II. 15) ‘ 5^ 

’ (III. 27 ) sr (XIII. 3l) 

»(t?rr^ rTT^taLi fms ^ " 's-qw^isr ^smt^ " ( Br. Upa. IV. 3.7 ) 
?^w«iTS I 5=«[T?fcr« ^rsmrn: i (b) 

faT%J!R’Wng'?»15(S':2(JfJIfi: I STP'^gT- 

JirCRt W- * I 

qT^H«rJtT 5r ^srai?# jt «i«rT ^i 

^T^nwrr’ETRsrqT ^iisRT^s^q s«iTmr:in%f%r^*)m ^tss?*r: i 

5i^^i^’giSTti’itf^?^33^'TT^n5srar ^ i 

III. ^Tiir fT^ ^ ^J[?r 5H%m 5f snJRT SE?lTf?%SP^^T^rfiRa|^- 

jmH?T 3^T ^sai^^nra^rmra (11. 19-21 ) ftp: ^snift^TOR^ftt 

^rrerKi sieiftm asi asr sj^# 

5r ^ \ i?# =g ?rT% 

Sankara mentions three points :— 

I.—arrfJnsi is really sr^i^; ‘ ' is spoken of the 

anftPl, from the standpoint of ®r}^^?l%, II. (a) He cannot be 
a sRt even in company of arftsiir, etc., because he cannot 
come into contact with srrftBR etc. as he is srrftr^q. ( b) 
Even if anwg; is ftT%^ragL, the which really belongs 

to afftrei^nfe can never belong to 3JTeR«^. IIL Eelation of 
XVin. 17 with n. 19-21 must be kept in mind. 







?C. IS9-51C. 


5p^i»T: ?r iTsratc^qqrw ?n‘|^qr?f?ira'crl^T ^rar^^^wwiRfT^fif^rsr 

^^T5rra^i«l 3’qff^?r: i ?f 5r^^^i4*Tin T^5n*ri%i%: qfos%f%=5[T4 
qraT^sji ^Rrcfts^irinT; 5rT^«Tr®[T3?n^ li ?'9 ii 

3fVrjfr iRRoif srqffcBg«q%~ 

Hi ^ m^r ( 

^ 5 pgT% II II 

grqgsg^ifg ?T^Kqq5TKy>'iu=5q^ i mi %q grgsq gg’f^ gm- 

'TR^rgrqim®ajairsf^?Tr^reTcft ^c^gg^q- 

qqrqf^li^aT ^i4=ii4ajf qqrgqjr f^fqqr mqqiKi qi4%?gr i 
^*11111 l-rgrqr?rgrr?ir^r3rg: ntqsniqf^vr: ^r^ig: 

^53Tgrf?RT^R«>q gi^rrg:qRr«n«r5!i^^g ra^i ^on- 

Tg3 I ^Torr f^q^sq?rfg qtfj ?Jr5Tfi^, 3isg;?q 

Pk^ifi: ^^l^«TgcnT q;^: s^n’^qjrm, qjgf apToix^rT ^rrqir^- 

g'fTtiqgaj'q ?[% fqi%qi%si5Ri?:: eRggqf: g^itr^sf^ram gJi?: gi^oj: 
gsrf: ^JTgJIf: I qj^ % Brg qwlT% &5II«f 9Rl?iJr?: II \<i II 

%^r^Rq»'Kq5T5TT Rif’qi gqncJrqR^i?gTq<5i?crqtgoi^g5r. 
i%rqq'r qgjsq f?qr^;«rg— 

gig qgff =g qpgf ^ ra%g t 

goiR^grig a i wiui II 9<?, u 

«fi ^1 ^ ^ qiR*TTW^Tf«Rg5Ri q^, 

q fqqgqj: i%qi<qf fqqqrqqr^ai g'q«n%Kgi5rTfq5=guqTqqcr^«TTq qoiqgg: 
HxqnTqTgfqq:, qRqg qjsq^ gwt^jgiTR qn# gqr- 

qn^ goiRi^fq^q sHTFu^g ?mfir 

I 5t f| goi^ins^Tfqrd^^Sisf^r^fBi fjg g^gr- 

'irafq ga?«rrnon4^g?a[4?gsnqifnra ^ i q«nq«r«nfqTq 

qqrqrr# ag gi^qfq qrrgTsftrg gsg^igiR ^g q^qurr^s^ 

qg:gqri^ ff^q: II II 

g grqg: ^rq^g'sqt— 

qri%qT^ f%qT%g(gjgH II q* n 



KC, 540-518. ) 

I ^ ^ ?IT^ ^ ^ ^ '3 

q I . *1. 

Mtf^ I *ITR I^^T^«5?f’®F'n?TT5T <T3WTT^T ffWBIT^T =^I. 

H n ’?«>• 

^«R#5T g «»^ ^5TOFlsrfT^5^ ' 

l<% ^ ^ " 

I 'i*raf^5T I ^ wi^5ftK*i^^5T irs*T^ in^migrF*WT- 

?*ri5^^*R!r^nTT^«Ri^"nm34: » ti% ^- 

tfl|w4.TlH. U II 

erf <m«5a'p<' 

grrrrJwg^if^R. <> •' 

jT^rmlr g ^MdNi:>^ i ;fl r^ m ^tth: 

^Tftn5^?ff ^rr^iTton 5^ i’sft ^ uimuKW^FaiTrm 

^>^ift*iKfiT«f ?rai*rr5?E tgpf^w 

ds?q %'!n3^s??ftfir ^rm^sra cf5^w^T?r^m5%g^5?^i%^ J^- 
{ ^ ’ i^ttciig gcr Higw tTgT ?Rn*Riig7T®5n5,1 ?n»i?n^ tI; jnfoRwft^PiPTT’ft* 
?g «R fsj*i^ II ’I’l II 

i«4>«a^ 5n ^ n >• 

^ ^ tifi-ii ^d44 ( g ra q <^ ’i *i < m s^5 ^ ^wJi^ 

^ n*fe*Rf: fiff W ^Midlld 

tK?5^: q»»<| wl ^ l S ,'»T <i^«ll4>g« ' ^ T ^ ^ «ISiic5JlfTiJ*bg«I3 11 II 

*1^ spi^igm ig^ qi^«Hw oT ^ W- \ 

ij^ijiwra ?r5T5Wi?Tf?t^ II ^8 II 


• POA has a v. 1- «<‘iW'!>i*i“miw'N l 5 t. ‘ aw>R5 ’ might explain 
^ <1^ alone referring to ?CTt*n’nl ^t^5, 









I Jt|[ SRT^^T qj55^f I HTf^T^or ^ ^niSBI- 
^iiiT% sf 5R5r^mq^^«n fi mf i ^ 

^ 3n?mq9r ^ I 

Rlirq^^nf^ ^STR^m^^T: I 

5st%s5n5flft^ ^tflwt ^Rf^rqtsq sn^ ^ I 

^5RRr^8Fqq Rlfspi^m | I I%q^ ^5- 

55t2im nf?riqT%q f^rtcq^ ?r^^4 u^r^tgoCTi^RL ti ii 
argqs^ i|ewqqspT q i 

jTTfi^Rwi^ spw q^iTRig’Eq^ It ii 

I 3rg^?^ qaiurn^ «»5:?s 3 = 5 ^^ # =5iig^;^, 

!!}q ''-)t%?^ 4A i%^tiTT> 5n%ia?TS’5f^qi art ftRT snf^q'ts-i- 

^ qr^q s^qqsK sa^ufi^ ^r*riqt^gfit^ar*n?qr3m«4g., 
qr^T??fTi3 atK^g- qi4 q^g^rwe 

II H 

g^^is q^grCT '25g?qi^RHi^?T: 1 
^aiR^qn^fr^^R: ii li 


I g^: qf^^tTfi: ftwi ^ ^ sni^sr^- 

’craqfc'ngc^rrf 3«t*r^i«if ^rqtNrtr: ^gw ’cg- 
f?iR?r*tTkfr: ra^qw^qi: ^ ^i^q- 

fR^^qiifeR: qn^sruRfsigm q 'KSRpnii^sng^T q: ^ 

f^ftasn: 3=Eq^ I qqgjr: afi^rf q: ^ 3^ 11 51^ II 



fq«ri«(l^cr; sfiSRl; qRa^ll^d: II l| 


^:inTr% 1 0*1^ tcnft, ^svj: 

^T3n?ri'siu^*i?a5^ q ^qs^qrqft^rnft, qq'f^g’Rar- 

RiqtsgT%qferpqr:^pqd3r#i fq^rqsifNcT 


q tRR?nw ?l5atq;RqTtn^?r: #ggRtr^ ^ ^<ii: 

wrai 5 rT»rt q: q^if h ustet: qR^STf!r 5 r: 11 ^'s 11 

arg^: in^; ^is^: I 


^qnft ^ ?Rtf airra ii 11 





fT% I 3i3^s?rfnf|?r: 

m^tr^'t 5ti%i>ijJi^Tfr, <mr5r^- 

^smrs555frsJif%5ft5r; €ffsW^, f^isTr =g 

^rasTHRoit ^ ^i ?r?nmHin ^ ^. 01 %, 

^ ^ ?n>iR II =s<i II 

noraraRTsr 255 I 

tri'»^4<H44^i^ oi ^sr^gsr «nT3i!T 11 il 

5it5i?T*rm 1 R? 3'^^: H^nT3'’i^T^'^4 

R5rf'I»*n6': I sfi'SJIJTIJT ^SKTJTI5T*T5ra'’I 

'>?R5r«i I f?iT^3r^ ’irg^ ^ ^ 513 ? ‘RfJf5rJi%JTrai 11 " 


sTfw a ^ RRW% I 

wtaj *n tf% ife: 5n 'it4^ 11 11 


5tif% =^ I srif% =^ 5iif%: sRtTST ^BRwin:, Rin% =^ 

f?rffttJlT^rtl: I B W T WT tt a l:, ^RVIW^RRTST^TsPIcRIcIl^f^TRJ^'l ^- 
2 =j«iifWTR?ra 52 TsrTrRRr 1 f%f|ctinmR% 

?fiifrg[, igi?Hr«rfw’ i r=-iw hast^ht- 

KT% *nT ^IS’TfRW’Tq W =^T*r4 ^ 

I ^ ’fw R ?I?3^ ^T ^1% srk: ’JI 

TK HiraqRt I ^ ?IH fttras^’^g fT%JT?ri I fI%l'V«'f 

II ?0 II 

nm wRinirff ^ ^rtr a 1 

sRrsrmsnrRT^ f^: m qw TTsrat 11 11 

1 qqi =q rRirnriR^ qsrq =9T^iq^q ^ 

'isnf% qq qiiqfsRr? 3 T 5 T«nq?J ?r«nqRT^T H®fqiT ^ iriri^iT% m 

w n^sreft II1? II 

sraiJ ’sT^frif^ 5pp*ra a*raii^ • 

f^: «T Ti^ |i 

I arqti iti^tqis: qr ’p^ «nini% ^gi- 

fsrr ?f 5 ff ?rqf«rfigq?^ h'r'i^tt^ f^snsirfir 5?^: 

Ri qi 4 2 n*f^ II II 

^ ^ ?TH;Hiuii?l^qi^<fii I 

q t<li»a T fi T »inR «wn m "n^ ti It 









I *j?TT «t?Trsjir^^Tf^qi% ’in^’«r% f% Jnr:- 

HI%%«TflB?rr ?I?T» STPiT^/^^Tlfoi ^ ?T5r:5rTiiri%<TTf5r ^ 
^frear :3r'3®rafrj>^si^'grf?«im i 7% ’?t4j7toii 3 = 537^^*77 h 

*7^571 ?Tjrrf^5TT5*i7*73n7wqT f^?T?7i«*rg»Tcr^^*7^7 i ^?rpB 

W?c27S!77^=^^srT > 1^1 JTSr: J7707P5C«Ti^*77 >77^*71077 5ft5t«r I 

tf4^^7 !j{^: g'j crj4 g-rRcf^t ii ii 

«7iri g ^rff^TJTisrWfTTT ^rpT^ s#r i 

g^g=?T 'i>gT *gT^ajft 'da: HI TTsm*! it ii 

«7^f3 1 qJTT g 'T)7SR7ir7!!Tf»'q7f« g>7H«JT^a 75^^TH7«Tf^aT5ld7^7*7l- 
)<r?Jv^5!l7 Jm7 '57?*Ta‘ 77577 % f5797^5*TWaaV777:*7a %S^3 S7?^ 

=!r^57i5*i ^77^t''^^77'I7^7H■s'7aa aa sthwh «eh7*p 7^7 =a *7^^ * 7 : 
3*775cr5«i ai = 77=7 7:7aa'f n 11 

*7*n *r^ d7% 77 ?%^ 1 

a faga^ 'qf^: 777 atHTft na? 11 n 

*7^73 1 ^7^77 7357 573 3777 ^7^ 73^75337775 73«|troicr7 a5 

f?33^7J77f3ar 35 353777 % 3=a 73 35%7 =3 337^ 737333 3535353337 
f3a vrr33%5 5337 : f7?a3%fT: 5537 aarar 37 

3r37fr 337 II 3^ II 

53353 5EiT^7'3T 3 7 ^ %r 3=7fi7s^RTf 'Hasar 3 

§7373 f337 35 5=sii%— 

TR573t fin%3 H HTa^H | 

373377775773 33 5 : 7375=3 3 f%rT=Eg^ II ^5 H 


§73 a3577f7 :ag §37373 f 73733% 33 37333 I 3773nHI^ 

37?a375T53 733 7% 3733?% 3^ 37%75§l3ig*il 5:757753 3 5:7373- 

7713 5:73I3§3 3 1 33=8 37 % R«m 3I%73 11 II 

7 3§^ | % a i% a 3(%nfl57i%3HH. I 

a?§7|- iriTKm77TgKM7n5=aH; ii ^<9 ii 


^ 3%% ■ 3 a 7 § 7 33^ 5# 333%%3ia 5^73^7I787V^n37S7H7'587777%S- 

§733§ %33 3?§73 777^35 177=73 %Af^77?3% ffe77?3gf%77?31%: STTSTI^f 
777^3773^337 3% 37337735fe37I75a7TT773?%a3T aTTHRS- 





*^^rf%^?JTI^^aT?ri?5r^^5ncrf^^?r^?>TR?rTi%^ ^rg. ii?v9ii 

qftoiw RffJra ac^ wsra ?^aq. ii ii 
I fir«r%f^«f?i«ft»Tr?r?Ri# ar^fas^ 5tw8j5isg;gtT»rj?gga4 

^cfra' Tft®ira gfg# a^ra » V '• 

f^t^?isrjn?l?«i ?RiTii?f5?ipR. ii ii 
q'?^ %i% I =qiaqj^ =qiq6ijfhn:qiia g4 m?^ Jtr^^^wfraT 
^5[taqq5Ri?tc’4 ^ spri^^^g^si: 5^^gtfg HS[ia?q- 

5nn?ir?« ii ii 

stqi?:'friiTa5TCT4: ^fsfi 3n?;»Jig— 


a a?i%r si^sar ai ai sa: i 

«^srfwtr^ ^rra: ii ««> ii 

ST g^Rg ggn% sfqsqf qi «T3®-tTrq gqq arpisrigqsqsisfirgsfig 
qqS qi jg: gt# 5j®ra%: sTt-f^gi qrftrasrfgnHgoi: 6fqri%f*tg^ 
tTKgjgi sRgira^a gaaftfg 'jqoi gqs=q: ii v® ii 

gq: ggn;: fscqiqn^qiwai^nr: gqq^^Rfr^inmTcJT^rsfq^fTqft^i^fg: 
asj^sgq gqfii f^reqqsqqgqi =qi«%55Tij?qTiqgT, a =qrat^i%®T fsa 
f^srqr gg: qr ggr^rf^rgsqfmg =^r%, gg g N^^ul|l:4^i^cg l ^ - 
qn q ^TCoi f^^q gr g gq '^ t giawt asn g ^ fi% ; qaTam aassa, 5>4« 
aigrarren^ a^raf^ qigTar ^a a a^gi4i^q gfe - 

araiot^g^qn a gstag i 

stflr^rasi^ n «i u 

ginai^ ^T^qT’ST gRPFT^qfNRgqt grwni^f^qfqOT sigiinr 
a qgigismreqiwi^giw?^ gfg ^^sgf^tsBrorg., c 'Kgq «gfi5j gf^- 
«rgii5fig^g<Rm'5w *qqq*iTfwTfg, %g qqaiqsnrl’j^:* (i) ^wm 
ssl^f^ii^uRjTHsr ;n«n: ’srr sw^ ^ goiraf g ?q*nq5W- 
qi^: I ■^laigtfg sEsrfM nftaasn^ smrnT^igTsi; i ( ii) ^iggr ^nra- 

*&nkaTa gives three explanations of qqaiqsfw:. Vfde notes. 





3TeRt^*TS«Err«rs 




?wg“i: srvi^: ?r«n ^sr: 

arwra’:, %5?j^¥rr^ ?rtr3TO#^ srvra:, 

3 * 1 ; JT^T^: M^II*Wf'*^^ICI^?ri^WT^<{. 4 f»i(=Eig''if*i, I (iii ) sfsjofx STSJTI^^R” 

¥*f«i^4>R: Jnm?Tr ^msrsr^irOr ?f^5Kfftg<ic^Tm3iRii: cr 

!T»T^ ^1 Soiisif ^ ^on: 1 jqsrrj^rfsR^r f^ ^ R»> i; ^i g T q %: 

^?:oimfh' ERKOTf%#*rftn?r?r»^ 1 n# sifif^nw^: 

^rm^: 5rm^r^ 5if^*raiTf^ 1 srg 

5n%oi ft^Fi’fnfJr ar^roiTTRrf samrfM ^q-fiw '*r 

^RfiTSTTm I ?r^ fr^: 5n^<jiriq srnmi^^srt 
^Tftraft^ irm^TTfiif^ h ijonHq^ ' ^ ^rreraf^^SREi^ri^ 

^•H*f<i( ajOTsrf^wr^Klsftf^qs^ || y? II 

^RTR 35T??TrR iRlT?a?T?g^5r%— 


^THT ^JR^rr: 


^ I 


5JR 


sTfT^flr 11 «?{ ii 


T*T5J !!r«rrs«rpifqrfTr’?t, ^ qiiiRB ' ^rr^lRrf?, 5^4 sjrmnr, 
?!jTR?r: gJTT, =^, ^rr# 3rn %^ »T R crm^: «^wi- 

rrnTJTT^5, 3 i§)uwr: ^ sr^jpjT ^^TW«ni(, l *15^ 

siRifTTfiTHn^ rrt^hfi ^sr^Rsrmm 11 li 


^ ’Jra^^af^r 5 % ^ cqif^ i q sr n 1 

ii 11 

I 5^4 ?sijR^r »rR: 1 stpr^pi l 

JT^HTTi *r^% si«ii ^RRrii«r?rt5T 1 ti^ ’(n^: h?«t ycawag 

mf%: I g%[ =^TRWTJt5nniTTfg#5(rR: ?rf«f: 1 
5^>f5rr?rT I ^tr: 5rg5rraisrai?=h<«i*flfad5«iTwri^ 1 

?[5i^ S)i%ii5i i ar^ i |-j gw asw?4 ^■Mig|<ii4j[^ II V? 11 

^f^^maprarfSte^ t 

^ i R ^ i q rST *t ^ It «« II 

1 Jikspi ^ ^ ^R^spi^Tfnrsq 

»iK^ »rT ?:5a5fi% ^TR^ST^ir 4^?:spi 
^foi^JT I t55!i«4 %f2i3ri%-: 5 b 4 l5«i«4 ^^iTRrsni 1 



} 




>?f^=g-qf?iT€ ii v>f u 

5TTf^f^%m5!t 5P^T ?n^»Tgf%5ri5rt ^ ?^*rmi 

^oif 3Tr«rJTiar ^^^nfjisT: a?r ^rfr: Imor KraeT^a^rTRif^s- 

Sfjn sira«T«i5=fr { Cf. Gautama Dharma- 
sutra XL 29. ) S^I^I ^TflUT^rfuoif =!^ 

# «svr& SI?: I 

?5SBliTst?5; f?i^ jmr ras^ li ii 

^ st^irpasjq^ ^trs)fsr?tr?crt'T?: ?asBTr%'55isii^^%??Jr 
?ifa ^i^fs^sTioii ^5if^55isfiiT?igrT558frojT 55*rfr nmna st^tshi;^: 
S^: l f% ?^^3gTSia tc? ^TT^cai^fl:: 1 a, %;4 dTl ?3 [sf.4r<?j: 
si«iT %ii sr^oi f^sarfa a'Bsg u w 

*Rr: 5rfi%%isit kn aaij^ i 

graryiRq' f^^ia insia: ii ii 

sia ?T5r I q?IT sreifIcSff^;55q’f^arSI aT st?*TITSrfJltR®I 
garsrr 5rrr®rFrf ?«ii?R^?ai sjJiTifr ssiia 'jai'a;?! anr^ti 

aifT^trv?r«^ %sr5i jfiaTa^iq'Rsrai^sfi'nr ftsTia 

siTs??T srgR: II vs. II 

t^sra:— 


fqspj: tr?vjtn;?aigT%aTS^ I 
^»<NPiMq SESR ^aViHil^ f %fgq q s? II II 


^ ^^tisjRRsrar: >1^: f^jrntsifirssTf^^Ts^ ^ g si?:, q?;iirH^c?^- 

5is5n??srsTiqJrqa ^?^si f^, ^ a^aM 

*fqr l^fif# si 

fasnaria qrrq^ ii v\9 n 


^qsnqRJR qpi |;q?iiiT RTSTTIT 151 %: fqrf^ SITS^ig^ I cRTillf^ 
sf^ I sranmjsr ^ % sEf ^gmsi m «i.li»ra ssg^, sra:— 


^raH«Ti ^ Hjnfrrfenqifar: n ii 

^unaiwii ^ f^g o ^ ai a 

9n?«Rr ?9mwi; atsiwH^aar^iTmg; i % %^i?*»n: 





«?aR[^'t5v?Tf?sr: 




% ei T^ i^rgoncH^P?5W5r 
^%5TTi^^If^: 1 ^f3I5-7 woi: TrC?!^ 

^c'^ g gr>sfi i ?r ?!ra«i^str^' 

^^TriaT^sr ^ «rar5?r^i5r 9T%f^*r4: i 

va 

5Tsr?ftfei* f^i^mr, mk crR^%'T^??r53*i?ra'-fT'iTf^ ^ ?Tf^ 
^^$'Tti? 5 TT»ir 301 ras ’r-im i 


I 

?I% ^ + fii I%5!TJI‘^f«eTtcfIsfi: 3W «(i!ir ?ff?5Jn?ir 3qi: f%^r 
^n:« •'-(an ^r^rf ?--h''?r: ajinsrs^mn:, ^n^rairPr q;^(s>- 
qfTwnr sr 1 s?*? g;^'r'Misr7 q^r q^r sso'rn ct^r *(5f;4 q ?3 
^ •fidw (T=ri fnrsifiq q?g aVq i ?i'^4 'hm qinryqet^aqgq; 1 

-4-3(4 c-qftntiffrq qia Hijq'T ^ Hrqqqr's^ --xg -firiq Ps^qq ifiTcsj; 
1 % nfl 5qqT%n ^qsrqswtnr i'4j4ifqs('f f4s(JTini =q iPrn^qra-, ijs 
spq fpqqmf: q:roTr^i<?r\'q =q qiiC'if.rfrc'-iKJT'’T^ ^fiT ?rq 

fid, g ^iqt ajcrfcsr^rin^cT 1 ^ giq%, ajar 

sTTf wjiji^naai arra fanf^ 1 ^unri^Taf ij*i?fr hr: na 

* Sankara does not imagine the third possible reason, 
Vi-., the fact that even the qfW is ?(ifiq and hence one 
should not abandon even if it be H^q. 

+ Here Sankara unnecessarily enters upon a philo¬ 
sophical discussion, not guaranteed by the context- 
When the Gita says, ‘ It is not possible to abandon all 
actions’ (XVIII. 11 ), it simply means, ‘ If a man were 
to abandon all actions, he will have to die ( because 
breathing also is an action ). ’ 

- 7 - Sankara criticises the H^Tcqsjqqr^ of the q^iq=Bs. He 
sayB:-{l) It is against the Gita (IL 16 a) and ( 2 ) it is 
against ^IH or reason ( ). (1) The non-existent 

^z cannot be produced, nor can its production depend upon 
a cause, viz., 3 l%q>T. ( ii) Nobody will have any faith in 
a philosophy which believes in the existence (or produ¬ 
ction ) of (what was) the non-existent and in the non¬ 
existence (of the effect) after it became the existent 
(ss after it was produced). (iii) The nature of wi% of 





() 


?frr? wii. i w«nra?r5^Si% «TFrg%5^ %a:» 

l ^4, ^tk frr^ s[«rg=Knl ^ srrsf'i^i’W- 

^cw^T^rfftfa ^f%^i5y gH?:pPcr&^re^>Trq«J^ i wi =^ 

?rrqfi%^ 5rs(W5r ^artgT^mnrrqratsiTi^ «rr^ vrgrf^ sTTsrarr^Tiir 
I fr^rr^Hr ^rraT^m: sngftra: fr»r^FKref*Rim- 

frri^re# ^Rouiq^q: 5173 ?^ 1 (i) H ^rnw 

mq“^ 1 wT^<*RST^EjHn’^;r 

^tTWfriHT; f%i%arfiis3ri%wm5Bf7:oTH'q^4T?Tei;=?r fi% ^^4 5ti%'T^*I. 1 ( ii) 
f^graera ?rcrai?i^ h gjracSRnowa^isJigfK fearer: a^- 
fef^srRC l He5r^^?rT?f5^fefea«rT3'nr%: (iii) f%4icqerfr ffe gsig^Ri?'- 

I 5rTg?q%aT5RTaTc?^^R'n52TTTT3:Jl4^ ^■ 
^'K^: Twgfir: HTt?TT ^ g^ffesr gr^ew ^t^roi- 

r 444 R«:^r% I 5rg ^^es4 ^!iijrer?r: ?R5 rr 4 *r>cR^?4'r 1 

Rrl[ ^reJTTS^r^ RfTT ^T ^R<>i ^STf^cSTJTT’na': ^^trfeg 1 

^3 sti5«2i^ iC5igq>i?i?rr tc ^samt ^^srir?:- 

ffe i ?r, ^T^?'^[f5Tr?fiT=(iH»gq'’re!g 1 
JTif fai5TT'^=^sfints2ri'ii?l?5iRSRiCi^wr%f3(R«4ifr 1 ?t -7 

trg' 5r2im«R5nwra=5Spfr 1 TTrrarecr ysr?'^: 'TTKia''-<iRsr i 

(iii a) ^^flcrrsfq 1 cireiiig^i^r. 

sir’RTi^^ir ^^^R<JiH5if4'r ^T'^fer, 

sTwr^r^Jt g5q?4s>nfe felr^isaR?*T i w.72rmr=rr ?4r^:vii-7 j^k- 

?3rT*Tr?: srr^rvrr^: 5«\w5:r«iT4fSc!r?ami5i ssaoicfr ^ ^i^rAot, 

fe4r4t ?4f3ig 1 3t?Tfe a fe4r% ^renfe- 

firEi?:#n^?n'T?fe' =sr ^tmr ^=f^iRDi?r h4- 

5it^?R3iR2ta’T^fe,^r 5 ^ 12 :?$^ :T’:4¥ri«ir4is«r^c> g^fqlfe sr';4?Trsi*rT^T^f 

Rr%a-XR»T«r6ti*rr5r?2rrfea^fg?*pflsf«4RreH4TR^ 1 (iii b ) irg h^t- 

?*irfe: ni’RTR^ I fe Rif aRItrfel^STI 

ainfei: qz??r qsnifir; 1 ic<T?:wRn^w vfraitTrair^.? 5T»rioif4^^ 1 

PTS^firfe is explained by tltfesRs as the union ( ) 

of ^srg^rfe with the ^RTT of its cause. But this relation 
( <5^'^ ) between cause and effect is in no way possible 
in the-^^i4^ system itself. 

* Likewise, the ^i«i'TRoiTflW, »rfipgr% % ^a m Tg and 










^ I ai?f5TS5T%f^5mi#R^s«TR3Jn%rt%d’Tr^5?TT^ 

?ni^»ir?rcwf5r?:imr srtrroTmN: i >?^5r sa^flnRig^'itirr- 

^W^I3nT I 


f^5'aT5r ^»T??r JTcTg^ !TI?I?fT :^?T^ »TR ( 11 . 16 ) 

I gt5Ic!fq?<n5JrnT=^RI^ sqf»T^KT%[a'^^TTPn% I 


X ^4 5rfi' 3TiciT4^tsf4ra«r^s|r^^T: ?(% i qK 

^gpjjrr g»ir ^rfr ^TRsriisi^?ri?cfs4: ^ 5r2[i?wwTf^i®»Rii^- 

If ^i^rcntfTfm (III- 5 ) i 

5 ^'tsiJnf^«tr*it sfur tiKcer^ 5 q:f^?r[ssqKTrqfi^ 

%^ig>TTg: I srJf ^fflRfii:e^p;^iidrr?T^'-t ^ms^T%- 

g^ I i?4 ^ nent ^TlsRJTrftrt wf^rR^TiTT I i ( V. 13 ) ‘ ^ 

^ grefe ^4^ ^V. ’ ( XVIII. 45 ) ‘ 

fkl^ Kf?r^ JTI?r^: ■’ ( XVIII. 46 ) ^1% ^ II II 

m ^ sp^sri gr5rRST4“r»«rgri5ss?iiTT <r^^: «K9s^cri 

^Hi»4wisgfjrt%gr5r^oir ^f^s^icr 3 tio=#— 



^rgnsT i^^riwi i 

'qRJIT II «'4 II 


^fw^ic^n HTSHxfigre: h4w piarRT- 

iT'^wrat%w%5 f^?Tic»rr t%?i 3Ti?inni:^^'>T ?r T%crif»TT 

i4’T5T^?fr wcTT jjsjrr ^^3frf^cT??i5r5 f^qs^Ei?: i ^ 

sfTcFig': ?i ^T q54i«Si%f5 iqnrrrfq 4;q!i^ q?qii%f^*raiTr5?T- 


the theory that 3?T]% etc. is a peculiar state of the cause 
itself can her efuted. 

+ Therefore Bh. Gi. II. 16 A. means that 3tqre, 
etc. are Ws of the One Existence due to sfl^^I. 

X Interpretation of the Terse ( 49) continued.-An 
ignorant man cannot give up all actions, because they 
are superimposed on the Atman by atiq^T.—But, in our 
opinion, the Gita means that even a cannot give 

up all actions, as that will mean ‘ committing suicide ’ 
( vide our Notes on XVIII. 11 ). 





\ 4 , sfVJTf JT*Tsr^?ri?nq 

^f^t^^5T 5T?f vri^ #5^*4 =51 wr *Ww- 

gr T%T%%'^im?g^'7ig5ESIH«rs?'n?T f«f%R<iqT%- 
?5rT 'TWT STf St t 

?T»5rsr^^5r crf’^oi ^ sninffr i ^«ii 

■■^P5R “ %5r 5fiK5i5n^ ’’ (V, 13) irm II ii 

'J5T%5T ^n^cir ms'cEsisjaiT 1%?^ 

^N *1^ ^ISC^ssTRS^irC— 

rafi l HIST 5fsn ^ ^s3Tt^ ^ i 

#P%5T Wggf ^22 ^T "TO II '^o II 

stTH: ^Tti=«i=Eq ?i?sr?Ji^f ^p-ti^qioif gRi^r- 

«5T^I«rgiS58FIT nm: I ftfe RIH ffir 11“% 

5i^s3^ fcg=5?[^ I «(«ii ^ !i^kii ?iT5iT^®si=CT'ii m( ’T^mcm^nTjfTm 
?r«rr 5 t ^i5Tf?t53Tsrn%3R?T ^ *>»t ^=5rHn^%q c^i waj^jrra'rir- 
I f% T^5?r^"T, ^«JITf, « 4 'i 5^^I I i|»)T s^J Ri'^im 

ffsiT Oi!Tmf?r I 3wiT iTT af%?rmT a§iqifH5?rniiTrf?(T 
331515^ 5n 1 s^r^si <T=^^^i5T TiT?T?Ti%m%ctti; i 

zn T?:! ’TK^irn'k: i qfii?!? =?(, iimmi-m; i sticki i 

5^teifts?n, 5ri3s?fr ^iTirsr^frfE ^T?5T^r5i^ar i 

I. ’J,^8ir:-5l'g ^1^, ^ MT-qr Jn'qiSRTKSTJTtcil'sq'^ 5f3|f^qg[,(:i) 

?I3 iSve. TJpa. Ill 8) ( Cna. Dpa. HI. 14.3; 54q- 

54im: { Br. Upa. IV. 3. 9 ) f?rWK^=5firT?JT^: srq^, ?t, ?iqi^qc^qH 4 - 
=qT^qT^fi3 I ^qs'nisrrsfiKEfra'^ siTffl^^^ifi^nrq sph 

5Tc8'rSM’4I*4pqTf2rP45iqm5TI^stl^?(Tr%, ( b ) 3T^T1%% ( Kutlia. Upa. 
III. 15 ) =^ f4%<Tifr ^UTfcT^^rg: i (c) 3n4’?4c^w “ h Pfy pisw 
jf =^1^1 'T^qpT ” (S^e. Upa. IV. 20 ), " 

*R’T^” ( Katha. Upa. 111. 15.) ??TT^: i a-CTig[T??ncBnr ^rRmc^r- 

I. An Opponent’s view that sTicqqsjTrr () is not 
possible because ^mro is neither an object (f^^^r), nor has 
it any forn^ ( arr^K or ^<T), while a ( cognition ) must 
always be Four arguments (a, c, d) are given 

for this statement. 



(^«») 


3reK5frs«^T*T: 




S'Ttsr; I ^«r ?r?fR>i?ft ?rt i% 

R^T^r?:msc^3=a33:. i i 

l^jsgisa':-^* ( a ) 3T5^fa'f5T^@f??^=St3f^«§ffftT^'l%^T?3TWr pc^- 
cK^^lT5qi^?’T%^c*< ^^ <‘>4T<ib T ^r-^Trag?'t<rTTO: 1(b) PWH *w«r- 
3rT*freTJfn%«n'mp5:«Tmm«j T#rs?rr i 

?f%?T?q^feq’ar ^Tf:, 

i[H!:2r^5T?z[^rIV^f: i 3?^ i ®|'^ i 

sriawr: 

^rtT^: ) I If 

fii?5RT an?5Tf^'T?i' sr f^^5IT?^s=!i i'% ?iTii^^T^?ncJn«?iKrtt'Ji- 
Rf 1%'t^ 5RI*lf ■HIrJT'^tT?J|T%gWHf^'aT«'TrfTT%3'??^T'»T*IT^T?^ 3tfkl^g 
^U‘in'Ji5=rT?t i co 1% ft5ii5T«(iiWt ^itsT 

^^c%'7 Tfr^tTlffT sjftT'i^i: ir?nafi5?rTr5T?7^t ^ w?ff%i%He?T*g'i*T- 

1(d) 5iuf^ ^ 3 

KtW5 gM5«(fira5r5T?:*Ti;H^?rn'^inra3c aicrw^- 

R^R-TJir’t 1 ^M[’KRRi;=5ilfe'ir 3 »im:<T5C 

3!n%5 gRr%4 ^'^ra5r?T<*i(?^ 1 (e) ?r*fT^iTBH^ ‘ 5f?f^H*T4 
f?rrR I 

* Reply to the above ’J5'T^.—It is possible to realise the 
consciousness which is the form (sil^I^ nature ) of sTT^iT^. 
Five arguments are given to support this T%SF^;—(a) It 
is possible to have the nature ( eir^fil^ ) of , vis., =qtrsJt 

(consciousness) reflected in gfe. (b) Everywhere, from 
Buddhi down to the physical body, the cause of illusory 
identification of each with the Self is its wearing a sem¬ 
blance of the consciousness of the Self ; and it is there¬ 
fore unnecessary to impart directly a knowledge of the 
Self. (0) The Bauddhas also do not require any for 
the knowledge of sricqg;^ except STTW*!; itself. ( d) errfH^ is 
self-evident ( sTSPrTme^:) to those who are 
(and ariPf. is itself erRrpf,), Hence in order to know auw^ 
what is to be done is 3TR?n«hKmi%a^tpnJng ( only the 
removal of the false super-imposition of eTRiErT, etc. on 
(e) The Gita also says the same. 



'V.o. 


sitii^»nT^l?rnn*c 


i^MC) 


II. %f¥g ^n^cinwTi sfttw ff^rr 5:5gfis*<T 

H»siT^mjrgc2nf; 1(a) 5 ??fsRni?ffcrTrrmfcr?Ti'cTiJimtii?ei^i%- 

ftwfragfeJTT ?i»«i^smT5i«f??r?rrrToif, aT%qf^Hr 3 

!r*rT jrT? 2 WJf^r=^m 1 (b) sxr =^ vrn^m—‘ ^nsmr ^crrm 

HT mr g%:' (II 69 ) f 1 % 1 (c) ^CTi g i ;in ^y^gT'g R ^%^- 

w ^PRom. I sifrnJir hw 5p?m%55p^Ti%3Ji^^: sriori 


t?r I 3 r 5 ri«% % erflJiwsFiPi (aT) 53 T«rT: ?ra^: Jif^«r: 

I =T ^ '^?isi^crTii! 5 c 4 I ^ ^ g^rS 

5;5r?g[?2i 'tk= 8 sti«t sfJnoTT^ciuw w5riscqR»r^is?frc?rncqm?:«[>im 
sti% H 5iiii'nr5fr3ct7%??T5?^5n!T«5T f^f^sit ra3?i; 1 


lll^mrri^n^re (a) grR ^ft i ^ g?rR»iT^R:r% 

siiei I (b; rag’ W T ^qq^ ar 1 (c) 

3?srr%5 %irm%?rwcT i «?«it %=} idTiTT sqit^- 

ft'ssim ?i«ii gR»n<T ?rRrR>»i fi^i s?fic3i%=s|jgr 1 5t i 

srcTrseqRsif^e ^larrsc^r^r tC'f ?i% 1 ?r^3^i% ^ 

gp^: f% RHTRff«WRfarRgr I 


II. Another Piirvapaksa.—being RtT^K, the In¬ 

tellect cannot reach ( comprehend ) it; and hence spRi^R- 
ftBr is not possible. Three arguments ( a, b, c ) are given 
to refute this ^iTejHa) We have already replied to this 
above viz., the cannot understand the 

3TI?»r;,, but others can. (b) The Gita says the same, (c) 
srrcJR is self-evident not 9isn%5:). If ariRq; were 

arsTR^E, all our actions will be without meaning (3R^T*rf:). 

III. To those who hold that ?rR (cognition) is itself 

ft<.l'i»K and ( and hence no gRR?T of any kind is 

ever possible), we reply that ^TT^r will have to be accept¬ 
ed as self-evident ( stsirt ) like g?3l#. Three 

arguments ( a, b, c ) can be given:—( a ) Any object to be 
known (%«r ) can be known ( srgnR) directly by sn^ itself 
( «R^^ ). ( b ) If j[tR were not self-evident, there will be 







* ii "^o ii 

^H’s^r TOT ft #52?^ — 

g€r 'st^nsiTH ft^nar *9 i 

53^^ ^ 11 >^1 11 

55:^|Si{^amTfi>T^qI iTRIOfOTI Jrfi: W 

fWR 5PT4^»^«Erra ft^t^si ^ T%*Iift ISC^I arift- 

w 5[^Tr5r2i?criff^'?qf?5q^^ 1 »Tmsaii«3Tr^ft«rftntnisrF%w^r- 
’'g^R^ ?r^isf^r5'gwrarf*5?«T^«l‘9i4.- 1 5ifRft«ir2»4?^sT srias ^ 
sgr^sf ^ 11 11 

cTtT:— 

ftftr^WHTT sr^T^fi I 

’jq'RqTRTTTi Rc^T "IrF^ SETgcnf^fr: II <^51 II 

ftf^^H5<i?:'iiR5:'(3f«sflraK3CffrF^ftw<?ri'aRg ftft- 

I 55MT5i'r «H?iJi^i'i@: 1 ftftTfiF^r5S2^5isTq'fft^ift5CiaR^ci^?r 
ftTia?ri^f3?sn^ 3Tf<Ji»j:. 1 ^lir^i^mRar jtr« ^ 

mcnra sT^q «RftEj?q b ^rrsi qr%qfr^i^rqqRH: ^qiat 1 ’^^ga^cr- 
jaRsqiqqRq^r «q75mr?’=n5W^r%'5r5i ^fftr sn??Ti^^q 
<?q^3fhR'Di «qRflrr*if ■fiSs^r q^7 « sqRqrqq^: 1 

ftRT ft??iJii’'n Tr?^^i?F*rq»ts«Tf¥rRa[?^HT^ 1 ^ci»4 

fta^g tiiw4 Hgairnff: ^i^qaqiiStfl'r ftcqqqeqq: 11 ii 
— 

ar^qjR ^ ^ «Bm qHa^g. 1 

ftg^ ftrJTiT: 11 II 

^ ?nq4 ?iR?:RiKg^ 

?RR=sg^inKHTH«q RR^i5iq«Rqig: I arar srw ^q??F«T?:^TR'l 

I^iraigqqRl^q. ( 0 ) If ^R were really ®fsrft(5: ( required to 
be proved ), it will be sought after like the %q qiTRs, 
e. <J., qs etc. 

* This raaCFcT is established by refuting all the three 





«rliT^w»i^ffhrPTn3: ( ) 


^^r/risBJifg: ‘ fer f^qr% f^r ’?ffflr%^iJTr% ’ ( Apastanib;. Dh. 

Su. L 4.^3. ^4 I EfiIJTnT=5Sf ^ TR^rCW- 

%3T>rjrpi?rrr9TR?!rrJrsrT sa^r^i^ourfllf^ m ^i«: 

W3TC: Jiijrer ^ tr^H^^rqRsrsr^r 

Tff»RrW»TTqT WqiTrSn (Cq 5rT?iT 3qW; 1 q: qi%50??TRgr 

qi 5 q^ g'JT^S'r *rqm ii n 

— 


sreram Jf sa^^ilr ;i i 

5W: *t^fn> '5RT*3;_ || li 

Jn?r: sRTsrrcJTr ®«’qi«qicJTsrHi^*ngr jt 

jf ^ cRiycfT^ IJT irqrarqqqiqiTtr i 

Jr f^mrlr qr qis: i ?r?g ^^^qjcqlq^ijvr ^ 

?W^ qqqrftcq^^ JTrcqrTq^ 5 f^I% fT?q q^q^^McqiSqcqr 
nireri (XVIII55) iKqg;qr ^RRsr jr«i% gfq qr:^^ ¥rf% qr^r^r 
SJTn^gfqiT =^34T Siq<I qt(Vll. 161 ('^vii 

rr«Tf qrrq^faoiqi— 


_^[^T qTwqw5TRiRif rrq^: i 

^ ¥I55T t^?a-^ II II 


^^q^qT^^f;Tj^5rRr(rf qr«i? ,%^^- 

^qg^q .Tiq,T?rq.qq^d 

JTHwr^vrrJT ?r^^?rrsiqT^iqTfi% i »rrHq crqqcTi 

J?ja< m?r ik^m 

1% aff -s^i?a^TqTra^H»n?rw, =5if^ jtt 

f^^'VrjTRsng; i (xui. 2 ) 


TJqsrHw'ife, qrg qf^g^qqq ^rr^Ts^q^a 

^Rnf^^q.a 

*( 1 ) ^rcqrcqmqf^qiq^ 35 ^ 
Note the six qualifications of g 7 ?r. 









5r^ ^r8ra*aafira'T'Tr®sreir^“ 

*fRtRr (3) ?rHT57f%m^^g fi%3^^«n^TnT^ 

Gi.xili.7) sr^cT^ (4) ^pra’Kmc'^raK^twpi (5) ^ 

^«nsT ^n TTT 1 ^?r ^Rfsreraff^^rt^^t^n^sFn «m 

'^g4l ( Bha.Gi. VII. 16-17) g'^Tf 'R^ ^90 vm^’^ 

?rRr^sf5T3n5in% i i 

sr^I ^RR^$R5^oi?rT 5R9ri jrmf^rrra'tf^ w=5r5r h i 

3T^ =^ g'l 'Rir%mrf^ %'?i%ra’fi5(3^m?ima^<n*T4^^^m, 

“ f^Kc^T 55?*rwi*r f^a}T=^4 ( Br. Upa. IV. 4. 22 ) ?fWT- 

^T'THT’Tmf^iTT^Jifa ( Mabana. 24 and 21 ) ” 

fr% sRJITlf «{rar '-^ ^K^^ ( Apastamba 

Dh. II. 23. 13 ) ^3r vjqir'ir^ ^i?Tn% i K% 

( Bha. Gi. V. 12 ) I JT=sr '^'if 5=®^ , ^r45tTi?c4 

^561^ #r<TR4T: sifci^^^r si^r^ngsc fsRRgoiT ^uTTsr’mc# i 

5RJRTcJTT?^srR2I6’^JT^?:anim%45T«r^H5T 1 ?n ^ Sl?q^?il^*R2rf^jMT 
6^^ r Kt 4?T 1 'Tlcrs^T^n'^^cRi^Ti^^d'?: smitnRser RT*(?r: 1 

g-RRBl Rl^ II bb II 

?5rsfiJTnn ^q^msvjt4?i*rf%4t»i^"-f ?nRffrer%RT^r 1 

^RRsr jfr<a's^R5fr^i g ^rngr^^^utrsg^i ^^?lr ?5rm«fJiT* 

^sn°iT T^5^ql«w: 1 

^rr^ it 11 

^rtsRJifm ?t?i 5^f"TTS3%B?Ji§[STqT«i^r(sc 

«rer g- gsf^pnsrqr g^-irT^gg^teggR ?5er4: 1 g^sTgRT^r- 
argKK' ^iw fg sar-^ fgc4 t™i4 g5rgs?j4ij^ n n 

«reri^ ggrra:— 

%ggrT imlr ^F=q^gT ?i?qT: 1 

ffeqtfrgtnRRjr wfeg: 11 h» 11 

^ggf gl^irff^i ssrsw^rffg g^ct^t 'M^-sn- 

gwfTS? gig^r; 'ret gw nc g w gwe: g^awgig gft 





?T 5^ *1^: ^ ^ “ '''® " 

JI^; JI5a«KNR'^l% I 

am ^^*4 4^re i g wi®n% h ii 

iTf4=g: ?r45*tfRi s^^TtSi #hh:%§5tt^tii% 
rapRfts^KH I sTiq %?}f^ ?4 n ^mi% ^r 

qtrwiia ^?r«sr ’TW«ii% ii mc ii 

^ ^ csf^rr if fKts4 TOtB ^K«JiiJfti%— 

q^f^imtif^ 5? I 

« h«l II 

sn% w^4 TOiT firsts sjHHRi ^i^incsr^f^: sfram^rm- 

?e^r u II 

J|?qW— 

m*Tm^ mg: ^ i 

^ g5jffeT?^«img5ftsfr gg ii ^o ii 

^-ffli^rsiJI ^4TKgI FfSTST ^s?!- 

?KWW '■?i4oiT W?reT54«6^: ^K- 

^51 II 5.0 II 

im-. «lri^ngT i 

’arnno^i^Tf^ armmrnR armi n ii 

?5I5Rri^ ?IRIJm: gtsjJTRf ?I%JITfSRf 1^% 
gSF^^RfRmi^T f4^gF?r:5im 51%, ‘ ^ ’ ( i^g. 

VI. 5). 1 ) 51% I T%BRr R»it% i ^ ^4 i%g4T^if hr- 

5ETC«F5r4ajjrri% mi^i% gfsnoiti^sFitriiSa-i^^m^rsgis^ 

5sm: 1 ami 5[TCf gg^mi^Rr ^mr^siFf urmr smgi vrmifer- 
«5?fh% ^gwa; H H 

an:® ®4an%5r »nFRT I 

wwai^PTO ini«*?r mw mmfe m’lraai ii ll 









#frRrit?r^*J *r 8 grai«i % 

’mRi^r ?rff^^gireiacrc^ y< Tg 3 T f | igM<i snsef TO 3 ^d?r g«iR ^ 

jw f^^hr: T5OT isrifsn'gqf^ fi i g q j^ ii fl 

fftf ir grrormn^ jwi i 

a«n II u 

ff^a% 3 «r gfTJRPJJjm 5 ®iJCT«nec,^Rr?:*if^?r?r 3 ® x^^- 
pR 2 is|: I w ?rli%>r^^ 

*r^ra ’^pNrar cr«n II ii 

5i4?pRraT ^ ^ q?3fi sra: 1 

^sra H 45w^ ^ ^ II II 

g'^SiRT’T s^t: % w 

JTfE ^ I 5T ^2rRRi4^KDiTs:r f% 5r?1s: ft^-irsR ^ 

w w^i ?rcr%sr «!!ri^®i(Tw & ffd- ir 

sfFwr^gi^^m I gnsf ^i^grigx f%gra»m ii ^v n 

f% 5rK?irc— 

HSJRT ^ JI^T JTi TO^ I 

wii^«u« gR ^ w 11 11 

>T?*Ri w( gf^i ^ ifiT'^ «rar ^ ?mT«ft TRTSRiffi^ 

*r^ R ?R^ f? I q^JTT^ ^13%^ 'JM ?i^giT- 

f5f?r3T«iHPR5i«rt5r^ JTTHl'qRiR^’!i(f?r i ^ ^5!jr 

5n%^ I ?(?r: isr^rsie % 1 ^ 

55 ^T RH$%5:^5[4*iimi8j'?RJR'n4 *!^i%i% 

II 5.'^ II 

qBiWt»iRST?n: T^5T^5:??iR^?:ssr<ni5ng'T?npqi^isff 
^sqT^Tf— 


H^^=riTF^Hc!rHT ?iT^ sRf I 

art g4<Ti$*$l Wf 11 ^5, li 

3#«RfsElt ^ ^ ^f«r I '^^^®^3raT^tSl'<T ^111% 

^SEgwiipi ^1%?R5rra:“ 3n^^I '’ ( Katlia Upii. ] 1. 24 ) 

“ SR ^4gsit =g ” ( MBh. XII. 329. 40 ) I 








) 


<fwr gr i wstN'M ^- 

^ci t*<^1^'=i *i*T5rfTT5r^*mf^^^wH?^^5^^ sr 

w r ^^gra '^TC^^i i ^rc wt ^ii^hrif- 

^JT?:^» 2 n ^icJTvr^sr^r^ifsR^H’ i 3^ =3—" ^ra^TF^ir- 

w^TR^wt WRfTT ' ( Bha. Gl. X, 11 ) 1 itrijR: 

s^lf4 JTT I 

I. The Problem ai ft wi % afltfp a' liit 7? f5l:§nm?n^ f^fSkRT 
# ^ l ‘ ’ ( Bha, 

Gl. XIIL 12 ) ‘^T Ut cRT^lr f4g% ?r:3??r^’ ( Bha. Gi. XVIII. 
55) ^<iiiwir<tPi:^?THsnm sr^??Rci 1 

(Bha. Gl. II. 47 ) ( Bha. Gl. IV. 15 ) 

OTTFm^BlRJrai \ »R 

f5|:Sr*ra%35# 1 % n'mf^n’E®^ 1 

tiRf^Rnrpr qT*ri%i^?r3m55rT^’4K>n»l. 1 srt UTOt^zffRrac, 1 

X f^T»^:—aTT a r^Rr ^ 3 (i) $i^ji?5rar- 

I l%«IT^K5fi’lR55^?5iS^R?r«fTcJTfsi WR-- 
sn^; *i>T ^Rirrf aRcfis«H 'K^r^igr^*2Tr*frai4>TR?fwiK^i5rsiixn 1 
aTRI arffgil^ri T%43^*RtIf*nRJT %ar^SSfimfiR4tS'R?5T ^ 5R=mS?4TSl'^ 
^%'f^MwTTcJTR^4^;^?Fn^5fi4srirm535Tr-iT'iT3r5^rii^^'aRRigLi 

35RT: 'I^SRS2tTl?R«jf 3 ^fifl-spqY 3 R ^fratTl«lt 

f3:^?rsit%kf?r 'T^q^ T3q#qT% i ( ii ) 3Rn?fe3m f^;«raTSE?^ 
^P&^^nfrsqTgrr^: i 3 tI: fTr?^ q ?3 erjt'jit gri^ an T%qlT 1 h^- 
^it I ^TRgrr^q^qiR ?5i% fg^q^qwrqHiqRig. 1 aTR^rr- 
?rmTqq^45^q fs > ^^iT??qqq ?Tqi?r^- 

3qn3q^qi5r5n'<T5ig5T^rq?5Rg: 1 RRn^H'TTi^Rq'.^'R^q.q^qR^rw fl: 

jRiT^t'Rgj 3«n ?ri3q;, 1 ( iii ) fsiqfsrr =q f^%i%qTT%q==*T3i?Tqf 


I. Sankara finds it necessary to discuss whether ( 1 ) 
aTir alone, or ( 2 ) alone, or (3) both irM and q>43;^ 

combined together get Moksa. 

X Sankara’s Siddhanta :—The knowledge (gw) of Atman 
alone leads to Moksa. Four arguments. ( i ) It stops the 

cognition of duality < ^Rst^qq- > and then ends in the 
achievement of (ii) As is not an effect, it 
(^8J) cannot be achieved by means of Action. ( iii ) ^ i ^Hg i 

by its very nature cannot be combined with qfril^BT. (iv) 
Nor does require the help of qj^^. 



( ) 


<sfi^stAs«fr*r{ 


U. 




^ixiw ^ ?[R^ST^T«if feT«tfqt sqrj^rw 
qraRwi’iK% sriT^TWRr sr i 

3 p«n%f>rrKi^qT^c?qiitt% i it, 

?^Tg<T<i%: I fw snn 'sv ^Hc<«iJiiKm>iir- 

Trf?rTs?H^?niif fsF:«fTirTJTfeiTgim%: i 
^T3Jnrj%'R§ siTT^iT 3®nRTfimr'T^r?5r%«pr 


I Ti^in^r i it ^ srn^nfl: 

TTgmcr^T: I (iv ) iTTw ^TiTw 

T^d'sng; I iTTf ^tcthhi i%iid^iRTra': ^iit f5r:^HRT?rTgriiftT% i 


II. § 'i^qsjo-JT, T%9n^ot srcsrcfTiKn^: %^5JrT2t ^ r'lrciicfi^ i 
qTrt^%ii!s^ririf^^5qjtriHKc§Tt?‘T)gL' Hstini srhoti- ^fg=gfinm^ 

SIciT^iqt T^lTgL I Iii^4 TTTt iCTVifT iTT^tciITq^ 

I ?r?r ftrsreirFTft^^ i t^^ht ^aiT*Tg5riTif5T5!rirTii^r5Trrff:i 
srifffqs:?? ^T^T'tr^i%5[T:rTT5T>Ti%: i iR^iiTiTt ^ ^^fimfE^iTiTTgiTqm: i 
?#iTTir5rfrTTT?»T^^ ^ qnT>n: 'uarwiii^'^ ’TjVfTSi'^si^fK ^nfrdfT^ 
^ ^tT»iriTrfrTr5iT5T'i Tiiririiif =^i^'ni?Tf^T5rT*TriT'^ %^5qi^c!H?qr9^ 
%^ziT'tirrr I 3?l%mriTTT^^5r;TTIi?TT:f;Tr?iT ^^ifirT:iBTKsnra'TreiTiiiiiTTT»T^- 
Tjfi'TirriiT-T 5i?'T>«5r'i^iirg'r'i%: ^«iPTiir fr% i it, I' ^g T Sfitfi^AfiT T- 
HT?T^:5itr>Twir^ Tn'Ti^^TT5srtcn%: i stt^h'^hs:! 'jfrrT=?r5Kcr^iTi- 
s|c5iiT%f«ii6j(’nin I arrT^^iirt %1'TWitw if.w ^ ^ifoTT- 

*rirKi«s*(ciTf?is I 


II. S A ’J5’ir%ii; who is undoubtedly a 'j^ntirfTTii; offers a 
scheme according to which iTig can be achieved in and 
through the performance of actions only.—His objections to 
Sankara's doctrine of iTT^ through «TiT are two, viz., ( i ) San¬ 
kara’s scheme allows the to abandon (which 

according to the Scripture must be performed for the whole 
life) and (2 ) As or exists eternally according 
to Sankara, no ^iT or is required to achieve it. 

The 'J5'T%g;_ explains his scheme of ^ip^s achieving mg 
by proper division of ir4h;s into R?«T, srr'^ft®:, ibt»t, ttit-wt 
and Tsf^ 





* :-(l) WT '» 

( Sve. Upa. III. 8 ) fr^ mi^T tj»!fT mgiq ^ l^^TcT 50% ^^ar- 
5 ^? 75 B?r^B^rro*I?^TH 5 fT (Sve- Upa. VI, 20 ) »Tt^'ra«rag%i?^^I^^- 
a5«r5?7ffRTTr% ^ i ( 2 ) 3r?TRs^<K3STiTT gwqm 

(Tq%ar i w "jfl'TiTrCT 5i%7TFri7Rr^«'^WRf 07T«t5Rr*rT 3tRiRrJ7«3T5iT- 

7:w?qii5rr;Tf ^^rmiTr^: i ^ ^«ii3T'T=rf) jft^’i'TfTf: i (3 ) 

*nTfwt 3 ?t ^Tn|6jjnfHrerjrstT?«7gr7rr5=5dTigw%TOfsRT’=B!TTg>T'ire: i 

(4 a) jn^MT ^ sfiR'nr (i) 3rr?rJ7T^ se?iti^- 

(Gau. Dl^a. Su. XI 29 ) ^fl^JUgq^ire: I ( ii ) it c^Tf l%5!rn% 
5:tin§:'tc5ITc1%^?r^%acp?f<lTi 7Tg%Tf 

*t?9r5cR4 i^5fr^5TiTTWR% ^ i%>fnTrt%w i ti, sisrgsrRT 
f:^'R3f^5r^rgqm'%a wg.i ^astHtffigrefriTtf ^qnrf 'e® i%«t- 

* Siddhanta :—(1 ) The Sruti ( e. g., ^ve. Upa. III. 8 ) and 

Smrti definitely say that the (= T%m) is the only 
means to Etg. The attainment of by an ignorant man 
is, according to the Sruti, as impossible as the act of 
rolling up (in the way in which one can roll up 

a piece of leather). 

(2 ) The religious merits which are 3 TETr® 4 qi 5 r( = %i%rr) 
cannot be destroyed in the Opponent’s scheme. (Just as 
there is the possibility of 3t?nT®TC5s 'jfl'Tra sins, so there 
is also the possibility of gesrs.) 

(3 ) ’=riTf’44s cannot be destroyed by any kind of ^ngs 
because the causes of wf'?4s are t:PI, ^ and 41?: which can 
be destroyed by 37T?fRrTE only. 

( 4 a) About lE^raEgs there are two views, viz., ( i ) 
that their reward is a holy world, e. g., the heaven, or 
(ii) that they are the ^result of ^lifrgRrRiTlgs. In { i ) 
the cannot be destroyed by any action at all. 

In (ii) they cannot give their result because they are 
373K®iq- (lit. snif^ ). And, also, the fact why the 
give this particular kind of trouble ( in the form of i% 5 !r* 
*R%s ‘ compulsory duties ’ ) cannot be explained ; i. e., you 
cannot say that Hw=n«ti 38 Mg,: 7 a and not rr:^ ’nWRfETli^- 
5:7i, is the only 'iw of 





9»sr^^S's*!rr?r: 




5 :# g5«t?r 5f T% 

^ijRST ^ 5 ^: 'i!5ni??RRf?7% 5t?;Tjgq3pqw i5fgqtrf%: 13TKi«rr ?q>i>K®)q5qr- 
»iiqiP«<^iiiKqwk^ 3 i?;tt% Jr?q^q^q«tnTgqqi%4 ^ 

5ft5i5:?a^€qq;^r3'PT%^, 3 r% 3 if 51^5 H5fiq?S T5F^§::5®?fmq>l5 
ifr9iqiqfgsiHiqT?i5!i5pTi?fq>i5 qs^cqqws ffdniKfTqn%fii'^ ^ if frqq% 
sR^qi wcqsRiif3gi?nqrag:€^f ^ msfT qi^ioiff^mf- 

3 :iawi% I C 4 b ] sisTHf ftcqqsuf^sRrqua^:^ ^qVi^R^r- 

qsqqjsf^fir 1 qi«R., W ?Tiqq«rf fR qii#, 

cR Rar5iiff3fiJiTqra5:^g*iif vtfiRurajiqis^f^ 1 

aiq 'jtiicT 5K?f sigjrqisrq^f *Tqt?cr^ HcqqiHf^sRTqTfr- 

Sriaqq 'B5rT%% R«q5Bqrq«qt?TqfqR*iwtfwR^f sR?q:@?q 

SRfqitm: ^qnq%: I ( 4 c J Rcq^q 5qjq'q^fq:^ {siR^Rfif- 

sqiqiRiff4=^f?q?qiljqi5qfri3qqr%: 1 [4 d] ^iw- 


[4b] The matter in hand is the fact that sTRR'qq;^ 
is not destroyed ; while you say that Rcq^g:^ 
is the result of STlli-sqqR Thus, your statement is 

irrelevant.—If, however, all the "Jf^fgltcls are ®rK®v?is^, then 
the specification that only the l%qW3g|JnqTH5:53 is the 
result of all the grt^Ts is improper.—And as sTK^qiiq^^s 
will be naturally exhausted by sq^FI, the injunction of 
RRiqiRSfs will be futile. 

[4c] The misery (j^^sl) which is the result of the ^?tfr 
TRcqqsJRs is due to the trouble ( siRR) involved in the very per¬ 
formance of the RR rites. So, it is wrong to assume that 
it is due to 'jtfi'T^KcT, 

[ 4 d ] As the f%rqqiR5j;B are laid down on account of 
the very life ( of the sacriiicer ), it is unreasonable to say 
that they are the result of just like the him'^s 

which are also the result of R^fiajKrrs. (And, to be more 
exact, the prescribed for a certain sin is not the 

result of committing that sin.—If the siiqiSf^g is said to he 
the of qif which is the TRRxi of the it will 

follow that the RlRqwfgsrRqrasrig is the of which 
is the of f%R<*4*ts, because both R«qqRR«fs and 

are equally the effects (^iiti^qis). 



flrsnsiTRR^nTf i 

«rfi«jwrm4f5rf^ jrwf^r^ i cr«i 'rrm aw ^«r 

'rr'R^r srwf^re^:# «b®, srtf Jrrnri^^’TH rJTW^HfgsRi^jreg:^ 

3 rwJnf^mfii=3«^crc<R» Jfe^cT T^tiwi^w^firra^iw^^ra i [4 e] 
f%=giwn%?2Rir ^T»«rw =5tn55r€f^5r3«SRt«n?r5:'^5®r 35aiRTi%e®fTg- 

'Rai, ^ g 

jn 5 ertt% ?KR'J 5 f?J 5 R^'K^ srgs^cr i ?r*ii =^ ew R^rnrt 4>'*i^'^®ir- 

^'^Rf'*f»Iig’T'T%^ HcinSSRWI^IS:^ ^i;cI§R;cT'?if®fft?iI»)^'TlTl%5'?iTr- 

grtifrr i >?# w’T(itF«(*n3'i'i'g^:gsrsiT2na5:^s2ti%R:^'K®wi3*iRi^ 
wwRR I [ 4 f ] I Hw«R4'^Jiggi«iflRs- 

KRq ^flfoi: tR# g^cT H wi’T^wt ra?zR«i sR^ar: 

»R?rfiT^, 1^91^ ^RJTOI: 1;^«TR ^ =«r [ 4 g ] 

^TRKtwfwi^r^gsfJWR T^Rfi'^rfstCiariK crw^igre# 3 ?t- 

^iRiT5TciiirK’5@gcr^m i a?«i ^F^nfsrir^Ti^- 

wnfi? ?r?gsisTT«fr€i5:w'T stfisq^ i h ^ 

[ 4 e ] The same trouble is involved in the performance 
of f^R^l 3Ti?fr?t?rrfT as well as the sflP^I arirflCRTK, so the 
tEiw srrrqfr^K will also he the ’J^lirTgKfT'Bsy. And this 
would also mean that the very assumption of RR^jnlgBl 
JTHrfrg.'jg as the result of is wrong. 

[ 4 f ] Tnis wiew about involves a self-con¬ 

tradiction. To say that ’J5?5r5Ka'<fi#T^PT is the result 
("Kss) of and at the same time that 

give no is the contradiction, 

[ 4 g ] According to the Sastra, when and if a man per¬ 
forms a ftTR sri^sTfi^p^’, he need not separately perform RR- 
arf'STf'wrK; because “ the latter is granted as performed 
by the Sastra in the very performance of the former”. And 
as the 'JfR^ holds f^RSfRfgsisn’^rms:® to be the of Rtef 3fi%- 
the same will be the of and hence 

there will be no etc. from srisTfl^UT?. If, however, 
the distinguishes between the 'IR of sriRSiari^, vis., 
and the of he will have to distin¬ 
guish also between the sigSTHFire^:^ of qnw and 

that of but this is contrary to our experience. 



( W) 






4 h] =ei cRSRTewsf ^ 5 

Tf ^ 'tpmt ^ 

’5«rra: I [ 4 i ] arfsr^sTKRwat 5R^r?w^'iTm^sgsMj*rTe5:’aHT^'ilr^«t: 
«ET»J<T5Tf =^ ^fK*rfrR«e^JT#T%^;Is^cTnrTl%f> 

^ 551^4 sii?'TKgq;i fsTsnwT ^flOTWfS'H^rnTiws 


HI. 8 ?*r- 

^’T'niT^rR^T ST f5r?!i«:fli3BisTT^ arfttrT^iJr^fsf f^ h4&^ i (i) 
tran’sftq'Trf^g'Ti;^ 1 ^r%g:f5R?r flrgitspn ^ 

’Jjft^^ISTrasr I cfi ?r I%iTRW (Bha. Gi. II. 19), "^^Trasitf^# 
i%?r’i. (Bha. Gi. 11. 21 ), Rre^risTf •*H4t«Isr 4lT%iTg. 

(Bha, GI. HI. 3 ), sr^iTf ^ReifJTf( Bha. Gl. HI. 26), 

.yoir yatg cf^jfi ) 5 f% sT g^er ( Bha, Gf. IH. 

28 ). 1 % f^f^^RTra- 3^1 RsiccT axfT^a: ( Bh:i. Gi. V. 8 ), 

qsTRi Rs?r?«iRa ( Bha. Gi. V. 13 ), arsif^: 1 

ajl^w: qjR aiTTOUrr^JS?*! 4T»TT*I52t ^UT '?qr ‘TiTT'Jm; ( Bha. GI. VI. 3) I 
e?Tci=5i4)s«r?rr ssisfr cfi?^ ir sra-’i; ( Bha. Gi. VII. 18 ) 1 sm: 


[ 4 h J Only 3TT%fta’ and wrwras give an imme¬ 
diate result; but you say that fsTc^r^^ immediate¬ 

ly gives r5rc2r^mgsRT«rrR5:®€;4 < 55 ^ 51 ;.. This is wrong because 
and i^rM5n%T%s: =fi4^s never give an immediate 
result. If i’rpsf4f^'=r and ^fiJRs^s give an immediate 

result, the Scripture would not have taken the trouble 
of preaching aii wi;g'E5!. 

[ 4 i ] It is not proper to presume that the whole 
sacrificial procedure of or 3lTa?TRTfe being the 
same, the differs only because in the 

sacrificer has a desire for the reward. 

111. Sankara's Siddhanta about the nature of all kinds 
of actions whatsoever: All actions originate from a 
desire due to Avidya. 

(t) This has been amply explained on the strength 
of the verses of the Gita, e, g., • 






sRf^on «w€rm ®*r% ( Bha. Gi. IX. 21 ) i 3=151 
{ Bha. Gi. IX. 22 ) *Tf sr^ig!3TrWIsr*IIiRIj?r^5W^?JT«igqi«W I 

??fTfr 5 f«^Y^t ^ ^5? ( Bha. Gl. X. 10) I wrfw 

ofirs^ gwpYr 1 (J ) 5f('i4?5fiWR>>ir ^ 8^^^r apfiJoits^TOr 

{ Bha. Gi. Xll. ti-11 ) I 3ff%<s;«tI5iJ- 
^fTm^RraMisi ( Bha, GI. XII. 13~20 ) 

'fg^iffw^rr: ^sir^irwsitmqra^TiTRmT^ (, Bha. Gi. XIII. 7 - 11 , 
XIV. 22 , XV. 3-5) 1 

MtRsrarf ( Bha. Gi. XVllI. 14 ) 'R^^r ^'fiTRRr 

( Bha. Gi. XVlil. 12 ) 



^5'aw^^^qncw?csi^i:aTHT st 

JTRtRtraiTK^ 3F^?n5p^l- 
^ T%Rm: I ( ii ) aiftr«n#5p5^ 1 

51, (a) grU^cSriT^fi: i =?tsrf<Y =iT*n‘3TT4«n^fT 5 :=? I 


( a ) Voraes wiiicu “a,,v that, the renounces all 

actions (Blin. Gl. 11 2i, IJI 28, V. 8, V, 13, iX. 22, X. 10). 

( b ) Verses w>i;c;i say tisat tiu.se ah;. <lo .tihioiis 
are iwimr.-uit. ( Bha Gi. 19, IJl. 24, l.\. 21 ). 

(c ) Ver.scs wtiich ci.iit.-;i,st the Ml^-q ^RKfgi v ) 

with t ( Bha. Gi, Hi. 3 sn^^iyi... Vjj, j. 

(li ) Bi:a. Gi. .XJl. ti-1 j says that tlmse wlu) dd 5iu=ic=t.jV^s, 
though host-guided .anmiig Ihcse who do their dntie.s 
are yet igiuira.iit and their me.'uis is wliicli is 

the last ill a seriof. oi iiieaiis in wlijcli each succeeding 
means i.- inferior to eacli preceding one. But tho.se 
wiio meditate on tlie indescribable Aksara fire mention¬ 
ed in Bha. Gi, XJJ. 13-20 and also iii XUI-XIV-XV, 
( e > Only the R54rie5?.s do not get the while 

the 3fiT^5?,s who are ignorant do get them, as stated in 
Bha. Gi. XVlil. 12. 

This ( a-c ) i,s the distinction iietwoon and 

taniglit in tlie Gita., it means that only the igno¬ 
rant is concerned wi^ (kities ( ) wliile the is 

to renounce all duties. 

< « ) AH aetjpHS can be proved to be inspired by 
Ignarance ( aiftvn^ ) 









«wi iT^fwif^oi ^*Tk45KR<^’T^«n5RmTi%'?^wt 

*RRJI»WT !?TPig<iq%5?I«rT I (b) 

e*i«t«r^ 5<^i%f?im r%^5rg’prtT% %g: i ?t, sB^mtssriOT* 

spi^*rTt i g; 1(0) T?Tf^J^T^sijr5sr^T >^i ^r 

firwifff >51,1 i( 1 ) i^<T8jr.—^n^* 

^iqnf^sfasHi^i »i|ofT n*n5jftq srifm 'k wjt 

siPf sra;?!, I ^■^Pi 

^OTTOlf^^^fi: I f^l^^5T.—5T, gf®i<6t'«l^«riTMSfKta?g5«f. 

^f^TSHTWr^*^ I ’m T^T=9IS^fl«15f?i #T f^tr ’^^imfirq 5^4- 

$3F««iitTHi»TPW«(V^tiffn‘H^.!i^qOT»^q4irqi, h g r^r^.T^itra^il 

i?i »n“RT«?sR«(«n^raRr f%i^cfrrsi(^ ft«<iiH[^''Hir4 cqjf4»i3*r^rfi 1 >i^- 

qrq^fiw ^ 5rHif^ ^qr P-ral Vq^- ia% i ?TtiT 

riioisi rmsiT i;# jt 1 

^ iV ^i«iras'ip?f*«ir ^ir g^^n'^w^ii^'-ir iiT pirg 1 ^ :sf 

q[i g??<)i%?rw«il: #gf3j»?qi^m>^q'ncqia: 1 

m^T ^ ^Tirlfgi i^TC ?Tis-iqi?rr^i% w rT=r^w R^raiifri ?r»ii 
?T wer?q !Tf’-f4r ?qrg, jt ^<-af 

gjT 1(2) ?flra@i5iq?^: 5 r 4 gsdrrTi^ 1 


( a ) Both the in%f^«45I like ^5rf?^rr? and the 
Hff^i«»N[ like ( includiiiK -11 and 

'fiifq^qfgs ) are possible only of a niati wIkj is ignorant 
and has dosireK, because, otliorwisc, there is nu explana¬ 
tion for activity. 

( It ) it is not that til!' man ’.vliu performs the 
Plc^lll%^Hi3;s kiiuwH the At.iuari as ui entity ditTerent 
from the liody. sfigjj; is “ a kind of movement ( 't^O ) ” 
and the activity involved in that is seen to he of 

the nature of “ I do this ” and to he done by oiie who is 
not the Atman ( i. e., by the body ). 

( c ) “ The cognition ‘ I ( do this ), ’ taking place 
with reference to the body is secondary but not 
illusory”—a Purvapaksa. This view is refuted liy Sankara 
by seven arguments; and lie concludes that will 

produce and so atTtgi is and 









IT, ^ i m» 

1% I 3T«jri^«^f^ %lTK)aErTffTf5?*lFH:T»T- 

tfifeliffT cif q; g r g *r^gr tr^iTrfltsa^^srT 5i?)RR''t?!FrTT%^- 

^ifRT: tHKiscft§tSTn*i?r«ig^ 2 i: i ?r?r^ ?i^^4H!=2TTflri5?trJiT%g-raT- 
in«#5r^: ^enmiT t%55(i i srflren^w^w 

^?IRT37'lf%: I T?FK%siT? 
8Tmm^^ST^srT!JT«: l vr I% »T^TT%^TS»?Isf >T5rTT«t 

^ 5t9r4 I sT^rrir^g ?*rinfT 

f^ikcfiifl-' 5r5*T«f, ST srisr;^ i ?i?c^T?flT ^ 

gsf H WiTfira g^siii5!rzi: h g ^tJiqsrsT^g^fsrfirai ntoi; i sTTn^i 
=^TTsn ^i3rsnK^5tR»n«fTBW TT ^g, nr'nra^rflivjjf sTf^wirns- 

I (3) SREaf%^^T^T5rTTrTW«rT?:iciIsp^«q «u^?fi%iwfii: 
f^qcr ffcT SI, ifBd i h aft®n sir^Jnsn 

?ift, TH*?n5t9r^^^THfp?iiic>Tsr: HnwicTif^in'n?!'?! 
irn^ ’RfRT=g^sir> =srr*ir^TgL' arf^’tf^srr ugr^rar^ ^^RrTsrr c^^ilir 

?r g Wr^TriHs^rs? 

^irf^iiwrTTTf^fcrgisi^Trr a'c^sfii •rnTTH2rr>sf!i3«i'i sr^ftT ! •itjtti'H’imt 
5I«TSH«tT^STTI«rrac^'I tc? si sfloi; l ?«ls*IfI»II'31pgeifrTJIIsq4'(ft' TOfV^- 

srsrJi: sgs^ar^rm ^ir ¥ 2 <min^iii''iHfHrs'q- 
1(4) g'Prsmrriiiif^Rr i si, ?ifm'Tr®-'-)?-’-fi 5 Hft>i^tr-(ig i 
R^rajiKsrui'nrgq'^ % m'^sra?r5niT6i’iq?ii'?iTg^sq snstiw-'-i s? 

ii9i^ittm^qsfg?^4c^rcsirJipq^ i ^irra csT%«sTT^isii%mTiJ?iif- 
atm^ t5iT?*^ra 5nFni.i ^ i% ^ftstranH 

«tfrsrai:5r=fii5rT s^iawpjrgqm i S5T=5sjr^isi%oiShi^fT '41% 

^irjt3t«if?cr^ ^erf4^T%^ ^5=^ snsiiwjnsjraiigqtrt^ g iiqi'qiscTiriq:?^ 
iqqqsrfqj?^ qr [ SR^qsj; ] l ( 5 ) R«?IT5I?ia(qi4»g^Tc^;^?W% 

^d'tstf'HTwiri^Pr 1 sf, 5r^f^nrn?«Jgx=ft'T<T%; 1 ( 6 ) q 5 qr 4 i%- 
f/gqg^^sftiqi^^^rsnqFsrsRiw fi% 1 si, gT^argTH ijam< %: 1 
q*iT 3?iT4«rir%WJ99ri?nsg4>Tg ?gifg#Efi4f5ifg4r qi’sqg g^mgsit 
giurmig^r ^gn%c%gf^qR4t^giq- gimg ssrqqr, qj^sir- 
q^iT^^fg I ( 5 continued ) g 
qjstfqfggtiisrTiTHfq, s(^. 

»ngm%i5qa[itf?qTg5nq?qTg 1 ftp:iTT?%si:^t q%iiriQ<i4<<!4<Hfi ^- 
!?r^ ICTRPtT^fTSlf ^^WlTSi; I ^sPf gr^tsTRirailRf qgaiJ^ 
'nsr^a^'^^lfgq'fipg I St^KIsg^lTSlf [ #fg>n:^ 3 ^ 





3rs!??90ftswrw: 


ti. 


^ 53^*isj[n^«iflT'ifis'^i5m HRr«nTi%®i ^ ^- 

55r*Ti?’T?i: 1 «r«tT <T5ri gsji;ii ^5 55f5i*igs2rin^sfir 

t^?t: qtnsRT^ra ^ ^r*tT'^m%5rr^5r f^pn<K5r^?sr^ 

5CI?: %frrq^^ fe:, mi =^ 5kr5|^4 ^r^rJirq^^i, cr«iT "^eriirt wlrni:^ . 
?^T^?'K«?siicflrnn'irc^R i ^*it ^ «ifg^- 

*r^ ^g:c4 cr«Ji =i?Rti?r ffir i ^if^cr: «R?.RJigw(g: i srk^r^* 

^«s 6 Rmi% 1 5T, ^TsiJT'-ffcti^t g^fic^Huw ^5a?nr?c. i 

u^ri ?fRc^5ii4iiwoim ^siifr 5mjifi <?5r?T4Ji ^ 

^4:54 ?r»n 3rqq?T5f«t'i:@n4'i4 i as?r ^13r^^J,^?^^I^vr sr^fT^t^^iiiJr ^‘^'>Tr- 
iTRJT ^ i a?jn^sqiq?i?4i ?i: h 4^' 

5ca^i|»«fa I aK s< 54 "htc^ 

STI 4T4T'?fir'4«inM g'l?^ ■q!!^l SlfSmSpT 

a asifi ^asarqrd a|q«v^^^ i g^wir^Tqfitffl ^ ’ nil^ r 

JTimn^ i a«ri ^ 4m i 5f 

mSuT ^i4 f44c44 I sq-iTRons^n^^r 

sricin^i 4 ttet 1 3 6 ^gqq?f^ 1 mi 

I 5T =q TfrsfRuqcqqHri^HcTiRft'ssTS i5ili6*ii«3ni?5 ^4c^4r- 
^tcii«rfi4 aqavqff i a?«n^«Ti%qcqjtRm=^ 15^14 ^ f 

M?;»Tm B**)»TiiRK?Rcr4q7qm fffr 11 11 

4raiyi^mgq4f?tit?»ivt€qK fqlma^pa %w yrnw^i^JT 
3q«fK IRqRifRi ^rafls^RiqPfJu?— 

%i 4 gm^^iJT qi^rxCTsr 1 

ST ^ 1^4 5 T "ST m 4rswRj®ff4 n 11 

^ ffaR *T«(ra 6 ?iKi^RSTtqsaq?^Tq aqRifffR 
sq^if^sT HSfsq.T i aqr%4s’csr»Rfiiq g^^qflri%?:rtffR q;^=^sT 
^ = 11 = 5 ^ 5^1 sTrs^crq^s^Tiq ^srgafgqT Rqf4 a?frr ariq 
?r ^ps^ig, 1 JT = 5 r 4 t w srig>:4 mfid ^rgsaj 5ftRT^''-isg:i(?Hcqq^rRif%- 
5 tqis«iTdwJT fl4^T:Rq^iiTsr ?ifars?iiq':?!4i»«??aRi ?r ^Rqg^i 

qrn^^ ^T-asi^r ^qT^4 =g ^rmr «OT«arf- 

3F^ I a-qftq^ q?if(4!T^q:5q?4Ri3 ( ) g«Tq[- 

aqf^f4 crf^BR flf’RRH qr q^Jig, g^qt^rmiagTsiq ;t 
5aqf^% ?tTR WRq- ^1=5^^ i »Taq?]^q;^Tfiiq ?fq^agoiq4sf4 sr 
35g«^T*fT%*r4 =q ^i^45R:RiqR: 11 5,vs u 



\<C. 




(5?^» ) 


^T^Rai 'J>«fJr^r5f*nTIC— 

«r ^ Tw 5 # ?T^^«grT‘^rvfre?rTW i 

*rr% wfjr ttt ?fgri i7T^ »ar^CT ^gr: n it 

2j ?4 wra Tw w:sr<i^ii4 %5r'i)T^^*(T: 4^f■3^^'^ ^’'i 4ic4 

<i»rr cfw JT^tr i *r«: s?t5r3''’nrrs'i'^HW'ii iu*affiT^jw 41 ^ 

»T^rrr'i>T >Tri(<Ti ^sT*rf¥r’3rrwtfr?5«q‘H ttF^ Tcr ^*nr^7T; 

TJTJPjfr wqr i^sr?r ^?5T3r i n;* nrfl'^wtr^ 

i^Eifcr BT^m flr^t'^t'r 11 11 

fij=^— 

^ ^ 5r?;fn^3«:^'5 sCTars^ fqsT^'^n: 1 

^^?Ti JT ^ ^ cT^Ffi^'^r: f^arafr gra 11 11 

If ^ frtiTrsgr^4q-Tr«ri!^r iTgsqrorf qiw4 »(jt 

wiP^tJTtsfcr^w^T fi4^(5f.^iT)^''-t; fEf-'-i^^jfr rrr?c 44 tj!(*i 1 1 ;i 

*Tft?rT '*!N®?rcTf4 ?f<Rf^igfrt'!i’'rs'<j; ur-’-f'^^'t gi 4 '^TfiSK'i’T 11 S"'. 11 

's rv 

iiTSiq— 

STiiq^q^ 'g 2T •4i4’ I 

^STTfWff: ir II «o II 

^■qrcl I «lflqsjn f^f^^'TlTT^nT^TISTT q'g^I’frt JTIBI??- 

'^if%^K 5 rJT ?<sr'i^'TiT gi^r-'tlir 4 i'fir 5 ii«r?qi'jq-q 4 1 <ficiST%i'vr- 
gri ^3rcfrf^f^^?r^r!Tq’^’U'=535?rJT35!i 1 

*4g: 'jpTcr: fqr *wqf4i% 4 jth 11 «<> 11 

®r*i — 

«r«rT^rar5ig?r» ag»iq i ^ 1 q jfi sit: i 

grE: ^*T^T^sn^I?3W<IW>Tfoiig 11 «i II 

srsa^is«t^4issi?j,MaTTg:<ii5irSicr; Tn%4 aw ^g«rKR -Mr sifisf!^- 
5r®?i%gm*f^gns^sfq S’TissrgTfrrirsRissn'g.qRa'riiififliii- 

II >9? II 

^ ^^^JifBnaTfsnlf^^SSfHqT 5 ^ 1 % 1 gsiql- 

ff^MI^RTs^i^Tqtl^ jp^f^siiai: 1 q?s|T5^^?^7?»IT?r 7%n(: ^^'sq 





arSRCEftSWW: 




iji^ x^ = ^iim %5raf! i 

^#9^3rrTO^: aRg^ II II 

f?r 'ira t% 5^q«ra»T 

%ff»Tr fsRliT f% ?f WIKcm I ^f5-^XIITSTfl*flffS?RRr»Rf- 

HRfr Hf^=a*tMisj^faR«( ^^t*rrRi: Tis ff^fs: i 5rRr«i^'>TRT- 

W =^(^^51^1^1^: II V3R II 

-<S(^ 3^- 

JTt?: ^IRR^SVII Rf5I?!TfT?«!!riS«g*S t 

Rii^iSR^i neifit?: gar ii (s^ ti 

^r m^fSijlUW: HW I if.JiRajIR- 

5WR^^r W»'J( I Jff-'^t •«[VTI(M^5?--«iRr MHtili^i: I HvMHKIHa'H lf«[- 
Rratfn^JTriV^HRfi'f i m6.uyn^THw^-^*ivf M^sai^m- 

^I|i^^:«tfa■r■^V■?R T^lI•^ *rcCM' •'-ijeiijfK.T^flrgwint 

KRM ■!£'5R5tTR?'l=5aRlRc:jq^qtiflR!jIR *H^'m'*IKSrqiiy 3«: 
(Utia. Upa. Vll. 1. 3 ) I m?r^ W flif: ^1I«B 

(Mn. Upa. 11. 2. 8; Isa.. Upa. 7> ?!% ^ I 

■siW^'rT R=5??R5f nmisR^ miikii ^K*«f 

RfSJ'^RIcScfT’ilT ^ W tR'sJfflRlfJIRSIR: II «i? II 

tnwHia: iai^i*i7s^efRl 

3^1=^— 

gr§f5r5?T =5 iifT5rr!T: i 

fmf^'JTg ii ®« II 

’TRRf ^ JTCrW^i: H^Rl'^‘i«f4'fg5q-W f^f^RIR 
3T^g^*I52TRRRq^R<.' TfUC'i'JI II '95f II 

ri %*R,— 

ss 

*fiiT>ffTF^5'nR5T!E^n?5B»4’^5r: ^5r<ifl[. ii ®h ii 
» q:iaH«RlTraf K»1=siS^»IR9fTsiRcT Sfl<T? "I? ^1*1 

ylWf 4 : g ^l c4'^ t^r%»i ^inwiq £ii ^fin'^rifi'''<iionnuc^'‘R'.t: ?? 

U e’A 11 

3 » 



('<%%) 


* 'O 

%5rfiiH!n: ^ gfSfJ ii ii 

I: ^r5rf?a-o2^?l?rH?i9r H^r^RJTiT^ff '^isajug^r^r: 

■tri'iiK §ffr I'liTW ^ 5ltS: ii vs^ il 

^ #5^91 ^^?Jr ^7*T9I^g5f I ^ 

^ iTfi5=^i3iJ^?nm ^ s^r: 3?r; ii »» ii 

««ITT^ ^ 3^r: 3??: II vso u 
f% ^§^T— 

srsr *nit>ac: ^rsr tTP^i | 

^ gfif^4t II »c II 

^ ?fjfTffwrelr »ji%erT'7T ^^nfi^sri wisfl 

^Ti^congfr?!^? Jitssr^piiim^iini ?rPTT- 
sjT?j[5ns«jn«i: ii ii 

2u<r^f: fr^?ftiTRnfwc’acS*r5r?^TcR^^fiiT#t5rsi 
IpsilV wr ■irftfr-q'^ ’I[«3H'4?1I 'T?1 *fl^'TK*T?'n'^'g'?I5Tt 

^pf; m4'f f^flur 

sfnar^’T Hpr4^r^ ii ii 

5fj «^Rf'^^:^li*^q?^^lif'^;t '-rriiJdH^fH»i^c'35i(qr^ruT«i(^m?t=5fi4 
i3#ic»r<i5rci: s^r -sfrwsisi^rivn'if 

^THTgK^f(S«4(T<i:: II ?c 11 
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Notes 

^ Saiikara^s Introduction 

1 . Sankara tells us in his introduction what is the 
Central Teaching of the Gita according to him. In his 
opinion the Gita teaches that Moksa is to be achieved 
through only one Path and that is the Path of Know¬ 
ledge accompanied at the same time by the Renunciation 
of all actions. According to Sankara the Karmayoga of 
the Gita is a step to the Path of Renunciation in the 
sense that the Karmayoga leads to the Purification of 
the Mind only and this latter leads to the Knowledge 
of Brahman which is accompanied by the Renunciation 
of all actions. 

We shall see later on that according to Ramanuja 
and even Madliusudana who belonged to the Sankara 
Vedanta School, the Gita teaches that Moksa is to be 
achieved through the Path of Devotion. According to a 
Predecesisor of Sankara whose views are often stated by 
Sankara himself the Gita taught the Performance of all 
Actions except the Kamya or iutensted actions. Modern wri¬ 
ters on the Gita like Tilak and Gandliiji have held that 
the Gita teaches the Karmayoga ‘Path of Disinterested 
Actions.’ There are some who hold the Central Teaching of 
the Gita to be the Path of Meditation (Dhyanayoga). 

In our opinion we should depend upon verses like Bha- 
gavadgita XIII. 24-26 which are very clear on the above 
problem and we should conclude that the Glt§. teaches 
different Paths for jjergons of different temparamejits. 



introduction Bhugvadgita ( 2 ) 

At the same time it must be noticed that the Karma- 
yoga of the Gita, like its other Paths, has two aspects, 
one as the S^dhaifia i. e. the first step to the Karmayoga, 
Sannyasayoga, and other Yogas or Paths, and another as 
the JPliala the Eesult in the sense in which King Janaka 
of Mithila is known to have practised the Path of Karma- 
yoga. 

It will be seen from Sa. Blia. on tlie Bha, that 
Sankara has no objection to the Practice of Karmayoga 
as was done by Janaka. His real objection is against 
Kaniian or action being a Path to Moksa. lie liolds that 
even Janaka achieved his Moksa only through Know lodge, 
though he did not give up actions in favour of de¬ 
nunciation. Here he does not seem to us to be strictly in 
agreement with the Gita, which clearly says that Karma- 
yoga is a means to Moksa, though this Karmayoga in its 
Phala aspect is itself based upon the Highest Knowledge 
of Brahman ( Vide Bha. GI. V. 7, 24 ). It is the Karniayo- 
ga in its Sadhana aspect, which is clisci-ihod in the Gita 
as a means to the purification of the iriiiid, or as a means 
to the knowledge. This we »sliall have to prove by tiie 
interpretation of the verses of the Gita. 

2. Avyakta is the origin of ilie Egg. 

3. 5r^R^T53Cy-Ar0 tiie sages Marici and others the 

Or shall we translate Sankara as:~‘He created Ma¬ 
rici and others and taught the Path of Action to the 
Prajapatis’ ? The text of FOB puts a comma offer jtu- 
But this seems to be worng because w’e 
have “ ” in the next sentence. 

4. 1% mvm tT4:~Sahkara is right so far as tho 
Kannakanda of the Bralimanas and the Jiiaiiakanda of 
the Upanisads like the Ohandogya (V, 10) and the Biiiad- 
aranyaka Upanisads are concerned. But by proposing to 
interpret the Bhagavadgita in the light of the teaching 
pf this earlier Sruti literature Sankara seems to us to 



Introductlofi 


( 3 ) 

have missed the very aim for which specially the Gita 
was, in pur opinion, written. 

5. “ ^^si^rnr: ” does not mean the same as 

6. We think some words like " ST^ ” 

are missing here. Of. nfh«TT% in 

.” which follows. 

7. 3?^%:—clear reference to a lot of commentaries 
on the Gita prior to Sankara. 

8. sTv^.’-JTTsffsfr If: 5rfT%^^: etc. Tins is clearly the att¬ 
itude of the CJitfi to tlio Ritnallsni of the Sarhliitii and 
the Bralnnana. But in addition to tlii.s, the Gita holds 
that the KurniayoKa lias a Pliala aspect whicli leads to 
Moksa dircetly (Vide Blia. Gl. III. 20 ). 

9. =sr ^-These are the two most 

important que,stions about the teaching of the Gita, viz., 
(1) that of the Paths to Moksa, e. g., the Karmayoga, the 
Sarhkhyayoga, the Sannyasayoga, etc., and (2) that of its 
metaphysical doctrine. 

In “ inyrnlriT# ^ Sankara 

w'ould appear to he identifying the Supreme Brahman 
which, in his School, is without any attrihutes, with Vasud- 
eva or Krsna. But inspite of such statements he strictly 
sticks to his doctrine of Sagnna and Nirguna Brahman 
and, Va.sudeva or Krsna is really .speaking in his 
opinion tlie Saguna Brahman only. 

Tt is generally admitted by all wTiters that in some 
verses of the Gita tlie ‘ Sakara ’ aspect of Brahman call¬ 
ed Purusa or Krsna is taught while in several others 
the ‘ Nirakara aspect called Aksara or Avyakta is taught. 
The relation of these two however must he discussed on 
the ground of such verses as mention both of them, viz., 
Bha. Gita XJV. 27 where Krsna declares himself to he 
the support ( 5n%r ) of the ‘ nirSkRra ’ Brahman. 
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In our opinion the G-Ita holds that the aspect 

( i e. Xrsna ) is hiirher than the f^iTPfiK one which is 
in a way the energy or the higher Nature of the sSkara 
(Vide Principal S. N, Das Gupta’s History of Indian 
Philosophy, VoL IT, P. 476, 474 ). But this question will 
ha-veto be discussed while interpreting the verses of the Gitft. 



Adhyaya I 

1 . battlefield of the Mahahharata War. The 
attribute ‘ dharmaksetra ’ suggests the Puranik influnce on 
the Gita. It means ’ holy land, 

2. (l) sj[^-See Kautilya’s Arthasastra ( chapters 
154-159) for the various kinds of arrays of armies in 
very ancient times in India. 

(2) 3IT^l%.-Drona, 

3 . (l) 5?T73^-His name was Dhrstadyumna, 

(2) %%Ji-This does not seem to suggest any taunt, 

(3) ’Tf^P^-Was not the army of the Kauravas bigger 
than that of the Pandavas ? 

4 . g^^-also called ( see v. 17 ) 

5. (l) 'pijfig-Tilak on the strength of the Udyoga Parvan 
( Adh. 164-171 ) says that ’jCTf is Sis’upala’s son. 

(2) takes these as two defferent 

persons. But Tilak says that was the of 

ffpjpfrsr to whom was given as an adopted daughter. 
fTFcPTR was a family-name of who was maternal 

uncle to ’fTPi and 

6 . (0 ^PT5[-His name was 3IPPF5. 

(2) ^PIT^:-The .sons of ^TTfr, Prativindhya and 
others ( five in all ), 

(3) ^ in includes TFWR, 

and others by =^. 
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(4) Madhusudana says that altogether 17 warriors 
are enumerated in v. 4-6, beginning with and ending 

with the 5 sons of Draupadl. 

7. Drona not know the names of the chief 

warriors on the side of ? 

8. (1) ^-^^Tnrfjj-Drona’s son. 

(2) 7%^-one of own yonger brothers. 

(3) ^fnTTT%:-Son of his name was 

( 4 ) reads and explains it as 

9. (1) mentions and others. 

10. (2) and q-^fc?R:--Vide Tilak. 

To us it seems that thinks his army though 

greater in number to be insufficient ( because 

would he more easily defeated than vdrr who led the army 
of the Pandawas, which therefore seemed to to be 

sufficient. This also explains why insists tlmt the 

warriors on his side should take special care of alone 
( V. 11 ). Note also the force of ^ in 5 (Madluisu- 

dana’s reading in v. 11 ). 

(2) and ^T^-Madhusudana seems to tliink that as 
was speaking, he ought to say and 

* ’"Tliaf army of those * and This'' army 

of ours. Vide his explanation of vfr«siTTffTa%^^ and "^RT- 
In this case he explains '•^’T^TTT^ as “ not a match 
for ” “ not sufficient. ” 

We liold that his alternative interpretation of vft^JTrnT- 
is artificial^ though it may suit the proper sense of 
and 

According to this alternative interpretation of Madhu¬ 
sudana verse 10 will be translated as follows:—‘ 

“ That army of the Pandavas for (fighting with) wh¬ 
ich Bhisma is protected by us is not sufficient for (not a match 
for) us. But • this our force for ( fighting with ) which 



( 7 ) [Chapter t i. iO-26 

Bhima has been protected by them is a match for them 
( the Pandavas ). ” 

11. (1) Madhusudana reads 5 for ‘ ^ ’ ( Sa" 

hkar’s reading ). 

(2) ^fp»I%^TPT?:i^f'g-The force of g and shows that 
means ‘ not sufficient. ’ Vide Tilak for the episode 
of Sikhandin. Madhusudana is right in saying that if 
the oommander-in-chief is well protected, the entire 
army will be autometioally well guarded. 

12. Madliusudana in his commentary on this verse 

says that was very much Irightened after seeing 

the array of the 'Tivs’^s. This will suit our interpretation 
of srq'sim and T^TTtf. 

14. 3% irff?r ?2(?^-Cf. tlie allegory of the 
cirariot in the Katha Upa. (III. 1-11 ) from which tlie 
Gita is known to have borrowed a great deal of its ex‘ 
pressions. This (v. 14) is one of the verses in the Gita 
itself, which suggest that along with the application of 
the Gita to the historical event of the war, the Gita is at 
the saine time an allegory also. Bha. Gita XVIJI. 78 also 
suggests that the Gita does possess an allegorical signi¬ 
ficance along with the historical one. 

Moreover the Gita does not follow the Katha Upa. in 
its details; so it does not matter if means Krsna and 
not liuddhi which is the charioter in the Katha Upa. 

say.s that Agni had given this great chariot to 

Arjuna. 

15. f^^5r-Vide Tilak for the etymology of this word 

and also of a name ofj.Ai’juna. 

20 . iri%-It is after the sounds of the conches but 
before the actual commencement of the war that Ai-juna 
is overcome with grief (U. 7 ). felo, 
snrt means “ Just when the striking with the weapons 
was immediately to begin ” ( —Madhu. ). 

26. (1) Madhusudana explains this as 
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(2) MacUiu. 

(3) sTfETT^rH—^^^H““Madhu. 

(4) Madhu. 

(5) Madhu. 

(6) f^T^—sons of ©^jpiT and others-Madhu. 

(7) H|T^—ar^i^TTrsj;., and others-Madliu, 

(8) and otherB-Madhu. 

27- ST'TT-Can we connect etyxnologically tMe word 
fiTT here with in Bha. Gi. IL 7 V Gl. also Bha. 

Gi. n. 1. 

32. «T etc. The Lord will argne later on that 

to wage the war without a desire for the victory in the 
duty of Arjuna both according to Sarhkhya and Yoga 
Paths ( Yide Bha. Gi. II, 34, 48; etc. ) 

34-35, 3TT^T*it; 3^;—Arjuna does not want to 

fight against his elders, friends, and relatives. If the Gita 
were a like the Manusmrti, it would have replied 

as does Manu, as follows:— 

fqai*gTSf: 3^: 1 

36. —Vide our remarks on etc. 

in V. 34 above. The commentators quote the definition of 
s{T?RiT^H: from smrtis;— 

I §ra^nw?Tf[ *5 arT?Rnftsi; ( 111.16 ) 

If the Gita were a Arjuna would have got the 

reply from the Lord that 

5 tic(aTi% 5 j^ 11 

But the Gita is not a like the Manusmrti, though 

its central teaching is to ask man to do his duties disinter- 
estedly. The Gita examines the question of duty from a 
spiritual standpoint rather than from the stand- 
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spiritual standpoint ) rather thanffrom the stand¬ 

point of the law, as do the Smrtis (Vide Tilak’s renaarks 
on Gita 1. 38). 

40. ?rirr?r»l(:-The expression “ ^r»rT?R ^ ” applied 

to the Hindu Religion seems to us to have been originally 
used for the Social and Legal Laws (?pfr«nT«r#B). We do not 
indeed want to suggest at all that the philosophical doctri¬ 
nes of Hinduism are comparatively modern ( ); we 

simply try to trace the usage of the expression 
to its earliest history. 

43. srna'wf: ^rWffT:-Vide notes above on v. 40. 

46. %Urrt^-Madhusi,adana notices a reading via., 

47. eTTl^^at-Tilak says that the warrior fighting 
in a chariot used to do so while standing. 

Note the ?i%«ft ( colophon ) which contains the words 
and qmi# and also «frfsoTT#r^TT. 

We suggest that is possibly the oldest 

title ( oldest part of the title) of the Gita. The expression 
‘ ’ should mean the science of the Paths or Yogas 

like The Gita w^ould have 

been called even when, if at all, there were in it 

only two Yogas viz., and sfiJT, as in the second 

Adhyaya or only three viz., BUjiT, and as in 

Adhyaya V. The same title continued even when some 
more Paths or Yogas ( in Adh. ^Vl and VTTT, 

vrrTfi«rFT in Adh. VII and IX-XU; cf. Adh. XTTT , 24-25) 
were added. Vide Notes on Bha. Gi. VH. 1. 

We suggest that is older than 

which must have been added to “ ”, when 

the importance of the Gita as a Book of Practical Life 
was realized and emphasised. Moreover, in our opinion the 
Gita was, at first revised and enlarged from the stand¬ 
point of the Paths or ^s, not from that of the philoso¬ 
phical doctrines in it. 

2 
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The latest additions in the Gita seem to us 
to be those of the doctrinal statements. (And we suggest 
that they are mostly to be found from Adhyayas XIU 
onwards.) ‘ ’ seems to us to be the latest addition 

to the title of the Gita. 

The title given to Adh. I seems to be sim¬ 

ply a correction of 3i#rrw'rT5ft srsfJitS'jqTJr:. It can mean 
the Path of Arjuna’s sorrow. Vide Notes on VU. i. Perhaps 
‘ ’ ( without ) would have been a better title 

and more symmetrical with such titles as 

R%q>r. But in fact is originally no Path 

at all; so the ‘ re-^ditor ’ continued the expression 
with the addition of jfhr. Of course, the Acaryas have 
succeeded in explaining the importance of ai^F’s sorrow 
and we fully agree with them so far as Arjuna’s dis’ 
satisfaction with the rules as stated in the Law-books 
is concerned (Vide our Notes on Bha. Gl. 1. 34-36 and 
also on XVIH 73 ). 

It may be noticed that the Acai’yas sugge,yt different 
names for some of the Adhyayas of the Gita e. g., Sankara 
called his ’TFq' on Adh. HI instead of 5fi4q>T: which 

is the traditional title of Adli. HI. Of course, Sankara does 
not change the traditional title.s of the Adhyayas of the 
Gita. He only gives a new title to the Adlryaya of his 
commentary on the Gita. 



Adhyaya II 

The aim and object of the first Adhyaya and verses 
1-8 of the second Adhyaya seem to us to he suggested 
in V. 8 of Adhyaya H. 

In this verse Arjuna says: “ I do not see that (know¬ 
ledge or rule of conduct ) which may remove the sorrow 
and repenetance which will surely deprive my mind and 
senses of their peace by the mere idea that I have killed 
my brothers, relatives and elders in the battle. This sorrow 
and repentance will remain and will not be i-emoved even 
by the fact of my having secured a thornless and prosperous 
kingdom of the earth and, in addition to that, the king- 
ship of even the gods, if I were at all to get it. ” Verse 
8 shows that Ai‘juna wants a knowledge and a rule of con¬ 
duct which may guide him in his fight and which may 
not make him lament and repent after having killed his 
relatives in the battle. The rules of conduct in tlie Manu- 
smrti and'^other Law-hooks say that (i) ‘There is no sin 
in killing an Utataym one who attacks us, as the Kauravas 
had already done, ’ (ii) or, ‘ A Ksatriya must fight when 
called upon to fight and he will win heaven if he be killed 
while fighting or (iii) “ It is the duty of a ruler to 
chastise even his relatives and elders if these harass the 
people whom the ruler must take care of. ” And there are 
several other rules of conduct in these dharmas astras 
“ books of duties. ” But Arjuna is not satisfied with these. 
He is sure that after victory and the consequent attainment 
of the prosperous kingdom his sorrow and repentance for 
killing his relatives and elders will always bite him and 
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he will lose his peace of mind, which, he can retain by 
abandoning the fight. In other words, he says, I am to 
fight and; believe that even if I win the war, I need a 
knowledge and a rule of conduct based upon that know¬ 
ledge to guide me and to keep up my spiritual peace 
which I care for much more than the victory and the 
kingdom. ” The Lord in his reply begins with the 
immortality of the soul, the impossibility of killing the 
soul, the actionlessness of the soul, the sole activity of the 
Nature () of which the mind and the senses are 
the effects, the Rule of Disinterested Action, etc. etc. 

Thus, verse 8 of Adhyaya II suggsts that the rules of 
conduct given in such works as the Manusmiti did not sa- 
lisfy Arjuna in doing his duty as a Ksatriya and the Bha- 
gavadgita went deeper in explaining these rules by im¬ 
parting the knowledge of the indidual soul, the Nature, 
Brahman, Activity (as a principle), Yfijda, Kanuayoga, 
etc, etc. 

So, the purport of Adhyaya I and the first eight ver- 
.ses of Adhyaya II is to show the conflict of duties that Ar¬ 
juna and any man in the world often finds himself con¬ 
fronted by and v/hich cannot be solved simply by the ru¬ 
les of the Manusmrti and which the Gita seems to aim at 
solving (Vide Tilak’s Gita Rahasya, Chapter II). 

5. —Can we read for 

is to be contrasted with 

6. “ Which is better for us, whether we 
should conquer them or they should conquer us ? ” The 
translation: “ We do not know which of us is superior, 
whether we shall conquer them or they shall conquer us,”- 
is inconsistent with the spirit of v. 5 and of the latter 
half of V. 6 . Arjuna is not timid, his timidity would have 
been removed by v. 2“-3. He has made up his mind not to 
fight, because of the statement on*’6B. 
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(13 ) Chaptef n 

7 (1) —Wide note on in v. 49. 

(2) ^rmt. The Lord calls also ^ in r. 40. 

8 (1) nTT%cr?!^—Arjtina does not want any discussion; but 
the Lord makes A. come to descision by himself^ Vida 
Bha. GI. XVni 73. 

(2) —^There are Iwo aspects of vn% or devotion, 

called by Ramanuja and,5m% and explained by him 
according to and But the Gita does not 

seem to know this distinction. Vide our Notes on Adh. XII. 

(3) f-This particle is usual in the Brabmana books. Its 
use in a verse of the Gita can point to the antiquity of 
that verse. 

10 (1) g 

2T-*4:-This standpoint pro¬ 
posed by Sankara to explain Arjuna’s sorrow at the very 
moment of action is a standpoint common to all philoso- 
pliica! works. Cf. the first Karika of Tsvarakrsna (Sarhkhya- 
ka^ika):- 

f ra^TOfT i 

^ ii 

But in over opinin the Gita is a book of Ethics and 
presents the Rule of Right Conduct. It is aimed at sugge¬ 
sting solutions of such subtle oiiestions of Conduct, Pra¬ 
ctice and Action as a man like Arjuna cannot solve with 
such hooks on Right Conduct (^T=^r) as those of Manu 
and Yajnavalkya. The latter give the caste duties; but 
when these are in conflict with the duties towards relatives 
and elders critical questions of conduct arise and the Gita 
tries to solve such a quetion, a question of the conflict 
and clash of two types of (religisous) duties. The Gita is 
not merely or mainly a book on the Vedanta or any 
other School of Philosophy, as are the Upanisads. 

central taching of the Gita according to Sankara, though 
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this teaching was not meant for Arjuna to whom the 
Gita was spoken by the Lord. 

Our opinion about the central teaching of the Gita is 
given in our Introduction to this Adhyaya. 

Sankara gives the view of a predecessor of 
him on the Gita that Arjuna was asked to combine irpT 
and and to fight This view of the 

predecessor of Sankara is misunderstood by almost all scho¬ 
lars as yet and we give our interpretation of the term 
in our Notes on Bha Gl. II. 

Our interpretation of the verses which Sankara quotes 
in refuting the above Purvapaksa will be given under 
those various verses. 



of the predecessor of Sankara seems to have been held by 
the author of the Brahmasutra also (Vide our Interpreta¬ 
tion of Bra. su. HI. 4. 32-34; IV. 1. 16-18 ) 

( 4 ) .’^cflfH-The 

predecessor of Sankara held that Bha. Gl. II. 33 implied 
that the daily duties prescribed by the Sruti. involving 
slaughter of animals, were not 


I The fact that Sankara’s objection to his predece¬ 
ssor’s view is the Gita’s statement of and 

as two separate Paths, shows that the predecessor in his 
view of combined the of the Saihkhya 

and the of the This also supports our view 

about the Saihkhya in the Gita that it is a Path of Action 
like the Yoga Path of Action. 

Sankara’s main objection to is that 

according to him, cannot directly, even in company of 
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be a means to Moksa. He, however, does not object to a 
doing all his duties even after the attainment of 
^5T. Insofar as he holds this view the doctrinal difference 
between him and his predecessor, Txlak or us narrows down. 

In our opinion 35^, fri^T, and in the Gita are 
each of them mentioned in two aspects, the aspect 
and the tlT«r or phala aspect. In the latter form these are 
often not a means at all, but they are mere modes of 
passing the life. 

In the case of Efi4 we should inquire into all the 
verses about it and see whetlier (1) larwaw is stated to be 
a direct means to Moksa, just like or (2) whether it 
is subsidiary to which alone is the means to Moksa. 

In the latter case kartnan will lead to the purification 
of mind and the purification of mind will lead to 
which will lead to Moksa, according to Sankara. This in¬ 
quiry we shall carry out in course of our interpretation 
of the Gita. 

(7)2lf% . 

I These remarks also prove that Sankara is doctri- 
nally not opposed to the like Janaka continuing 

his actions even after 

11. (1) 3fi<i>qra; Cf. l in verses 26-28. 

The soul is not an object of soitow, because it is 

eternal. Sankara after explaining the cause of to be 

that and others are of good conduct adds 

that they are eternal ) 

12 . 3t?t: 'F’IrSahkara explains this as 

But according to the context ‘ srt: ’ should mean 

“ after this war. ” 

(2) JTRq^TseTFmrqor i Sankara tries to 

bring in his doctrine of but the Gita does not 

seem to be conscious of it nor to accept it. 

14. 5FrT^Tei^:-Sahkara gives two explanationB-(l) The 
senses ( 8TTf?l: ^ jtfh: ) and their 
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contacts ( ) with their objects (5[r^ and others); 

and (2) senses and their objects ( ) 

Of. in Bha. Gl. V. 27. 

Also — 

»n?rsa^T=?r: ^ wir gv^: n 

Bha. Gl. V. 22 . 

15. 3i^?T^H-The Gita uses various words and phrases 
for the idea of Moksa. 

16. (l) Sankara finds a very deep doctrinal statement 
in this verse. According to him the verse means:— 

“ That which does not really or invariably exist 
( e. g., tiie t];i 0 never be 

proved to be an entity with whatever proofs; while that 
■which invariably exists ( vh., Brahman or Atman alone ) 
can never be shown to be a non-entity. The sages who 
realize that Brahman is the entity have knowm the 
truth or judgement about both (l) what does not 

invariably exist and (2) what exist invariably. ” 

We propose the following translation:— 

The and do not really exist ( 

) because they are argg; ‘ some thing which did not 
exist once (e. g. before they were perceived ); ’ if a thing 
exists at all the three times ( e. g. the individual soul ) 
it will never disappear (T^ 2 r%-lit. its non¬ 
existence in future is .impossible ). The real nature of that 
which did not exist from the beginning and of that w'hich 
exists at all the three times is seen and understood by 
the sages. So they know that are 3 Tg-?[., are 

sibWiHitM'i:, do not exist at all the three times. 

(2) We need not discuss the objection to the non- 
existence of the Cause- (etc. ) and their answers 
given by l§ankara. 



(17) Chapter IT 2.17-19 

17. (l) Sankara—^ g ’ s a i ^ i We 

think that the verse has the following simple sense: — 

(2) The only entity ( which exists at all the three 
times and ) which is not destroyed is Brhman. 

(3) «9T?irr fk m i ^Tc*n% =? i Here Sankara 

seems to suggest his doctrine of the identity of Brahman 
and the Jiva. 

18. (1) From the context of v. 17 and v. 18 we must 
conclude that, unlike Sankara’s aliove-mentioned sugges¬ 
tion, these verses imply the identity of nature between 
and 

(2) The purpose of (d) JT in Sa. 

Bhasya is to show that the Gita does not favour 
or action. 

19. (1) qtqt-Because verses 19-20 are based upon similar 
verses in the Katha Upanisad. Sankara uses the word ro 
in the sense of a 4^. 

We quote the verses from the Katha Upanisad.— 

(i) it 

5n^I5?T S?T0U*r 9tfqiR ih^|| 

#1 H ^aTPRigT Jiw !T II i n 

It should be noted that the Katha Upanisad is the princi¬ 
pal Upanisad from which the Gita boiTows. 

In the Katha Upa. the above two verse.s describe 
Brahman, while the verses in the Gita aim at intimating 
to us the immortality of the Jiva. Thus, the Gita does not 
copy its verses from its sources. It simply uses them for 
Its own purpose. 

8 
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( 2 ) .Sankara’s introduction to v.l9. 

These remarks of Sankara go against the very motive 
of the verses, which is to urge Arjuna to fight. In fact 
the Gita Sastra is the Science of disinterested A.ctivity 
(5n1%), whiph is a means to Moksa. 

The conclusion to be derived from the verse is that 
Arjuna should not be sorry for the deaths of those who 
will be killed in the fight which he undertakes as a duty. 

20.(1) Jt^K*rHTc»TT ^r... 

Sankara’s reading siwtfT does not seem to ;us to be 
the original one. Moreover his interpretation of 
and ST in the second Pada would appear to argue against 
his reading. We think, the correct reading is and 

the pS-da would mean:-" It is not that the Jiva having 
once become will become again”, i. e. It is not that the 
Jiva will be non-existent even temporarily; in other 
words,‘The Jiva is one who always is and never becomes.’ 

( 2 ) hfnftr:?! *r^p=?T- 

Sahkara here refers to the six states of an entity mention¬ 
ed by Yaska:- 

II Yaska I. 2 . 8 . 

( 3 ) 'f?r5T#RiKT 3?TciIT% SThl- 

l%®P%-Sahkara. 

But this is not exactly so. The purpose of the verse is 
only to show that the Jiva is immortal. 

21 ( 1 ) Sankara’s interpretation amounts to “ The 
wise one neither kills anybody nor asks some one else to 
km anybody. In fact he renounces all actions. ” 

We propose the following interpretation 

M the Saihkhyayogin who knows that the soul is 
ini|)eriBhable, eternal, unborn and unchanging, kills any- 
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body, thinking it to be his duty to do so as a Ksatriya; 
he does not (really) kill nor does he help killing anybody, 


( For the Sariikhya as a Path of Action see infra. ) 

■ (2 ) arRtT ^ T^r c r' a ; ^ 

I —Sankara, 


The purpose of the veree in question seems to us to 
prove the immortality of the soul and to remove Ariuna''s 
idea about the death of his relatives on the battlefield. 
Of, %Tr in V. 26. 

22 (l) 3Tf^^%c4^—According to Sankara this vei'se 
describes the nature of the imperishability of the soul 
asserted in the previous verse. 

However to us the verse seems to aim at describing 
the relation of the soul and its body and thus to explain 
the death, with the ultimate object of persuading Arjuna 
to fight and through him to teach to the world the Saih- 
khyayoga a Path of Action. 

23. ^ ?reni^-The fii’st Pada proves that the 

soul cannot be cut by weapons; and that is the very’ 
point in context for Arjuna’s conduct. 

24. will not be a historical ti-uth to argue 
that because the word sarvaifata is here used for the soul, 
the author af the Gita had in his mind the problem 
whether the soul is sarvagata (i, e. vihhit) or 

25. srT?T5?5T-called in Gujarati H^'T. 

(1) Sankara. 

The assumption of the mortality of the soul 

is made only to prove that Arjuna should not be sorry if his 
relatives and others are killed in “a religious fight ('^'=%3c). ” 

(2) in —Sankara rightly ©xpialns as 

referring to the period of one body or birth. 



2. 25-29 Bhagmdgifdi { 20) 

( 3 ) M 5fti^nf^-Sankara-3twr^ sRT, inwt ?mr; =? 
arm vrrr^JTTf^. 

Sankara is right in his explanation. The purpose of 
the verse however is that Arjuna should not lament ; he 
should fight. Of. verses 31-32. 

27. << rr?«rr ^ ” ( Sankara’s introduction to v. 27 ) 

may mean that verse 2? is a conclusion based up on v. 26; 
but in fact v. 27 is an argument for the statement in v. 26 

28. (1) Sankara’s introduction to v. 28 would appear 

to interpret the verse as dealing with '^JcTs (beings) other 
than those dealt with in the preceding verses. This will be 
the force of ^ in ^ 

He seems to take verses 26-27 as referring to 
the soul and verses 28-30 to the bodies and senses. 

But we think that the Gita doe.s not here distinguish 
between soul or souls and bodies. The point emphasised by 
the Gita seems to us to be three-^fold :— 

1 . Verses 12-25 proceed with the doctrine that the soul 
has no death and no birth, and prove that it is immortal- 

2 . Verse.g 26-27 proceed with the view that the death and 
birth of the soul are real and yet prove that the soul 
is immortal. 

3. Verses 28-30 present an agno.stic standpoint ( in 
V. 28-29) and yet the Lord a.sserts that the soul cannot 
be killed ( or it cannot be definitely known that the soul 
is killed !). 

Moreover it is difficult to say that ^TT% in v- 28 ( 29 
and 30) refers to the bodies. Sankara himself explains 
in V. 30 as And v. 29 refers to the soul 

by and presents the same view point as v. 28. 

29. 3T«rfr-lfrote that Sankara gives two explanations. The 
second explanation is in harmony wife the- following 
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verse of the Katha” Upanisad, which the author of the 
Gita had in his mind but which, as usual in'’other"similar 
oases, he need not haye copied as regards the^sense. 

30. —^The Gita does not distinguish between’em¬ 
bodied souls and beings and ■»}cm%). '^jrT meansja being’ 
or an embodied soul. 

31. ^ Sankara. 

But the purpose of ^the preceding verse is to ask Ai’juna 
to give up his sorrow and to fight, as is clear from the 
latter half of v. 31. 

33. I Wi r»iTH’^ I —Sankara. The episode referred 
to by Sankara is the topic of the TCiratarjunlyam. 

But in the present^verse may refer to the fame 
that Arjuna may win by getting victory in the fight. 

in the sense of Sankara’s interpretation ( vif., loss 
of fame) is actually stated in v. 34 . 

35. ( 1 ) and%^=jjff>4JrT^’r?nfK--Sahkara. 

But if ‘ ’ should be taken as referring to'^ 

the latter should mean #srr and others who’ always 
apprecialed Ai-juna’s ^valour (^ ). ‘ * as dis¬ 
tinguished from in the preceding verse and 

in the following verse also suggest that are those 

who appreciated Arjuna’s courage and believed in it. 
San kara does not seem to be right in explaining UTR’fr: as 
who will be included in the class of sTf^rfi; 
mentioned in v. 36. 

( 2 ) —an impenetrable coat of mail. 

37. ( 1 ) m ^nr <?sr-It is not likely that the 

Lord tells Ar.iuna this for the first time in the Indian 
standpoint of war; but the Lord seems to remind Arjuna 
of a well-established Hindu standpoint about the result 
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of- a war and the destiny of a warrior, The- verse has a 
parallel in one of Bhasa’s dramas. 

( 2 ) FTfJT^^:-Sahkara-5rs7TT> rr^qrfJr I 

But pTV may mean “ Having given up the 

idea of renouncing the fight ( as stated in Bha. Gi. I 48 ). 

38. (l) —'In the Sarhkhya Path of Action 

this sentence means ‘ regarding pleasure and pain as equal’ 
because Arjuna will get either the kingdom of earth if he 
wins or the heaven if he loses. In both the oases he will 
surely get something. 

In the Yoga Path of Action this same expression 
means “ being not attached to the result of actions. ” 

(2) ^4 'rmr^=?2)T%—The Sarhkhya Path of Actions is a 
Path of avoiding sins but also of getting religious merits. 
The Yoga Path of Actions avoids both sins and merits. 

(3) grtTTIf^—^We hold that v. 11—38 describe the Sam* 
khya Path. So v. 31-38 are not interpolations. 

(4) Sankara’s introduction to thi,s verse ( 5 ^ 

^3 ) shows that according to him 
this verse does not present one more point in addition to 
that in verses 31-33, f34—36) and 37. 

But we hold that this verse presents the Sarhkhya 
point mentioned in the next verse, particularly that part 
of the Sarhkhya view in which it resembled the Yoga or* 
Karmayoga view. 

(5) So Sankara’s remarks ( srTffff^R: ) would 

not apply to v. 38 a^d as we shall show below, not also 
to 31-37. 

39. (l) According to Sankara verses 31-38 are incident- 

^■1 ( ) and "WT in verse 39 once again takes up the 

philosophical view () £ub distinguished from 
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which is given in verses 11-30 and which is 
the point at issue (srf;?r ). 

But it will be against all the force of W ( this ) to 
refer it to verses 11-30 and not to the just immediately 
preceding verses ( 11-30 ). We propose to jfcake W as re¬ 
ferring to verses 11-38. 

( 2 ) Sankara thinks that verses 11-30 aim at teach¬ 
ing the changelessness (3TTtT%2lccr) and non-agency 
of the soul and ultimately the Renunciation of all actions. 
Moreover according to Sankara in Adh. V and 

elsewhere in the Gita means Renunciation and he thinks 
that he is bound to take in the present verse 

( n. 39) also in the sense of Renunciation. 

We hold that Bhd. Gl. 11. 11-30 prove only the immo¬ 
rtality of the soul and ask Arjuna to fight and Bha. Gl. 
n. 31-38 also ask Arjuna to fight on the strength of 
other arguments particularly that of the caste-duties of a 
Ksatriya, Moreover, we believe that nothing is said in 
Bha. Gl, II. 11-38 about Renunciation of all actions and 
that even if can be proved to mean of 

all actions in Bha. Gi. Hl-XVni and also Adh. U. 40-72, 
we are not bound to accept that sense unless the view in 
V. 11-38 can be shown to refer to the Renunciation of 
all actions. Therefore we hold that in Adh. II. 

39 does not mean Renunciation of all actions; it rather 
means a view based upon philosophical discussion, as distin¬ 
guished from a view based upon practical consideration which 
was called ^Tpr According to both these views ( 
and ), so far as v. 39 is concerned, the conclusion 
was that Arjuna should fight (and that nobody should 
give up his duties). 

We shall later on discuss the question whether 
in Bha. Gi. HI-XVIII means Renunciation or not; 
hut we may say here that if it at all means Renunoia* 
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tion (of all actions ) w© shall havs. to conclude that that 
portion in which means Eenunciation is later 

r.hfl.n Bha. GI. I-U or is at least written by a person other 
than the another of Bha, Gl. I—11. 

( 3 ) According to our Note ( 2 1 above, the mean¬ 
ing of in V. 29 will be the standpoint in 

Philosophy or the standpoint in Knowledge, the word 
!at@ 2 r being derived from * to know well’ or 

‘ to understand thoroughly. ’ And similaiiy yoga will 
mean application or practical standpoint or action. In Adh. 
Ill 3 the knowledge aspect and the ^action aspect of 
and ‘Tpt respectively are emphasised, though of 
course both of them were ultimately ways for an active 
life only. This is our view about and ^ihr. 

According to Sankara they mean Renunciation of all 
actions and Practice of actions respectively. 

( 4 ) According to Sankara is a direct means 

to Moksa, while #r is a means to and leads 

to Moksa through the attainment of knowledge caused by 
the grace of God ). 

But from the verse itself we cannot make out this 
distinction between and ^TU, Tiiey seem to be 

rather two paralllel Paths of Action to the same goal, 

( 5 ) According to Sankara tlie statement that through 
Yoga a man becomes free from the bondage of actions 
( V, 39 B) is a stuti a reommendatory statement meant 
for attracting Arjuna to follow the Yoga {pnrocana) 

For this explanation of Yoga also there is no state¬ 
ment in tbiB verse nor elsewhere also in the Gita. 

(1 ) fiS 2 [K 4 t*if^^~^ahkara’s illustrations of ( cultiv¬ 
ation ) and ( medicine ) are not perhaps exact. 

Very probably abhikramanasa referred to the Kamya or vo¬ 
luntary rites of the Veda which gave no result if not 
ooiapletely petforihed and pratyavaya to the daily or coia.« 
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pulsory rites of the Veda which gave no reward if per¬ 
formed but the non-performance of which brought punish¬ 
ment to the man for whom they were prescribed. Both 
these duties were classified under Dharma and the yoga or 
Karmayoga of the Gita is also a Path of actions or duti¬ 
es; and the word dharma in verse 40 would suggest that 
abhifcramanasa, pratyavaya and yoga are all of them 
meant to refer to actions or duties- 

(2) So the verse presents a contrast between Karma¬ 
yoga and the Karmakanda rather than between Karmayoga 
and other actions like cultivation and taking medicine. 

(3) is probably a criticism of the very elaborate 
procedure of even the primary or elementary Vedic rite. 

41. (1) The introduction of Sankara to this verse 
(ffefrfir ^ ^t) needlessly connects 

and ^fbr with this verse, which according to the 
context deals with only the yoga of the Gita and the 
Karmakanda of the Veda. 

in the verse is interpreted by Sankara as 
but to us it seems to mean and to refer to 
in V. 40. ^ in V. 41 cannot have a different sense from 
in V. 40. 

(2) Sankara explains afe as 

gfe and as l Even when 

S. explains as he does not say which kind 

of it is. 

It is not clear whether he takes the latter half of the 
verse as dealing with the Vedic Karmakanda. 

(3) “ ^rf^rraT: 5 ^: ” is interpreted by Sankara as ideas 

running into or devided into many Branches. But this is 
in fact the sense of which he explains as “ (ideas ) 

from which the endless world ( ) proceeds extended. ” 

4 



2. 41-42 


Bhagvadgita 


(26) 


But, in our opinion the fact that the verse criticises 
the Ritualism of the Veda must not be overlooked. We 
think hei*e there is no question of or its 

absence. The sinjrle idea in the is a fixed idea, viz., 
“ One should do all his duties disinterested]y ” ( v. 45, v. 47). 

This single fixed idea of the Karmayoga is contrasted 
with the innumerable ideas of the undetermined Veclic 
ritualist, which (ideas ) are derived from the many Bran¬ 
ches ( ) of the Veda. 

(4) refer to the fact that the procedures 
of the various Vedic sacrifices was not fixed up for. a 
long lime. Thus, the people held that the sacrifices e. g. 
the Agnihotra sacrifice was not one but there were many 
Agnihotra sacrifices, as many as the variou.s Branches, of 
the Veda. So, there were endless ideas about a single rilual 
like the Agnihotra, there being till then no work like the 
Jaiminisutra which decided that one and the same rite 
with different details about tlie procedure was described 
in all the differeiit Branches- Vide Jai. Su. 11. 4. 8-9. 

(5) may mean “ ideas ” which have no end, i. e., 
ideas about innumerable rewards, svarga, various kinds 
of enjoyments ( bhogas ) and riches ( aisvai-ya ). Cf. 

in V. 47. The undertermined ritualists have one idea after 
another; they desire to get one reward after another, and 
perform the rites one after another and even in the per¬ 
formance of a single rite they differ as regards the exact 
procedure of the performance. 

42. (l) Sankara does not say to what 
“this flowery speech ” refers. We suggest that this speech 
refers to the following lines of the Mundaka TJpanisad:^— 
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jrtgrqT^JTE^^JT f^ II ^ II 

f5iJTRi5wrei^ sIfpr: ii ^ ii 

^ Id^THaiT =31 317 ^ ig^5l3|0Tf I 

f:5‘feil=5fi =31 tCi 5161 II a ii 


< 1:^5 ^rrsroi^g ^rsn^i^r i 

55*T3Tt 3rar |3rTsn qi^^sf^ww.* ii ii 
t[itfl% cWTfgq; g3|*ll5T: 5i^^*r 7f|71l^4s71R I 

ft?n qr3r»if5Tq^3ns=§3r??3r sr: s'j^t: QfRm afivTisp: h ^ ii 
*^=il §1% 3T?S7 3|^r^q'T STST^^ftrlvPR? '•’■H I 


J|^ 5RI^?f ^ gi^qilq^T^ II ® Ii 
srJquprmR^ q^Ri: i 


ST^RflRT: 3|^T JRmHT 3T*TT5RT: II «£ II 

arfq^rar q^«Ri ^T«ii qRJT: i 

^RPl^lr q 5nrri%iSI1^5T: II *< II 


1. I. 1-9 

In this passage of the Mu. Upa. we have the flowery 
speech of the Vedic Ritualist in Mu, Upa. 1. 

1 . 1-6 and a criticism of the Vedantin on it in Mu. 
Upa. 1 1. 7-9. If the eighteen Ixjats are the Sarti- 
hita, Brahrnana and Aranyaka of each of the four 
Vedas plus the six Vedahgas which are also 
mentioned in Mu. Upa. I. 1. 5, then the Veda referred to 
in Vedavada in Bha Gl. II. 42 will also be found in the 
Mu. Upa. passage suggested by u^‘>. The word in 

Mu- Up. L 2-7 will correspond to the word 
in Bha. Gi. IL 42. 

(2) ‘ Vedavada ’ means a belief in the Veda which denied 

the authority of the Upanisads ( ). 

(3) ^rf^^rr-Sahkara explains 

other than the rites. But perhaps meaning the 
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Vedanta or the Upanisad portion ( Jnanaknda ) is the 
sense intended by the author of the Gita. 

43. (l) probably refers to in 

dm I ). Cf. in 

(2) —The very minute details of 
even a secondary ceremoney of a Sacrifice has got to be 
carefully performed in the Vedic Ritualism. 

(3) Sankara completes the verse by adding erf ^ 

1 But the author of the Gita 
seems to have connected in v. 42 with in v. 44. 
Sankara’s addition will be in agreement with theUpanis- 
adic criticism e. g. in Mu. Upa. T. 2 . 7 . 

44. ( 1 ) “ is explained by Sankara as mm dm 
51 %:, but as a matter of fact it is clearly stated in v. 39 
that the # 1 ^ JR: is given in the verses which precede 
V. 39 while from v. 40 onwards the yo^a standpoint 
is described. Sankara has tried to explain fR in v. 41 
also as referirng to both and dm Paths. In our opinion 
there is no treatment of the samkhya standpoint in 
Adh. n. 40-72. 

(2 ) -Sankara takes as or 5 R. But 

here seems to us to mean the equipoise of the mind 
in success and failure, in pleasure and ^pain, etc. etc. 
Cf. in V. 48. In v. 53 Sankara explains as 

The author of the Brahmasutra seems to borrow 
his argument from this part of the Gita., when he 
says that the individual soul is an agent ( kartr ) of his 
actions insofar as he has not attained samadhi “ equipoise 
of the mind ” (Bra. Su. II. 3. 39 ). 

(3) fNBl%-Sarikara explains this as mdm. But it can 
have its natural sense and the verse may be translated 
as follows:— 
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“The one definite idea of equipoise in failure and 
success is not laid down for ( originally the gen. had the 
sense of dative also) those who are attached to enjoy¬ 
ment and riches and whose mined is allured away by 
that flowery speech (v. 42 ). ’’ 

45. ( 1 ) %3^“The theory of the three gunas which is 
explained so elaborately in Bha. Gi. Xlll-XVIll seems to 
have existed even at the time when the earliest verses 
of the Gita were composed. ^^rit-The topic or 

topics of the Vedas fall within the three gunas, 

Sankara adds If he thereby interprets the 

verse as “ To those who yearn to fulfil their desires the 
Vedas reveal the world of transmigration he apparently 
tries to make as mild as possible the severe criticism the 
Lord intends to pass on the Vedas. It is a view of the 
Lord himself that for anybody either full of desires for 
the rewards promised by the Vedas or devoid of such 
desires ( see the next verse ) the Vedas deal with things 
which are not purely of the sattva quality. 

It may be noticed here that from time to time the 
Indian sages have criticised the works that had in their 
opinion ceased to be useful guides to the people at large. 
Thus, in the Bhagavata Purana the Vedas, the Upanisads 
and the Gita are said to have failed to revive Jhana and 
Vairagya the" twin-sons of Bhakti and therefore a new 
work the Bhagavata Purana itself had to be composed. 

The criticism of the Lord on the Vedas ( which here 
do not include the Upanisads) throws hight on the inter¬ 
pretation of the Vedas as known to the author of the Gita, 
just as the place which the author gives to the Vedic 
Sacrifices throws light on his interpretation of the Vedas. 

Moreover in the Gita we have perhaps some earliest non- 
Upsnisadic (or Smarta) efforts to present a system based 
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upon the Principal Upanisads which have themselves given 
a secondary place to the Vedas and the Vedic Ritualism 
and it is just proper that the Gita in its very beginning 
makes clear its attitude towards the same though., of 
course, the Gita does this duty not by a digression but by 
way of a comparision and contrast between its own Path 
of Disinterested Action and the Vedic Ritualism ( Karmu- 
yoga and the Karmakanda), a theme natural to the Gita. 

That the Vedas were believed to be a means of worldly 
welfare is a statement in favour of the modern interpreta¬ 
tion of the Vedas, particularly the Rgvedic Hymns. 

( 2 ) —Sankara here explains 

the Lord’s advice to Arjuna as not to care for even hi.s 
own worldly welfare. According to him the Lord intends that 
Arjuna should try to achieve the final beatitude (Sreyas) 
and the care about worldly welfare Is a hindrance to 
such an effort. 

But to us it seems that as we have shown above the 
Vedas proper were believed to be a means of worldly 
welfare and here the Lord asks Arjuna to rise above the 
Vedas and to achieve his worldly welfare through the 
welfare of the world, in other words, through the Patli 
of the Karmayoga, not through the Veda.s. Ihe Gita's 
Karmayoga is a Path of Jhana and Karnian combined 
unilke the Path of the Karmakanda oi‘ the Vedas. Th.e 
former works through and for the welfare (.)f tlie world, 
the latter only for that of the individual. 

( 3 ) ^^>T45R5fiT5'^:“Sahkara seems to emphasise 

his own view that some sart of the Gita particularly 
the Karmayoga was ment only for Arjuna a inadhyama 
adhikarin, while its central teaching r?^., the achievement 
of Moksa through Renunciation of all actions was 
intended for the tittama adhikarin. But we hold that the 
teaching about the Vedic Ritualism its uselessness 
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if it be adopted to fulfil one’s desires for its rewai'ds, is 
meant for all, even for the most -enlightened sage. ( Vide 
verse 46). 

46 . ( 1 ) Sankara’s introduction to the verse (W43 

.as well as his conclusion 

fSfFigHRiST.shows that according to him 

this verse teaches that the man who is ignorant of Bra¬ 
hman should do the Vedic rites, dedicating them to the 
Lord, in order to purify his mind (sattvasuddhi, as 
Sankara says elsewhere in his come on the Gita, etc.)’ 

In our opinion, the above view of Sankara is a part 
of the doctrine of the Gita, but it is not the correct in¬ 
terpretation of this particular verse. The verse rather aims 
at teaching what use a sage who has already achieved 
knowledge can make of the Vedie Religion of Ritualism, 
and it says that he can make no use of that Religion. 
In that case, Sankara would say that he should renounce 
all actions, as he does by explaining as 

but in our opinion the Gita here ( veres 46 and 
47 taken togther ) clearly says that such a sage must 
do the Vedic duties as well as all other duties of his 
without aiming at their rewards. 

In the verse (46) there is no mention of the ignorant 
man, nor of the renunciation of all actions; and even 
according to Sankara it is possible that a sage may con¬ 
tinue doing all actions though he be entitled to Renun¬ 
ciation (Vide Sa. Bha. on Bha. Gi.v. 10 supra ) 

(2) Sankara’s construction of the verse. He makes out 
four sub-sentences by not taking as an 

adjecitve to and by taking many other words as 

‘ implied ’. We here give a translation according to|him :— 

All the use that of bathing, drinking, etc. which 
can be possibly made of a small tank can be also made 
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from water which is overflowing on all sides, i. e., is 
included (3?^^^) in the water that overflows from all 
sides. Similarly all the rewards, heaven, worldly enjoyment, 
lordliness (aisvarya ), etc, that can be achieved from the 
performance of the Vedic rites can be had from, i. e. are 
included () in the Knowledge of the Brahmana 
i. e. the Sannyasin (the renouncing sage ) who knows 
the truth. ” 

We may here add that in the verse there is no qu¬ 
estion o( inclusion ( ) of anything in anything else; 

nor can we explain as 

We propose the following translation:— 

“ A Brahmana i. e, one who knows (Brahman) can have 
so much purpose to achieve from all (the rewards promised 
by ) the Vedas ( which do not include the Upanisads ), 
as he has from the water-place into which water is 
overflowing from all directions. ” Even according to 
Sankara a Brahmana has no purpose to acheve from all 
( the rewards of ) the Vedas. The water which overflows 
into a waterplace from all the different directions is use¬ 
less to anybody: so all tha rewards of the Vedas are 
useless to a Sage. And yet he should not give up the 
Vedic as well as other actions, but do them without aiming 
at the rewards, 

(3) STT^Tir-Sahkara makes out the sense of a sannyasin 
from this word. 

But as the word ff'T’I occurs in v. 49 we are here re¬ 
minded at once of the Sruti which Sankara has remem¬ 
bered under v. 49, viz., 2ft ^wr 

zfr qr 

^ gq'jfTsq q fqiqeqr- 

^ STiUPit; 1 

As both these words occur in close vicinity ( in v. 46 
and V, 49) in the GitS, as there fe no implication of caste 
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in the word STfm in this rei-se ( v. 46 ), and also because 
even where the word is used as a caste-term in the 
Gita it does not mean a rigid caste as is the case with 
the Manusmrti, we suggest that in both the cases of the 
words sriiFr { in v. 46 ) and ( in v. 49 ), the Gita 

borrows its words from the Br. Upa. and adopts them to 
suit its own doctrine. 

47. (1 ) 5T Sankara explains of the verse 

in the sense of the exclusion of the Path of knowledge 
which according to Sankara means the Path of Renun¬ 
ciation of all actions. 

But from the second Pada of the verse itself it is 
amply clear that is intended to exclude the rewards 
promised by the rites and actions, such as ^FT, 

( 2 ) is Gxplaiired by Sankara as ; but the 

context is clear that means the various rewards 

promised by the karmans. 

(3) Sankara explains the fourth Pada of the verse 
with the words: “ If the reward of the karman ig not the 
goal, why should I do the karman, which involves great 
trouble ? ” Thus, he suggests that if Arjuna were to re¬ 
nounce actions, it will be a or mw renunciation 

(Bha. GI. XVni. 9-8 ). 

But the Lord’s words are ‘ Let you not be attached to 
Renunciation of all actions ( ’ This would rather 

mean that Arjuna is entitled to renounce all actions (or, 
in other words, he is an adhikarin of the Path of Renun¬ 
ciation), but the Lord asks him to give up his insistence 
on that Path. This is consistent with the preference that 
the Gita gives to the Path of disinterested Actions as 
against the Path of Renunciation of actions which the 
Gita does not reject. 

5 
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In the second Pada of the next verse the Lord asks 
Arjuna to give up attachment to actions also. 

48. (l)%pn^;“-Being on the Path of disinterested Actions 
(Yoga). 

(2 ) ^—We have above noticed that just as in the 
fourth Pada of v. 47 the Lord asks Arjuna lo give up 
attachment to Eenunciation founded upon the knowledge 
of Brahman, so in the second Pada of v. 48 He advises A. 
to give up attachment to disinterested Actions. The Gita 
looks upon both these kinds of attachment as a defect of 
the follower of the Path. 

Sankara, however, explains HW as the attachment to 
the idea that “ the Lord should be pleased and propitia¬ 
ted with my actions. ” This may not be taken as doctri- 
nally wrong, but surely it does not seem to us to be 
interpretationaly right. 

( 3 ) ^l 5 ^“^ahkara“‘ Not caring whether 

I get or not the Perfection in the form of the attainment 
of Knowledge, which is the result of the purification of 
the mind.’ 

But to us it seems that firfi: means ( l) either success 
in the work e. g-,the faultless completion of a a daily 
duty, to avoid or ( 2 ) the fulfilment of one’s aim 

e. g., the achievement of the heaven, the lordliness, etc. 

Moreover, according to the Gita, there are two stages 
of the Karmayoga, ris ; (i) Karmayoga as a means 
and ( 2 ) Karmayoga as a goal ( ), In the first stage 

one must insist that the action or rite must give no 
other fruit but that of propitiating the Lord and this 
firm determination results of its own accord in the attain¬ 
ment of the Perfection mentioned by Sankara. In the 
second state this Perfection is already achieved. So the 
indifference to the Perfection mentioned by Sankara 
seems to be not in agreement with the Gita itself. 
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( 4 ) ^ ?nTc^ ’ will in the light of our interpretation 
of f%7§:, mean equality of mind both in success and failure 
of the action undertaken. 

49. ( 1 ) In V. 41 and 44 the Lord has emphasised the 
‘ the definite idea ’ in the Karmayoga. In 
V. 49 He asks Arjuna to submit himself to the and 
to avoid the rewards. This verse, therefore, seems to us 
to be responsible for the doubt raised by Arjuna in Bha* 
Gi. III. 1. Moreover, all the following verses (50-53 ) and 
even the picture of or T%w: lay emphasis on the 

huddhi the definite idea or standpoint of the Path of Yoga, 

{ 2 ) The word in the verse according to Sankara 
refers to buddhi i. e. the standpoint of Yoga or that of 
Sarhkhya which is the result of the maturity of the Yoga 
attitude. This sense he brings out by explaining 
in 53 ^ 

But in the verse itself only one definite standpoint 
and not one out of two standpoints is mentioned; and 
“ means that the standpoint of disinterested 

or desireless Action i. e. the yoga standpoint is 
meant by 5^1^. So, it is easy to see that the verse 
distinguishes between the Karmayoga of the Gita and 
the Karmakanda of the Vedas. The option given by 
Sankara as regards the interpretaion of is contradi¬ 
cted by his own interpretation of which he explains 

as If the latter is mentioned in the first 

half of the verse, it is only natural that the same be 
stated to be the Path or shelter to which A. should 
submit himself. Moreover, it is rather strange that Sankara 
who takes Arjuna to be " fit only for the Path of 
Action and not for the Path of Knowledge ’* ( Vide 
Sa, bhasya on v. 47 above ) should here interpret as 
also and represent the Lord as asking A. to 
submit himself to that standpoint. 

( 3 ) —The author of the Gita uses this word in 
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the sense of pitiable, perhaps tlie same sense as in the Br. 
TJpa. passage. Here the man is fTTOT or pitiable because he 
aims at the rewards promised by the Vedas and not at 
Moksa. 

( 4 ) means, as explained by Sankara, action or 
actions of the Vedas, which bring various rewards and 
which are preseribed by the Vedas for the achievement of 
those rewards. 

(5 ) About this criticism of the Vedic Ritualism ( Bha. 
Gi. 11. 41-49) we may here add that in the Upanisads we 
have often a statement which shows that the Upanisads 
must have been recognised as a part of the Sruti much 
later than their composition. Thus, even in Cha. Upa. VII 
Narada enumerates to Sanatkumara whatever he has 
studied and the long list of works includes the four Vedas 
but not the Upanisads and Sanatkumara tells Narada that 
whatever the latter knows is only It is by several 
stages that Sanatkumara leads Narada to the Science of 
the Plenum (bhuman). The setting of the Mundaka 
Upanisad (I. 1. 4-6 ) when considered in the light of Mu. 
Upa. I. 2 would appear to suggest that the Mundaka Upa. 
tries to bring the Vedanta doctrine (Mu. Upa. L 1. 6 ) in 
the list of Vidyas andmiakes it the chief hy calling 
Vedic Ritual the lower f^T ( f^T). 

It should also be noticed that both the Mn. Upa. and 
the Gita df) not throw away the Vedas or the Vedic Rit¬ 
ualism; they only reject the old Vedic view that the Vedic 
sacrifices should he performed for the sake of the 
rewards they promise. The Gita rather recommends them 
for several other purposes, e, g. for the purpose of the 
purification of mind; it only insists that one should give 
up the desire for the rewards the Vedas promise. 

This is the attitude of the Gita towards the older Ved^^ 
ic Religion and we shall see that the same attitude is 
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found consistently in all the Adhyayas of the Gita. 

50. ( 1) ^5rcTT% —Sankara adds ^H^ITf&sC * 

This may mean that the man on the Path of the Yoga is 
able at a later stage to give up merit and demerit, vis., 
ajter his mind is in due course purified and ajter he 
attains the knowledge of Brahman. 

But this indirect way () is not meant by the 
Gita. It is by the itself that the follower of the 

Yoga gives up and the giving 'up of 

means that he does not get the good and had results of 
his actions because he does not do his duties with a des¬ 
ire for those results. Sankara explains in this very 

sense. 

( 2 ) In his commentary on v. 51 Sankara proposes an¬ 
other interpretation of “ He abandons good 

and bad deeds themselves. ” Sankara optionally takes the 
verse as dealing with the follower of the Sarhkhya or 
Sannyasa which is the result of the Karmayoga. So, ^T^nr 
in V. 50 would mean the Saihkhyayoga the Path of Sarh¬ 
khya, Jnana or Sannyasa. 

But ‘ S according to the Gita, means that 

“ He gives up only the results, good and bad, of his deeds 
like the religious sacrifices or the war which he performs 
only as a duty. ” V. 51 clearly mentions the word So 
does not mean ‘ renounces the good and 

bad deeds themselves. * Otherwise ^ ’ will be out 

of place in the verse, and would mean that 

A. is asked to renounce the in the form of the war. 

( 3 ) “ particularly applies to A. because he 

thought that if he would fight, he would incur ‘ great 
sin ^ —V. 44-45 ). 

51. ( 1 ) Sankara-fHi i fa: is the result 

of actions. 
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But the Grita does not mean only the bub it means 

also the enjoyment of ^ and in the various 

bodies suitable for such an enjoyment. These results are 
promised by the Vedic Injunctions to those who perform 
the sacrifices with a desire to get them. (in v. 43 
and see also v. 44 ). So 4iJNr means “ doing the 

duties but without expecting their reward.s.” According to 
Sankara’s explanation the meaning of 'TI55 is 

the same as so there i.s a tautology in the 

verse. Sankara adds ’ 33 . 

( 2 ) sf^'^tf^fts^i-Sahkara- While in this life they 
become free from a (future) birth’, though Sankara does 
not mention the word for ‘ future 

( 3 ) 6T^Ic§^5=fi?T5tlT''l-As already stated above ( in 
V. 50 ) this second interpretation is inconsistent wdth the 
context. 

52. ( 1 ) Verses 52 and 53 directly refer to Arjuna. So 
‘ «rNls4' ’ means what Arjuna wanted to know from Krsna 
( Bha. GI. n. 7 ), and ‘ ’ means what he had already 

heard or known. In verses I. 40-44 Arjuna has told Kmna 
what he had learnt from the Saripture ( Cf. in 

V. 44 of Adh. I ). In this connection in in 

the next verse will only mean ‘ what A. ha.s heard.’ It 
has the same sense as ( study ). 

Sankara seems to take «Ttrf5?r and ^ in the sense of 
the Scripture ( Sruti ). And he does take ^ as the Veda 
because he explains it as ( results ) 

( 2 ) «f[^ ^ ^ iff^'T^%-Sahkara seems to 

mean that Arjuna will not long to get the rewards of 
and ^ because he would have secured This 

means that A. will continue doing his duties without a 
desire for the results of «fttT5?r and The wmrd the 
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result is not mentioned in the Terse itself and as Sankara 
finds it necessary to add the word, we think he takes 
and ^ as the Veda or As he explains §1^ 

in the next verse as ff^s which reveal the relation between 
many rewards ( aims) and their means, he may be very 
probably taking and ^ also as referring to Sruti. 

But, we do not think it necessary to add ^ at all. 
About Arjuna there is no question of in any aims and 
their means. The Lord (in Padas 3 and 4 of v. 52 ) 
simply means that when Arjuna’s mind is free from 
bewilderment ( see below ), he will no longer I'equire any¬ 
body to advise or teach him nor will he be purplexed 
by what he was already taught. 

( 2 ) ‘ ’ refers to the bewilderment of Arjuna’s 

own words in Bha. Gi. I. 28-46 and 11. 4-8 and 
in Bha. Gi. II. 11. As is a personal reference, 

^ftcT^, ^ and also should be taken as a reference to 
Arjuna’s own words. 

Sahkara’s introduction to v. 52 suggests that he takes this 
verse as dealing with the advanced stage of the Karma- 
yoga when one gets the purification of mind and prepares, 
according to Sankara, for the Renunciation of all actions 
Consistently with this he takes the Lord in verse 
53 as telling A. the time when A. will get the Real Yoga 
the result of the Karmayoga, i. e., of course, the Saihkhya 
or Sannyasa Yoga. Thus, by making the two practical 
politicians talk about a period when -one of them, viz., 
Arjuna will no longer be fighting, Sankara prepares the 
ground to interpret the Sthitaprajna (Bha Gl. I. 55-72) as 
a Sannyasin. (Vide Sa. bhasya on v. 55). 

To us the whole attitude of Sankara manifest in his 
com. on these verses ( 52-72 ) as also in his com. on the 
preceding verses appears to be a mistaken one. 
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(v. 52) means Arjuna’s confusion at the beginning of the 
word and at the end of that confusion lie undertakes to 
fight (Bha. Gl. XVIII. 73). ‘ 5%: ’ mean.s Arjuna’s 

mind or intelligence which could not come to a decision 
(fiilKi4w) because A. had been taught that as a Ksatriya 
he should fight and also that he should not fight with 
his elders and relatives. So when his mind becomes firm, 
he only fights and does not think of saihkhya or sannyasa 
() as Sankara says. Morevear, after telling Arjuna 
to do his duties by taking a stand on the Yoga (v. 48a. 41^4: 

and that the Yoga is the skill in doing one’s duties 
(disinterestedly-<bT: 50 ), it will be absurd 

if instead of telling him when he will get this same Yoga, 
the Lord were to tell him when he will be fit for the 
Renunciation and were to describe before Ai-juna the pic¬ 
ture of a monk who has renounced the world. 

The above arguments, as well as our intei-pretation of 
the various verses disprove the propriety of Sankara’s in¬ 
troduction to verses 52 and 53 and his interpretation of 
the Sthitapi-ajna as a Sannyasin. 

( 4 ) It may be asked how it is that after nientioning the 
nature of the Vedic Rites, the Lord in v. 52-53 refers to 
Arjuna’s own mental confusion or, in other words, how it 
is that instead of dealing directly with Arjuna’s own 
mental bewildei-ment the Lord in v. 42-46 mentions the 
Vedic Rites (e. g. in v. 43) ? 

We suggest the following answer:- 

(a) Arjuna was to fight and had determined to fight 
and win the W'ar because he had desired to get enjoymeirts 
and pleasures (^’an^) for his elders and relatives, 
as he says in Bha. Gl. I. 22 4T5:^^-he w'as ready 

to fight and Bha. Gl. L 33. ?ft ^fFrr: fwPr 

^-he was fighting with a desire to get the kingdom ete. 
for his relatives). The Vedic Religion of Ritualism promi- 
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sed the same enyojyments and in Bha, GI. II. 43 
and and in Bha. Gl. L 33). 

(b) . Not only the Vedic Retualism but also the Vedic 
Law of the caste Duties promised the same rewards ( Bha. 
Gl. II. 37 ) and this was a part of the Samkhyayoga of the 
Bha. Gi. as said in Bh. GL 11. 39. 

(c) The Lord made an improvement in both the Sam- 
khya and the Vedic Retualism by asking Ai-juna to do 
his duties withont aiming at the Rewards (Bha. GL 38 makes 
a reform in Samkhya and 11. 48 in the Karmakanda ) 

(d) Thus, the Lord intended to discuss all tlie Paths by 
which vfpT and ^^4 are to be attained and he struck out 
a new Path called Yoga or more completely, Karmayoga. 
The ancient paths were followed by people who definitely 
had desires for the rewards, while the new path was to 
be adopted by giving up all desires for the rewards which 
were the same in all the three (two ancient and one 
new) Paths. 

In the Sarhkhya Path the Lord emphasised the 
immortality of the soul and the necessity of doing 
the caste duties disinterestedly (Bha. GL I. 38 to be exp¬ 
lained with reference to I. 37). In the Vedic Retualism 
the Lord also made a reform by asking the followers to 
give up the desire for the rewards. Though the Vedic Ritu¬ 
alism is undoubtedly mentioned in Bha. GL IL 42-43-46, 
Arjuna is not asked to get the t:T^, vfR and ^^4 by per¬ 
forming the sacrifices for those rewards and in Bha. 

GL n. 47 does not mean the Rites. He is to get them by 
means of fighting or war without aiming at its rewards 
( m in Bha. Gl. IL 47 ). 

One more point also should be considered here. Just 
as the Patanjala Yoga is not distinguished from the 
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Karmayoga in at least Bha. Gl. II-VI, similarly, it 
seems to us, that the word karman in the sense of a rife 
is not distinguished in the Gita from the word karman 
in the sense of a caste duty. The yoga in the sense of 
the Karmayoga (the path of disireless actions ) has so 
much to do with the training of the mind that one is 
quite sure that the of later days and the 

have much in common; yet a study of not only the 
word 5fk, but other words like etc. proves 

that the of the Gita was written when the 

’‘■^TT^FT of 1 ^ 1 % did not yet form a school, so also 
the Yoga-like practices prescribed for the in 

Bha. Gi. VI proves the same. Similarly the passing 
over to the caste-duties of Arjuna in verses II. 47 from 
the Vedic Rites mentioned in verses II. 41-46 is achieved 
so easily and naturally that the critical reader has to 
conclude that the word and f^4T in the Gita are 

each of them expressive simultaneously of a rite as well 
as a duty. The Gits, does not want that the Vedic rites 
be abandoned, just as it does not want that the caste- 
duties be abandoned. It wants that both the rites and the 
duties being sanctioned by the Scripture should be perform¬ 
ed without a desire for their rewards which, so for as 
Arjuna is concerned, are the same ( k’T, and even 

). The Gita recommends the sacrifice not because the 
Gita is a Priestely Production, hut firstly because it does 
not distingrisb betwan of and of and 

secondly because the Gita purifies both the kinds of kar¬ 
man by asking them to be done without an aim for 
their rewards. 

( e ) The word qk e. g. in II, 48 (qPRq: fP? cirirfFi), 
11. 53 { ^ qkmqFFlk ), n. so ( qm: ), adopted 

by the Gita, fox its Path of Action must have been ad¬ 
opted at a time when the word had already got a signifi¬ 
cance like the one which it has in the later classical Yoga 
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School. If the word had been a property of that School 
and if that School had already existed, the Glt§. would 
not have adopted tha;t word () in the sense of the 
Path of disinterested actions. So, the word *ThT when used 
in the Gita in the sense of primarily refers to 

concentration or fixity of the mind and simulteniously 
to action. 

53 (1) qT5TT«f^T’TiT^I<^%-Sahkara takes 

V. 53 as dealing with the time when A. will be fit for 
Sannyasa. But, in our opinion, it deals with the time 
when Ai-juna’s doubts in v. 7-8 of- Adhyaya II will be 
solved and he will be ready to fight. Vide Notes above. 

( 2 ) ^fcir^MpriW-Vide notes on v. 52 Cf. Bha. Gl. XIII 
25-^sfv ffw=what they have heard. 

( 3 ) Sankara- f^^RTT. ’ Has this the sense of 

and f^%'T ? in the Brahmasutra means abse- 

nee of a definite statement, would mean ' misled ’ 

or wrongly guided. 

( 4 ) T^^r^TT-Sahkara- f%T=g5yJT^%^T-‘free from the mo¬ 
vement caused by wrong guidance’. 

We suggest that means ‘ firm’ i. e, ‘firmly 

believing that A. should' fight disinterestedly’; “ giving 
up the indecision. ” 

( 5 ) ?rJTn%-S. explains this word in v. 44 as 
and here as 

It should mean ( v. 48 ) or equipoise of the mind 
in success or failure of one’s undertaking. This is the 
sense of the word also in Bha. Su. H, 3.49. 

It should also be noticed here that the word ?TJTrf^ is used 
here in the Gita not exactly in the sense it has in the Yoga of 
Patanjali and yet it is used with reference to the Yoga 
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i. e. the Karmayoga. Moreover like -the Patanjala Yoga 
this Yoga of the Gita emphasises the steadiness of the 
mind (Sthitaprajna). So, we may safely conclude that 
when this part of the Gita was composed the Karmayoga 
and the Yoga of Patanjali were not distinguished from 
each other. This will also explain how it is that the yoga- 
bhrasta of Bha. Gi. VI i.s simultaneously a and 

also a 'J^rR^TFft though, of course, more of the former than 
of the latter. 

Sankara in his interpretation or as is perhaps 

guided by his view that v. 53 deals with or 

(6) Sahkara-ERiiVFrsr ^ i. e. 

?WTTV. 

We-the Path of disinterested Actions. 

54. (1) Sankara tries to 'show that the is a 

I mn. and that since in v. 53 the Lord told A. the time 
when A. will reach the stage of sannyasa or Renuncia¬ 
tion (5i-?aNT3r nKiw+zf in Sankara’s introduction to the 
verse ), Arjuna is tempted to ask tlie characteristics of a 
Sthitaprajna. 

As we have already said we hold the fwPRr to be a 
Karmayogin. 

(2 ) The word ‘ sthitaprajna ’ has reference to the 
confusion or bewilderment { in Bha. Gl. 11. 7 and 

in Bha. Gl. II. 52 and 5Tsr and in 

Bha. Gl. XVm. 73 ) which Arjuna has expressed in Adh. 
I and in the beginning of Adh. II. 

As Arjuna himself had referred to the Vedic authority 
about his duty (Bha. Gl. I. 40-44 ), the Lord also dis¬ 
cussed the nature of the Vedic Religion including the 
Vedic Ritualism (Bha. Gl. II. 41-44). and and 

even mentioned in Bha. Gl. II. 43 may refer to the 
’frpT and ( Bha. Gl. I. 33 A ) which Arjuna 

acting according to the Scripture he had studied, de- 
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sired to win for his relatives and elders by doing 
his duty as a Ksatriya ( Of. in Bha. Gl. I. 33). 

The desire for the rewards and the rewards themselves 
are the same in the Vedic Eitualism (Karmakanda) as 
in the Scriptural Law ( Dharma or Smrti) which Arjuna 
was to follow, viz., the Law of the Caste—duties. As we 
have already stated in our notes on v. 52 the word 
Icarman in the sense of a rite is not distinguished in the 
Gita from the same word in the sense of a caste-duty. 
Therefore it is that we find the advice to do the rites 
without a desire for their rewards-the rites with which Arjuna 
was not primarily concerned, along with the advice that 
Arjuna should do his caste-duties as a Ksatriya without 
a desire for their rewards. It is not by way of giving 
an illustration for the Karmayoga which Arjuna is advised 
to follow, that the Karmakanda is mentioned in the 
second Adhyaya of the Gita; rather the Karmakanda is 
also to be transformed into the Karmayoga, into which 
the worldly duties also are to be transformed. 

( 3) srar-Sahkara—'PC But the context 

shows that srtt is here the mind or intellect and l%cl or 
i%R means firm or fixed i. e. desirefess of the reward. ‘ One 
whose mind will nevsr be bewildered ’ is called 
It is not at all intended in this Adhyaya ( or in any other 
Adhyaya) of the Gita to teach the absolute identity 
of the Jiva with Brahman. 

( 4) l—S.—^Though Sankara 

tries to avoid the fault of tautology of W with 

the natural interpretation would be one which to¬ 
lerates the repetition as bent natural. Moreover, we do 
not find any answer to “ ” 

(5) We would advise the reader to read and interpret 
the first twelve Sutras of Bra. Su. IV. 1 in the light of 
this picture of the fwura. Cf. e. g. sttbIV: with 
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55. ( 1 ) 5T1^:“S. has by adding this tried 

to interpret as a 

As a matter of fact ‘ ’ is one who is only 

5?!;=^: and one who has started by the Path 

of the Karmayoga and has prefected himself in the 
same and continues to remain in the same. 

(2) Jrjrfrm ^f^mr^-Gives up the desires fur ^^4", 

and not the actions (or rites) leading to the.se, 
as distinguished from 

( 3) Sankara s for the latter half of the verse, 
vis., If the man has no desires, his actions will be like 
those of a mad man, is hardly tenable. 

(4 ) s. But this is hardly 

the possibility, because though he has given up all desires, 
he continues doing his duties and does obtain, as a result of 
doing his duties, the ^ ( enjoyments ), ( riches ), etc. 

The fact is that a may possibly ask ; “ If the 

etc. which the gets are not to give him 

satisfaction since he does not desire them ( does not do 
his duties with a desire for them ), what gives him satis¬ 
faction ? Has he any other source of satisfaction ? ” 

To this ^4^^, the reply is given that the source of 
his satisfaction is Atman ( or Brahman ) or the Self oi‘ 
the Sthitaprajha ). Of. in v. 59. 

( 5 ) V^.-We hold that for the 

doctrine of the indentity of the Jiva and Brahman we re¬ 
quire some clearer statement in the Gita itself than 
this verse. 

( 6 ) suggests that the is a Sannyasin. 

( 7 ) 3TW<HT-as contrasted with etc., which 

he does possess. 
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( 8 ) 3S:-This expression means that the 

is an introvert type of man doing his worldly duty; 
i. e. he is a combination of what Jung calls introvert type 
and extra vert type of man. We may freely translate 
sricJi^RTcJTvn' 35: as “ satisfied by himself in himself. ” 

ITor this interpretation of is: of. 

IlFra': I 

Ollcffwtc i =5 ^ 51 II 

Bha. Gl. in. I7 (Yide our interpretation). 

( 9 ) rfin is according to Sankara iW. 

(10) ^Jsrro'TcTrKTfT ancnafr?: — 

Sankara has in his mind the'famous Brhadaranyaka Upa- 
nisad passage:—rraiT^r^fr ’tti^ ?T % nc^ 

rpsrf vr f% iRJfT ^TTS^nTTciTK ^ f W 

3%qviTJn'^ ^%^iTprrffir s^csrnnn pt^[T=^ =5r#rr ^rr ^ 

3t^ tTT N^irr 5rr fir^ori wr 1 It is possi¬ 

ble that one who gives up the desire for a son, wealth, ora 
world ( e. g. ) gives up the duties or rites of obtaining 
them; and, in fact the Br. Upa. passage does refer to those 
who having no such desire gave up the world and took 
to Renunciation ; because that passage mentions “ 

=^^1%. ” But it is, according to the context of the Gita, 
also possible that one who has no desire continues doing 
his duties ; and the passge in question does not contain 
any expression like In our opinion, Sankara 

has here missed the very point which it was the intention 
of the author ( of this part) of the Gita to -emphasise 
definitely for the first time in the history of our religion. 
So the remark of Sankara, though doctrinally correct, 
are interpretationally wrong. 

‘ ’ may be one who has renounced the world 

as well as one who does all his duties ( Vide Mu. Upa. ) 

56. (1) 5i?%5-sn^-S. 'perhaps suggests that the 
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being a gets and only in the case of those 

srrc^wf^s which he has yet to exhaust by experiencing 
them. 

But the purport of the Gita seems to be that the 
i^«r^rsRr by his very name is one who though not free 
from and because he continues doing all his duties, 
is not affected by them. 

{ 2 ) This is an expression leading to the 

conclusion that, the Gita is earlier than Jainism in which 
‘ ’ became a technical term. 

( 3 ) sf^:-S. 

But the word only means a sage and may not, and 
here does not, refer to a 

57. (1) —S. 

But ‘ 3rf^ ’ is misleading because Sankara takes the 
to be a who is only exhausting his STTT®^- 

?R^s by the remainder of his life and body. ‘ arfr ’ has the 
meaning of addition and it will have that sense here if San¬ 
kara meant “ for the son, for the weath, for the world, 
and, in addition to them, for the body, the life, etc. ” 
Really, Sankara means ‘ only for the body, the life, etc. ’ 
and excludes the possibility of referring to the son, 
the wealth, etc. 

But this restriction of the sense of is not intended 
by the Gita. 

( 2 ) 5rr=T 1P^TT1P^^-S. does not discuss the possibility of 
meeting with good and bad things. But this 
expression serves as a proof that the is a man in 

the world, i, e. a householder doing his duties. 

58. (1) S. «l#:. 

But the verse itself or the context refers neither to 
nor to *1^. 
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( 2 ) ^ —Sankara takes the purpose of 

verses 58-63 to be (i, e. ) ; but ’to 

us it appears to be “ not allQ,wing the senses to 

act as they please. ” Verse 64 makes this quite clear. It 
is not ^Rf^rsn but which is meant here. The 

senses do reach their objects, but they do so under the 
control of the 

59. (l) 0r4'^5%'—Sankara compares the 

man on the Path of the Karmayoga, who controls his 
senses as stated in v. 58, with an afflicted or sick person 
who also does not enjoy the objects of his senses and who 
may be in that sense said to have controlled his senses. 

But this simile does not seem to us to be correct. We 
propo.se to explain it as follows:— 

The follower of the Karmayoga is to do his duties 
without the desire for their rewards; so he is not to enjoy 
the rewards though he experiences them or, more correctly, 
he does not enjoy the rewards in the sense in which an 
ignorant man of the world doing his duties enjoys them. He is 
not entiled to the enjoyment. He is like a stoic in his attitude 
to the enjoyment. According to certain western philosophers 
a man must do his duties without deriving any pleasure 
at all from them, without even enjoying the pleasure of 
feeling that he does his duties. The Gita idea of doing 
one’s duties disinterestedly is not like this. According to 
the Gita the follower of the Karmayoga who being a mar 
in the world ( grhastha) possesses the objects of enjoyment 
without enjoying them, is not totally an abstainer, is not 
like a stone or a machine doing its work disinterestedly. 
He has the higher pleasure of pleasing his God by dedi¬ 
cating to Him the rewards of the duties which he does. 
Thus, he sees or realises the Lord in and throujh the per¬ 
formance of his duties. The physical enjoyment which he 
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avoids even though he possesses the objects of enjoyment 
fs substituted by his seeing the Lord the Supreme Being 
(the Para). Thus, though it is a fact that the Karma- 
yogin does not enjoy the objects of senses, he enjoys the 
sight of the Lord instead. 

The above conception of the Karmayoga is expressed 
by a simile of the fasting man in v. 59. 

When a man observes a fast (nirahara), tha objects 
of all the senses except the flavour which is the object of 
the sense of taste withdraw themselves from him, do no 
longer appeal to him, he concentrates only on one object, 
vie,, the flavour. A fasting man will not think of 

^ and He will think only of without 

enjoying it thoui:h of course he can break his fast at his 
will, since he has ample food in his house. He temporarily 
avoids taking food, though he possesses it. If in this state 
he see the Lord whom he wants to please by his fast, 
the thought of even the W of the fasting man will imme* 
diately disappear. This is the sense of “ Even his (idea 
of ) will stop after seeing the Supreme One. ” The verse 
is only a and the is to be taken as implied. 

The fasting’ man in the simile is not fasting because lie 
is sick or suffering () but he is fasting because he 
wants to see the Supreme One. Sucli a man can be the 
for a Karmayogin who abstains from enjoying the 
objects of sense which he possesses without enjoying them. 
Both the fasting man and the Karmayogin seek to see the 
Supreme One and their enjoyment lies in seeing or reali¬ 
zing Him. 

( 2 )“(3 ) and 5^%:—Sankara crea¬ 

ted a very bad situation for himself by suggesting in 
his introduction to this verse that the fasting man in the 
verse in one who fasts because he is sick. This situation 
he tries to improve by adding here an 
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abstainer who is performing a difficult penance but 
unfortunately he adds too much and says instead 

of saying He seems to think that the is an 

ignorant man of the world and though the force of 
can be that he is willing to refer by ‘ the fasting man ’ 
to a sagfe who observes a fast, he avoids mentioning him 
expressly- His real difficulty lies in the word he 

cannot think that a sage can have ^ which he interprets 
as liking ( ) for the objects of sense, attachment to 

the objects, enjoyment of the objects. So, according to 
Sankara’s interpretation of the verse, the ^ of which the 
verse ' speaks remains in the ignorant man, while the 
(the cessation of attachment caused 
by the realization of the Highest One ) mentioned in the 
verse is stated with reference to a Sage who as usual 
with Sankara is an ascetic {). According to Sankara 
the verse says that :— 

While the ^ or attachment to objects of sense remains 
even in an ignorant man who for the purpose of a diffi¬ 
cult penance gives up the enjoyment of the objects, even 
that disappears in an ascetie after he realizes Brahman 
the supreme principle.” 

We hold that even () in is misleading. 

Sankara uses when he ought to have used It is 
only in a ^ that the attachment remains, after he gives 
up the objects. In the wise one there is no attachment 
even though he possesses the objects. 

Moreover, we do not think that ” 

‘ cessation of all objects except ’ in its real sense is 
possible in an ignorant man at all. 

Lastly, to explain 3?^ in the verse as referring to 
a sage who has renounced the world and not to the 
mentioned in the first half of the verse shows entire disregard 
of the context. Sankara started with a wrong idea that the 
is a and it is therefore that he explains 
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as instead (/f a ^Tl^. There will be hardly any 

special meaning in saying that the ^ remains in an ignorant 
fasting man, while that same disappears in a f^rrTOr 
who is a ^FT, ll is to be taken as granted that the 
is devoid of the or attachment, if lie lias realized 
Brahman. 

On the contrary, the force of the verse as explained 

by ns lies in saying that the Karmayogin does his 

duties, possesses the objects of sense witboxit enjoying 
them like a worldly man and derives real pleasure of 
enjoyment from his realization of the Supreme One. The 
Karmayogin is in the world without lieing worldly, and 
he is not a stoic doing his duties like a machine, but 
finds satisfaction and pleasure in the dedication of his 
wc)rks to the Lord. 

( 4 ) According to Sankara 

tlie purport of the verse lies in or 

( ). According to the interpretation suggested by us 

tlie verse teaclies in the form of and 

See also v. 64. 

60. fI) ^ipvms^rR-Sahkara’s addition 

of is significant of liis standpoint. According to him 
the described is v. 60-72 is the first stc'P to 

We ask, ‘Wliere is the .second step mentioned T 
As is clear from the verh^es themselves (60-72), the only 
topic of these verses is It is not stated tiere 

(in V. 60-72) that tliis is followed by As 

we shall see helo^v the meaning of in v. 61 is to dis¬ 
tinguish the from an And in the absence 

of any statement about Renunciation, the 
described in v. 64 should be taken as the teaching of the 
passage. So, the order of the stages on the path of the 
Karmayoga will be ^%2rR2Ti: in the worldly duties, wm- 
and then (v. 64). Thus 
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f^ISTC is also part of the end of the Karmayoga. 

(2) With this descriptian of the we should 

compare the Allegory of the Chariot in the Katha Upani- 
sad describing the senses as horses and the mind as the 
reins ( sTJIf ). The Gita borrows a great deal from the 
Katha Upanisad, 

61. (l) ^^[^:-Sarikara seems to take 

3TfT twice by repeating srf^ in the verse. In any case his 
effort to include the ignorant (Cf. in his com. on v, 
59) by adding or connecting str in with 

is not in accordance with the natural place of 
arfv in the verse itself. 

(2) ^:atfhT2t^-This is Sankara’s explana¬ 
tion of snipfri^. But it is not in harmony with the word 

in the verse, swr^flf^ will mean that the senses are 
able to purturb not only the but even the wise 

sage also. 

(3) is explained by Sankara as . Or, 

are we to read as suggested by 

3 ^^? is not in harmony with 

and also with the passage in the Katha Upa. 

( 4 ) HtTRPiTRT-adi. to ^T§^:-is in harmony with Sank¬ 
ara’s doctrine. So also ?rRTK%.” According to the 

context (see f®^T in v. 59) ‘’Ic'p::’ means that the Karma- 
yogin devotes himself or, in other words, dedicates his 
duties, to the Ijord. See WTR, in sRlfr sw—Bha. Gl. 

xm. 12 . 

( 5 ) 3|%:-We find that everywhere is an addition 
made by Sankara. In fact these verses (particularly 55, 56, 
58, 59) say nothing about the Eenunciation or the ascetic. 

62. ( 1 ) Sankara says that verses 61-63 describe the 
cause of all evil in the case of one who is to be defeated 
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But, to be more exact, in the light of v. 64 these verses 
give the picture of a man subject to ( Vide uur 

Notes on 5 in v. 64 ). 

64. (1) g in the verse shows a contrast between the topic 
of V. 62-63 and that of v. 64. Sankara also notices that g 
means a contrast. But according to Sankara v. 64 describes 
the the cause or means of Moksa. And according 

to him the means of Moksa is accompanied by 

ir'R, so the word suggest that S. takes this verse 

as dealing with 

(2) Sankara adds “ th(hse 

which a Sannyasin cannot avoid”, because he takes this 
verse as dealing with As there is no indication of 

a Sannyasin in the preceding verses and of ‘ unavoidalde 
( objects ) ’ in this verse, we conclude that the verse deals 
with the Karmayogin who is a householder. 


( 3 ) A similar contrast is presented in Katha Upa. Ill 
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The words and 5 ^ which occur in the above 

Allegory are also used in v. 66 in the Gita in relation 
with The Gita borrows from the Katha Upa. 

but makes use of it as it suits its Path of the Karmayoga 
or Yoga in short. The words and already in the 
!lg;!atha Upa. show the origin of a Path which developed 
later on in the form of the Yoga of the Gita. As in the 
Gita, the Yoga in the Katha Upa. is a combination of 
and before the become a School. 

( 4 ) srtiK-calmness of mind or detachment of mind, 
the same as in the very presence of the objects of 

sense. The word or “JWruHK” is indicative of the ab¬ 
sence of all the sta£:es from upto mention¬ 

ed in V, 62-63. 

65. ( 1 ) 3T^JT-S. explains it as It should rather mean 
‘of the man who experiences the objects with senses free 
from love and hatred’. 

(2 ) The fi%?rT 5 r in v, 63 ( 

I) finds a corresponding opposite in 
‘fixed or determind mind’ in v. 65. in v. 63 is replaced 
by in v. 65. 

( 3 ) 

Vide Note on in Sa. BhS. on v, 64 above. 

66 . ( 1 ) M sRRTciT ?^^-Sahkara does not take the emph¬ 

asis on and the pi'aises of sitnT of v. 64-65 in v, 66 as lite¬ 
ral, since he takes this SRTK as the calmness of the mind 
of an ascetic when he performs the unavoidable duties. 
‘'Egr^’ is a term and means “recommendatory praise.” 

But the srawEiT or SWK peace of mind, unattachment 
of mind in possession of the objects of sense is 'seriously 
emphasised here because it is that kind of mental attitude 
of the Karmayogin with which he is able to do all his 
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duties and to yet remain aloof from their rewards good 
or bad. 

(2) 3^ in the Katha Upa. Sruti is an adjective to 
So, 3Tf» should here also mean * one whose mind is 
fixed i. e. fixed on avoiding the results of his actions. We 
may translate it as ‘ disciplined ’ in this sense. Sankara 
rightly explains the word as One whose 

mind is not thus disciplined has no ‘fixed mental attitude’, 
nor has he an ideal that of dedicating hi.s deed.s 

to the Lord. The man with mind trained in yoga ha.s two 
things (a) the firm or fixed attitude in all his deeds with 
which he avoids their results and (b) a source of joy riz,^ 
the idea that he is propitialing his Lord with his deeds- 
The former is called 3^, the latter 

We may add that ^rr^^TT should be explained in the 
light of in V. 61. In that verse the Karmayogin 

(yukta) is asked to first control the senses and then to 
devote himself to the Lord. So, devotion to the Lord seems 
to be 

It is very important to note that it is from the em¬ 
phasis on this jflk laid in these verses that the question 
of Arjuna in Bha. Gi. III. 1 arises. Arjuna is impressed 
that the Lord considers this to be more important 
( ) than the deeds done with that 

( 3 ) —* of one who has no or devotion to 

the Lord in the form of dedication of his actions to Him. 

( 4 ) 

67 . ( 1 ) ^^-RHiS^H^'id-According to the Katha Upa. 
is the reins ( ). A trained mind will control the horses 

in the form of the senses; a mind which is itself not 
trained (as in the Katha Upa.) cannot control the 
senses. According to the Katha Upa, sm or mFT is the 
charioteer () and the self of the man is the occupant 
of the chariot in the form of the body, so, accord- 
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ing to this verse the horse in the form of the particular 
sense which is placed under an untrained ( ) mind 

carries away (the charioteer in the form of) the intellect 
(SR(T ) of (the occupant ( ) in the form of ) this 

Karmayogin. 

This will be the sense if the Gita were exactly follow¬ 
ing the ll^atha Upanisad. But the Gita only uses the 
Katha Upa, as it suits it. From we 

learn that SRTT or intellect is in the Gita identified with 
the vehicle occupied by the Karmayogin. And this is 
just the pi'oper change that the Gita would have made in 
the Allegory of the Katha Upa. The Karmayogin is here 
sitting in the boat of the intellect, because his Karmayoga 
depends upon the discipline of the or WT. The impor¬ 
tance of the 51 ^ is so much emphasised in all these verses 
( 39-72 ); and from this emphasis on 31 % Arjuna is tem¬ 
pted to ask a question in the beginning of Adhyaya Id. 
So, the Gita makes the 51 ^ the vehicle. And here the 
vehicle is a boat because the Karmayogin is here in the 
midst of an ocean in the form of the world. He is to 
remain in the world and in the possession of all objects 
of senses and is yet not to be allured by their enjoyment. 
He cannot select a (lonely) road and travel over it in a 
chariot to reach his goal, as does the in the Katha 
Upa. Ultimately, the particular sense in question is imagi¬ 
ned to be like the wind which carries away a boat in a 
different direction than the one useful to reach the goal. 
In this simile the mind is not to be compared with any 
particular item in the corresponding avJTRs; but the sense 
together with the mind is to be compared with the (violent) 
wind. The author of the Gita makes the mind precede 
the sense and the sense is the more prominent out of the 
two because in his psychology the (v. 62 A) 

precedes the while, of course, it is the 

8 
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which requires to be controlled ( v- 61 B ). If this inter* 
pretation of the simile in v. 67 is to be applied to v. 60, 
in that verse should be interpreted as SRIIT; and this 
interpretation will be also in harmony with the statement 
in V. 67 that the sense follows (lit. is laid after) the mind. 

(2) Sankara takes as referring to JR: and ’* JR: 

ft# ” is his interpretation. We heve already stated 

above that in our opinion ffs;. refers to the particular organ 
of sense in question. Sankara’s interpretation is in 

complete disagreement with the context: (a) ftlL ( 

#) is taken even by Sankara as referring to one of the 
ff^qs; so the correlalive of qf. must be taken as refer¬ 
ring to the same; (b) the next verse which gives the 
conclusion (yttifK) says that it is the senses which must 
be controlled; so it must be one of the same which fakes 
away the intellect; (3) “ tifR ft# must be interpret¬ 

ed in comparison with ffeqrfoi ft#r jr: in v. 60 B. 

(3) fi qq- 

—This portion of Sa.', bhasya is printed along 

the bhasya on v. 67 in all the available editions. But we 
hold that it introduces v. 68 and therefore we have printed 
it as part of the introduction to v. 68. 

68. ( 1 ) ^ ^anT'TTf^ — Sankara has to 

add these words in his introduction to v, 68 because he 
feels that since he has explained ^ in v. 67 as referring 
to the mind the control of the senses recommended 

in the verse (68 ) which summarizes the chief point at 
issue is not directly the conclusion to be derived from 
V. 67 as interpreted by him. in v. 68 would be 

naturally inperpreted as: Because it is the sense which 

follows the lead of the mind and, like the wind, carries 
away the intellect, (the senses require to be controlled). ” 

( 2 ) —Sankara does not forget that he must add 

after 



( 59 ) 


Chapter II 


2 . 68-^9 


( 3 ) —S. ?n^Ti^:-Here mfk will have to 

be explained as and ; but Sankara has said 

that and «RTfMFJ aspects of activity depend upon 

and therefore by the control of the activity, 

the other two activities will be already contnolled. ( Vide 
Sa. bha. on Bha. Gl. II. 21 ^ ^ 

^ifmm ^ 5T...). So, after the effort of 

controlling the senses mentally is made, there will be 
no scope of controlling them from any other stand¬ 
point. So, the explanation of given by Sankara 

does not seem to us to be satisfactory. Since S. has 
added he seems to have found it necessary to ex¬ 
plain as ; btit in the case of a the 

other two aspects are generally not possible. should 

be therefore taken to mean “entirely (controlled).” Cf. 
sfTfft^ where means entirely. 

69. (1 ) This verse should be interpreted in the light 
of ( V. 68 ) and ( v. 70 ). We propose the 

following translation :— 

That type of ‘ control of senses ' which is 

night to all beings is a state in which the self-controlled 
Karmayogin wakes up ( i. e. is able to avoid the rewards 
of good and bad deeds he does ). That type of 
which is a state in which the ordinary beings believe 
themselves to be w^aking up is a state which is the night 
in the opinion of the seeing sage (or to the seeing sage). 

We may explain the verse as follows : 

The verse deals with two aspects of The 

wise sage who is a Karmayogin does not renounce his 
actions but allows all senses to function with regard to 
their respective objects without any attachment ( ) 

to them. The ordinary people have attachment and yearn¬ 
ing for these objects but still they renounce all deeds 
and understand this renunciation to be control 
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of senses. The of the wise sage is a night to 

the ordinary beings, because they cannot understand it 
at all. The of the ordinary beings is a night to 

them — thinks the seeing sage ; or the of the 

ordinary beings is a night to the seeing sage himself who 
knows that if he renounces the deeds but yet yearns for 
their results, his renunciation is w’orse than the actual 
performance of his duties, since he will be bound in the 
world inspite of his outward renunciation. 

(2 ) Sankara’s interpretation :— 

The knowledge of the reality of the wise .sage who follows 
the Path of Renunciation eonnot be understood by tlie 
ignorant people and is therefore a night to them. The 
stage of 31^;^ ( Nescience ) in which the ordinary people 
are actually sleeping { because they are in bondage ? ) 
but it is said that ‘ they are awake ' ( idea of the waking 
state, one of the three states ), is the night ( because it is 
■of the nature of Ignorance ) to (= in the opinion of ) the 
wise sage ( who is a SannySsin ). 

Thus, Sankara takes the verse as dealing with the 
knowledge of the highest reality and with the Ignorance 
the Nescience of the nature of objects to be perceived and 
the perceiver. According to Sankara tlie self-controlled 
man () is one for whom all worldly and A^edic 
dealings have ceased, because these dealings are the 
effect of the Nescience which has itself ceased, being opposed 
by the Knowledge of the sage. 

We think that neither Knowledge nor Ignorance and 
nor even the SannySsin are mentioned either in this verse 
or in the verses connected with this verse. 

( 3 ) Sankara concludes from the verse that all actions 
( worldly or Vedic) are laid down by the Scripture only 
for one who is in the Nescienec. He also states that the 
sage who knows the Atman is fit only for the Renunci- 
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ation of all actions, and not for any activity. He sup¬ 
ports this view by Bha. 6l. VITl 17, which we shall 
consider in its proper place. 

70. (l) According to Sankara this verse deals with the 
sage who has renounced this world and all objects of 
sense. He explains with reference to the sage as 

The sage has got tlie knowledge of Atman 
and is himself Atman; the desires ( ^T^rr:) do not arise 
in him even if he were in the vicinity of objects of 
sense, but they ( desires ) are dissolved in Atman or in 
the self of the sage. 

But the context shows that ‘ ’ means ‘ enter ’ 

and the waters which enter into the ocean are not disso¬ 
lved but are contained in the ocean without the ocean 
leaving its boundaries, so, the sage who is a Karmayogin 
enjoys the desires without being attached to them and 
without longing for them. It will be rather absurd if a 
sage who is a were really to think about desires 

and to feel that his desires are absorbed into himself. 
Nor should those who are near the sage think that the 
desires are there and they are being absorbed in the self 
of the sage. 

( 2 ) Sankara explains (a) in A 

as and (b) in as 

We do not see any objection in explaining in (a) 

in the sense of in fact that is the correct sense; 

but even if we take ^fiFTT: as ‘ desires ’ the sense suits a 
Karmayogin who enjoys all objects but has no desire for 
them. 

( 3 ) —Sankara adds »rfv. But it is only a 

Karmayogin who is really associated with the objects ; 
the sage who has renounced the world will not be in the 
vicinity of objects unless we imagine him to be tempted 
by gods, just as was by Menaka, 
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( 4 ) is interpreted by Sankara as jfrsj; but he 

explains the same word in v. 66 as or The 

latter seems to be the sense according to the context 
(vide JRTK in v. 64 ). So, we propose to interpret it in 
the sense of peace of mind, tranquility. 

71 , ( 1 ) ^T^T^-According to our interpretation of 

(v. 55) we interpret T^r ^iPTT^ as abandon" 
ing desires but neither the objects of desires nor the actions. 

( 2 ) ^r: adds the word as usual. 

( 3 ) —^We propose to interpret this \\ ord in the 

light of in V. 64 ( enjoying or experiencing 

all objects with senses devoid of love and hatred). Sankara 
has explained that line as 

Sankara explains as and add 

But would mean “does his duties or allows 

the senses to function having given up desires and not 
actions/’ 

(4) r:^:— S. ... But the context 

shows that there is no justification for restricting the 
sphere of He is r:^^ desireless for the rewards of 

all deeds, and he does all deeds. Similarly his addition of 

( 5 ) Having no idea of! am doing these deeds.’^ 

( 6 )^ 5371%—Vide our notes on ^riTR in v. 66 and 70 
above. Sankara explains the word as R^Ks=7T But, 

as we shall show in the next verse, the peace called absolu¬ 
tion in Brahman is the achievement ol continuing the 
possession of the peace of mind (taught in v. 66, 70-71 ) 
not only for a few days or years but till the end of the body. 

72 . ( I ) ^RR3T—Sankara takes the word OTI% in v. 
71 as fRl^¥T which according to him means sannyasa. 
But the in v. 70-71 is the peace of a Karmayogin 
who does all his deeds disinterestedly- 
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(2 ) STlfr R*rf^:—S. explains this expression in a way 
to include as a characteristic of this stage. But 

the idea of of the ^^s is foreign to the picture of 

and also to this verse. 

( 3 ) —Sankara has explained the word 

^TT% in the preceding two verses as #RJ, and so he does 
not explain this sentence as “ j?rTT%: HWT ”, 
But this latter should he the proper explanation because 
the ^TT% described in Bha. Gl. II. 52-71 is referred to by 
*WT; and for the first time we are told in v. 72 that 
the peace of mind is the State of Brahman. 

( 4 ) 3T5rTcf;T%sf^-S.-3T?% .Sankara holds that it 

is possible to get Moksa even if one is in this state only 
in the last age of his life i. e. only in the old age. Thus 
he interprets in the sense of the last age or old 

age of a man; but the word has only the simple sense of 
the last moment i. e. the time of the soul’s departure from 
the body, i. e. the time of death. Sankara’s interpretation 
of as ‘ the last age ’ is, of course, due to the fact 

that he does not take in the sense of also, but interprets 
it in the senpe of ‘ even if. ’ Bha. Gl. VEL 10, 13, sup¬ 
port our explanation of as 

( 5 ) As a matter of fact “ ” shows that it is not 

enough that a man continues to have the ??rr#?r or aiflt 
Rn% during his life, but it is necessary that he must be 
in that state also at the time of leaving his body ; then 
only he would get Moksa. 

The above-mentioned point is one of the chief points 
of diiference between the Path of Sacrifice and the Path 
of the Karmayoga. The former is the Path of the Purva- 
mlmSrhasa, in which, to give an example, the i)erformer 
has to perform the «4lki8|4 sacrifice in order to get 
the Svarga ; and whatever vows he^has to observe or wha¬ 
tever penance he has to practise, is to last only during the 
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performance of the Sacrfice. But in the Path of the Karma- 
yoga the mental attitude of non-attachment to 

the rewards of the actions must continue from its origin 
onwards and must be present in the Karmayogin also 
during his last moments in this world. In other words it is a 
life-long mental stage. 

In suppart of the above interpretation of we quote 
the following passages from the Gita itself :— 

( a) They whose mind is trained in the Path of Yoga 
khow me also at the time of departure from the body (Bha. 
GL VII. 30 B). 


(b ) And he who at the time of death remembers me 
and leaves the body and then starts (from here ), reaches 
my state. There is no doubt about this ( Destiny ). 


Or, a Yogin who being always devoted to whatsover 
form of mine, leaves the body remembering the same form 
at the time of death, reaches that respective form only. 


Therefore remember me at all times (^^3 ) and do 

fight with your mind and intellect devoted to me and 
there is no doubt that you would reach me only. 

Bha. Gi. Vm. 5-7 


(c ) Vide also Bha. Gi. iX. 14. 


The word which occtirs in Bha. Gi. II. 72 also 
occurs in the same reference iii Bha, Gi. VU. 30. According 
attitude oft.thS mind at the time of the dep¬ 
arture from the body is an ^iinpovtant factor in deciding 
the hereafter of the Karmayogin ( or the Yogin in brief), 
but the remembrance of God at that time is not possible 
if one has not made an effort throughout his life. 

Sankara in his explanation of is influenced by his 
partiality for the Path of Renunciation of all actions. 
He draws the following conclusion from v. 72 :—If a 
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man who is in the Brahml state even in his old age gets 
Moksa; then, it is a foregone fact that one who has taken 
to SannyUsa from the very period of studentship and 
lives in the state of Brahman gets Moksa. 

( 6 ) Sankara does not take v. 72 as literally true ; he 
takes it as ‘ only meant for alluring people to 
by praising the or sannyasa. He introduces the 

verse by “ This would mean that though 

the verse promises Moksa to those who take to 
which means ^rrUT even in old age only, the fact is 
that only those who renounce the world from the stage 
of studenstship get Moksa. 

( 7 ) Sankara does not seem to give an independent 
title to his commentary on Adh. II, just as he does in 
the case of other Adhyayas. 

( 8 ) In the next Adhyaya we shall see how the empha* 
sis laid by the Lord on the buddhi ‘ the determined 
standpoint* of disinterested action (^) leads to a doubt 
of Arjuna as to whether that standpoint is more important 
than the actual action or not. 



Adhyaya ni 

(I) Sankara in his introduction says tliat in the 
second AdhySya:— 

( 1 ) Saihkhya which means Renunciation of all actions 
was taught and that it was declared to be the direct Path 
to Moksa. And also, 

(2 ) The Karmayoga was taught; it is an indirect 
Path to Moksa, because the Karmayoga is the first step 
and the Sarhkhya is the second, higher step. 

(3) And Arjuna was asked to follow the Karmayoga, 
not the Saihkhyayoga, 

( 4 ) It is not stated in the second Adhyaya that through 
the Karmayoga itself Moksa can be achieved. 

( 5 ) Considering all those points Arjuna is perplexed as 
to why he was not asked by the Lord to follow the Path 
of Sarhkhya which is a direct Path to Moksa. 

In our opinion:— 

( 1 ) Saihkhya is one of the two Paths of Action. Blia. 
Gl. H. 11-30 teach the immortality, the rebirth and the 
unknowahility of the nature of the soul. They do not 
teach the changelessness leading to non-agency () 
of the soul, as Sankara thinks. Bha. Gl. 11 11-30 together 
with Bha. Gi. II. 31-38 the purpose of which is to empha¬ 
sise the performance of the duties of a Ksatriya, describe 
the Path of Sarhkhya. It is not a Path to Moksa; but it 
is a Path of doing one’s duties without incurring sin; and 
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unlike the Karmayoga in which even the good results of the 
actions done are to be avoided by the practice of non-atta¬ 
chment to the objects of sense, the Sarhkhya avoids only 
sin, but is a Path which involves attachment to the good 
results ( e. g. svarga or the kingdom of the earth in the 
case of Arjuna). 

(2 ) The Karmayoga is a Path of Actions which are 
to be done disinterestedly, which will lead to enjoyments 
but these enjoyments will be enjoyed without an attach¬ 
ment to them. The actions are dedicated to the Lord to 
whom the good and bad results of the actions are also de¬ 
dicated. This Path developes a mental Peace (Santi; 
Prasada) which is the state of Brahman and ensures Moksa 
if the same attitude of mind is practised continuously 
upto the departure from the body. In this Path the parti¬ 
cular mental attitude ( 5^ ) is more emphasised by the 
Lord than the actions done with that attitude. 

( 3 ) Arjuna’s question in Adh. III. 1 arises from this 
emphasis on the particular 5%, the attitude of indiffer¬ 
ence to the rewards of the duties done. Arjuna is right in 
his conclusion that the Lord’s speech in Bha. Gi. II. 
39-72 emphasises the 31^ or mental attitude more than the 
fis:ht he is asked to fight 

( 4 ) The is not a sannyasin and the Lord has no¬ 

where stated in the second Adhyaya that the Sarhkhya means 
Sannyasa and that the Sannyasa ( as Sankara interprets 

in Bha. Gl. III. 1 ) is a higher step ( in Bha. 

Gi. in. 1 ) than the Karmayoga. The word 31% has never 
the sense of ; even the word ITT^T does not mean 

sannyasa or Eenunciation of all Actions. 

( 5 ) In the second Adhyaya there is no discussion of 
sannyasa, between Arjuna and Krsna. Sarhkhya does not 
mean sannyasa. “ Sannyasa ” is first mentioned in Bha. 
Gi. III. 4 because Arjuna draws the conclusion favourable 
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to him in Bha. Gi. III. 1 that he may renounce the 
horrible action of fight, if as the Lord said in Bha. Gi. II. 
39“72 the 3^ or the mental attitude of the Karmayoga 
was more important than the actions of the Karmayoga. 

( 6) It is nowhere stated in Adh. 11 that the Karma¬ 
yoga is an indirect Path to Moksa and that it must be 
followed as a second stage by which means sannyasa, 

(?) Arjuna is given a choice between Sarhkhya and 
Yoga (^Karmayoga ) in the sense that either of them is 
a Path of Action and by adopting any or even both of 
them at the same time Arjuna will have to fight. Arjuna 
is asked to follow both the Paths. 

( 8 ) Moksa can be attained through the Karmayoga 
if continued upto death. It cannot be attained through 
the Sathkhya, by which only the sin of fighting can be 
avoided, not the merit. 

( 9 ) Arjuna in Bha. Gl. HI. 1 is not perplexed. The 
Lord had in Bha. Gl. H 39-72 actually emphasised the 
mental attitude more than the action of the Karmayoga; 
so Arjuna is right in inferring that the attitude of dis¬ 
interestedness for the rewards is more important than 
the actions themselves. 

( H) Sankara makes some further introductory remarks 
on this verse ( Bha. Gi. HE. 1 ) which we shall state and 
examine here.— 

(1 ) ^ ff ^ ^ 

—This is one of the most important *J^^s on 
the central teaching of the Gita, preserved by Sankara. It 
is what is called We do not know the exact 

meaning of this theory except from the remarks made 
by Sankara. It is a fact, even &irikara himself testifies 
to it, that a predecessor of Sankara held that Arjuna was 
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taught to do his duties and to perform all actions by an 
argument which combined both jnana and karman ; the 
predecessor may have explained strpr as the sarhkhya and 
as the Karmayoga and his view may be that both 
these were Paths of Action and that Arjuna was advised 
by the Lord to do action by an argument combining both 
and the iCarmayoga, as we have also interpreted the two 
Paths. At least it is a fact preserved by that according to 
one of his predecesors the or the was not meant 

to be Renunciation of Actions, but a Path of Actions. His pre¬ 
decessor unlike Sankara did not believe that the knowledge 
of the Sarhkhya could not be combined with the action of 
the Yoga to make Arjuna fight. 

The remarks preserved by Sankara have often been 
interpreted to refer only to the Karmayoga and it is often 
said that according to Sankara’s predecessor the Karma¬ 
yoga was a Combination of Jni-na and Karman, while 
according to Sankara the Karmayoga is a Path of 
Action only. 

We do not think that whetever Sankara has told us 
about his predecessor’s view can be thus interpreted. In 
fact Sankara never says that his predecessor held that the 
Sarhkhya was ; on the contrary Sankara seems to 

mean that his predecessor believed that the sarhkhya was 
jfiana which led to Action, and that the Yoga was karman 
which led to Action ; so both these combined in asking 
A. to do his duties. It is Sankara who for the first time 
asserted that the jfiana of the Sarhkhya meant Eenun- 
ciation because that jiiana was of the nature of the non¬ 
agency of the soul. We do not know, whether 

Sankara’s predecessor explained the Jfiana of the Sarhkhya 
as the non-agency or changelessness of the soul, or as 
simply the immortality of the soul as we have suggested. 

(2 ) ^ i 

According to our suggestion about the sense of Sankara’s re- 
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marks on the view of Sankara’s predecessor or according 
to our own interpretation of the Samkhya and the Yoga 
of Bha. GL II it is quite proper that for persuading A. 
to fight both these Paths of Samkhya and Karmayoga 
may be combined and A. may be asked to do his duties 
in the light of both these Paths. 


%fk: m I This also shows that the 

Opponent or the predecessor of S. interpreted Samkhya 
as fT^r and Karmayoga as karman, because otherwise the 
argument that the Combination of Jnana and Karman dues 
include the Jnana which Sankara believes tube higlier than 
Karman, will be meaningless if jnana and karinan were 
both of them the charecteristics of the Karmayoga only. 

If the be understood as above, then there will be 
no impropriety in Arjuna’s question Why do you ask 
me to do the horrible deed ? ”, because since both jnana 
(Samkhya) and karman (Yoga or Karmayoga) are Paths of 
Action, Arjuna does not want to follow either of them. 




( 4 ) ^ 

I This argu¬ 
ment coming from Sankara shows that his predecessor 
held that both according to jnana or Samkhya and karman 
or Yoga (=Karmayoga ) one and the same man was to 
perform his duties because there was no mutual inconsi¬ 
stency between these two Paths as regards the conclusion 
viz,^ doing one’s duty. It was Sankara who interpreted 
jhSna as hostile to action and so he argued that there 
was a contrast between Samkhya or jnana and karman. 


The main difference between Sankara and his prede¬ 
cessor seems to be that about the nature of the jnana 
or Samkhya itself. His predecessor believed it to be 
favourable to Action, while Sankara explained it as 
hostile to Action. 
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1. ( 1 ) 's^rnreff—Sankara takes this word in the sense 
of better or superior and he says that ffe is superior to 
because 51% brings Moksa while does not ( 

We think that ‘ here means ‘ more important. ’ 

In Bha, Gl. n. 39-70 the Lord emphasised the 315 rather 
than the action done with the 3^, the mental attitude of 
non-attchment to objects ; and, we may also say that 
while describing the Samkhya Path of Action also the 
Lord emphasised the gft, the mental attitude of the immo¬ 
rtality of the soul and the duties of Arjuna as a Ksatriya 
( Bha. Gl. II. 11-38 ). Arjuna was asked to do his duties 
following the Samkhya in which there will be no sin in¬ 
curred and also the Karmayoga in which he would avoid 
both sin and merit by his non—attachment to the rewards 
of his actions. But, inspite of this emphasis on the 51^ to 
the Samkhya Path and ont he same also in the Path of the 
Karmayoga the Lord had said nothing as to which should 
be preferred betw'een Action and Renunciation; as regards 
Arjuna, he wanted to avoid the former if. the Lord would 
so advise him (Bha. Gl. n. 5. etc.). Thie question of 
Arjuna yet remained to be answered. 

( 2 ) is interpreted by Sankara as jnana and this 
latter according to S. means or Renunciation because 

the ^ is in his opinion of the nature of the soul being 
by nature no agent ( ). And this word here means 

which means ?[R and 

But this sense of is quite strange to what is said 
in Adh. IT. We have shown that the Lord has emphasised 
rather than the action to be done with the disinterest¬ 
ed mental attitude ( ) in Bha, Gl. II 39-70. Not 

only this, but even when He described Saihkhya He em¬ 
phasised or the stand-point in the Sarhkhya. In Bha. 
Gl. n. 39* the 51% of both Samkhya and Yoga is referred 
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to. So, to say that |t%: means jfiana in the sense of the 
Saihkhya which is the sannyasa is quite misleading. 

(3 ) Even if meant jfiana, the simple statement 
that “ is superior to Karman ” does not mean that 
Karman does not give Moksa and does; because the 
superiority may be due to only preference. In the verse 
itself there is no statement about the cause of the supe¬ 
riority. When the Gita says that Karman is better than 
a-karman or Renunciation of actions, it only means that 
the former is preferable because it is easier (Bha. Gi. III. 8, 
V. 2, 6). And as regards and the Gita clearly 

and expressly says that both of them are equally 
able to bring Moksa ( Bha. Gl. V. 2 ). 

( 4 ) In fact A. does not distinguish the 

Saihkhya from the Karmayoga, but he distinghishes only 
the standpoint of both from the conclusion of both. 

(5 ) Translation according to Sankara :— 

O Janardana, if the jHana (Saihkhya, which means 
the knowledge of the non-agency (akartrtva) of Atman 
and the Renunciation of all actions) be in your opinion 
better (the higher step because it directly leads to Moksa ) 
than the karman (the Karmayoga which leads to the 
purification of mind and then to the Saihkhya ), then, why 
O Kesava, do you ask me to do action which (in my 
case) is a terrible one ? 

Translation proposed by us :— 

O JanSrdana, if you consider the mental attitude (in 
both the Paths of Action viz., the Saihkhya and the Yoga) 
to be more important than the Action itself (because so 
loi^ you have in your advice emphasised the mental 
attitude in both the Paths and not the action which is 
the conclusion of both the Paths ), then, O Kesava, why 

do you urge me to do a duty which is itself horrible 
( viz., to fight) ? 



(73) 


Chapter III 


3. 2 


2 . ( 1 ) ^7^^-In our opinion the Lord said 

nothing about the comparative value of and karman 
in Adh. 11, while Arjuna wanted to know only that value for 
his immediate purpose. What the Lord told Arjuna in the 
second Adhyaya was the nature of the mental attitudes in 
the Samkhya and the Yoga neither of which is a Path of 
Sannyasa. So, Arjuna’s question remains yet to be answer¬ 
ed. He feels that the Lord by telling him how to be 
free from sin ( in the Samkhya Path of Action ) and 
from both sin and merit ( in the Yoga Path of Action ) 
had not solved his doubt as to which of the two ways, viz., 
giving up the war as he was inclined to do or fighting 
as he had so long prepared himself to do, was better for 
him. Instead of his doubt being solved by the Lord s advice, 
he got more confounded than before because the Lord 
kept quiet about Eenunciation which he was anxious to 
hear about and vuithout referring to or without em¬ 

phasising karman (as against sannyasa) either He emphasi¬ 
sed the stand-points ( 51 % ) from which both the Paths of 
Action were to be followed. 

This explains “ ” 

( 2 ) believe the ^s are used because the 

Lord did not compare and Karman but keeping quiet 

about the former and saying nothing in favour pf the 
latter as against or as against the standpoints of the 

two Paths of Action, empasised only the stadpoints (ll%s). 
So the words of the Lord are neither clear (about the doubt 
of Arjuna as to Karman and Sannyasa) nor not clear ( about 
the points raised by the Lord Himself, viz., whether the 
standpoints are more important or the actions). Thus, both 
the words and have each of them their importance. 

Sankara says that Arjuna uses twice because he 
(Arjuna) feels that the Lord would never say (and Sankara 
.lolds that He has not at all said ) anything ambiguous, 
10 
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and Arjuna believing himself to be dull-headed felt 

doubtful about the meaning of the Lord’s advice. 

( 3 ) ^5j;-Sahkara who explains in v. i as jnana 

or sannyasa holds that means one of Sannyasa and 

Karman. 

We also hold that means one out of Sannyasa and 
Karman, but we do not take in v. 1 as sannyasa. We 

suggest that already in Adh. 1 and in verses 4-8 of 4db. 

II Arjuna had expressed a desire to know which was better 
for him out of Sannyasa and Karnian. And in Adh. II. 
11-72 the Lord had emphasised the ^fks or standpoints of 
the two Paths of Action; but Arjuna in v. 1 of Adh. TH. 
asked a question why he was urged by Kmna to fight and 
thereby suggested that he himself would like to follow 
Sannyasa and to renounce fighting. Thus» he, now in v. 2, 
asks Krsna again to tell him which particular one out of 
Sannyasa and Karman will lead him to or Moksa. 
Thus, does not at all refer to the in v. 1 as one 
of the two; nor does it refer to the Sarhkhya as a Path of 
Action. Nor does go against the view (of Sankara’s pre- 
decessor) that A. was advised to perform his duties according 
to both Sarhkhya or jhana and Yoga or Karman combined 
together, since it is likely that his predecessor also took 
Sarhkhya as a Path of Action as we propose to do. It is 
Sankara who takes jhana, the chief characteristic of Sam- 
kya as hositle to Karman and therefore finds out 
that Sarhkhya is hostile to Yoga and that therefore one 
and the same man could not have been asked by the T^ord 
to follow both Sarhkhya and Yoga. 

3. ( 1 ) RWT is a Path or a Scheme as to what a man 
should do and how and with what aim ; it can mean a course 
of career, a method of living one’s life and doir^ one’s 
duties. S. seems to be right in explaining it as 
It can also be explainedf as a Principle, adc^ted as 
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a guidance for doing all ones duties. cannot necessa¬ 
rily be a Path to Moksa, as interpreted by Tilak. 

( 2 ) 3 ^T“-S. “ In the beginning of the creation, We 
hold that it refers to Bha, Gi. II. II- 72 . 

( 3 ) This refers to Bha.Gi. TI 11-38. 

is the knowledge of the immortality of Atman, the 
soul. = concentration on ^this knowledge, is a 

name of one of the two Paths of Action. Sankara takes 
as a Saiinyasin ; but no word in the verse guaran* 
tees this explanation ; nor does any word or verse in 
Bha. Gi. II. 11-38. 


( 4 ) ’ shows that ^ ’ is a 

short name of ‘ codcentration on action Sankara 

explains as ; but the word can also 

be used for the follower of the Vedic Ritualism and there¬ 
fore it is not an exact word. 


( 5 ) mmr- But the predecessor 

of Sankara seems to have held that both the Samkhya 
and the Yoga were Paths of Action so that Arjuna was 
asked to follow both by doing the duty of fighting and 
in this sense Arjuna would be combining of the Sto- 

khya and of the Yoga. Inspite of tbe fact that the 
followers of the are called the Samkhyas and those 

of the are called Yogins, a man like Arjuna would 


easily combine and of the two Paths respecti¬ 

vely. If we understand the view of the predecessor of 
Sankara in this light, we require no answer to be given 
to Sankara’s remarks ^ ^ f 

^ 




( 6 ) 5 %^^ R^crukn5Fi?:trnu:-~This 

view^of Sankara that in the sense of is superior 

to is not refuted by the Lord is wrong because as 
we shell show ‘ ^Hrkt ' ( v. 8 ) means that 
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is superior to the of the jnanin or the wise sage even. 

We may also note that our view of Arjuna's question 
that the Lord had in the opinion of Arjuna emphasised 
the standpoint ( jfe) more than the Action of the two 
Paths is not refuted or denied by the Lord, because in 
V. 6-7 the Lord again emphasises the importance oi the 
5 T% and because in v. 16-18 the Lord says that the 5^ 
is more important than karman and a-karman; but for 
that very reason (in v. 19 ) karman is preferable to 
a-karman ( sannyasa of the wise sage ). 

( 7 ) llicir^y^^jwThis is quite 

opposed to the text of the Gita, because there is no verse 
to support it, but, on the contrary, the jhananMha of the 
Gita is also proposed by the Lord as a Path of Action 
for Arjuna ( Bha. Gi. U. 11-38 ). 

4. ( I ) \ Sankara. 

We hold that from v. 3 onwards the Lord replies to 
the question of Arjuna which of the two, sannyasa and 
performance of all actions, is better than the other ( v. 2 ). 
By “ etc. Sankara himself proposes to take v. 4 etc. 
as dealing with the question of the comparative value of 
the two viz.^ Renunciation and Action. This favours our 
interpretation of the motive of v. 3 onwards. 

( 2 ) According to Sankara v. 3 makes a statement that 
fR which according to S. means ^=^7^ is tlie Path of one 
type of men and is the Path of another type of men, 
so that the two cannot be combined or “ cannot be per¬ 
formed at the same time by the same man, as Sankara 
interprets the combination. 

But in our opinion v. 3 contains the first of a series 
of arguments proving that done according to 
and—or according to or according to botb as Arjuna 
was asked to do (in the opinion of Sankara^s predecessor), 
is better than (i. e. preferaWe to ) Renunciation. 
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This first argument is that there are two nisthas in 
the world which were already told to Arjuna. The Lord 
means that both these nisthas or Rules of Conduct support¬ 
ed action and none of them supported Renunciation 
and that Arjuna was asked to do his duties considering 
both these Rules. In other words. Action had the support 
of t^;^o weH-known Rules of Conduct prevalent at the time 
of the composition of (the earliest part of) the Gita. As 
the purpose is here to support Action, the Samkhya Rule 
of Conduct would not have been referred to if it meant 
Renunciation. Moreover, as only the names of the two 
nisthas are reproduced here and as nothing except jiiana 
( not sannyasa ) and karman is stated as to the chara¬ 
cteristics of each of the two nisthas, we have to depend 
solely upon Bha. Gl. 11. 11-72 for their exact detailed 
interpretation and that interpretation shows that both are 
the Rules of Action. So the first argument is that the 
course of Action is supported by two well-known Rules 
of Conduct. 

( 3 ) V. 4 gives, in our opinion, two more arguments 
in favour of Action (as against Renunciation), (l) that 
a man cannot reach the stage of Renunciation ( nais- 
karmya ) without making a beginning in the form of doing 
his duties ( whether with self-interest or disinterestedly ); 
and ( 2 ) that this naiskarmya or sannyasa ( of the wise 
sage) is not the only Path of reaching Perfection or 
Moksa. (1) If one must begin with Action, why should it be 
neccessarily renounced ? The idea is that by the very fact 
that the performance of actions is the first stage, it is 
never hostile to renunciation. Otherwise, it will never be even 
the first step. (2) The latter half of the verse gives the 
argument that physical abandonment of actions is not the 
only Path to Perfection; so performance of actions may 
be continued as a Path to Perfection also. 

( 4 ) ^ ^—^In order to make room for 

ascetics who renounce actions even from their stage of 
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hratlimacarya Sankara says that the performance of actions 
may have taken place in a past birth. And in order to 
bring in his theory of as actions which 

purify the mind, Sankara interprets as referring 

to the sacrifice, etc. But it is quite clear that though San¬ 
kara may be doctrinally right and though he may be 
also right as regards the intei-pretation of some Upanisadic 
texts (Br. Upa. IV. 4. 23 ) and even some verse of the 
Gita ( e. g. Bha. Gi. XVin. 5, V. 11 ), he gets little 
support from this verse or from the context of this verse 
(V. 4 ) for his modification of the sense of ( as the 
sacrifice, etc. ) and of ( as referring to a past birth). 
In fact the advised to be peiformed here is not the 
sacrifice, etc., but it is the or rather the actions which 
are performed as a sacrifice (9. Vide our inter¬ 
pretation ). All done are not done only for the puri¬ 

fication of the mind. 

( 5 ) —Sankara rightly explains this word us 

or Eenunciation. Of i 

( Bha. Gi. XVni. 49). 

( 6 ) is a pity that having taken as 

the Renunciation of the wise sage, Sankara cluinges the 
sense when a synonym of is used in the very same 

context. Sankara interprets ^ as and tliis 

should have the sense of “ alone” meaning thereby that 
there are more than one Path to the Perfection fsannyasa 
is not the only Path to Perfection). But having explained 
^ as Sankara finds it necessary to explain 

as even though this explanation of will 

mean that Sankara overlooks the fact that here is 

simply a synonym of in this very verse. Here again 

Sankara is not doctrinally wrong, but he is interpreta- 
tionally not right because the purpose of the whole passage 
(v: 4~8) is to prove that action is better than non-action 
or Renunciation (both with and without Knowledge). This 
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is the teaching of the Bhagavadgits and Sankara seems 
to us to have missed it. 


( 7 ) refl?B;-Sahkara-^ 


f^rsF^ i. e. ?mTfr. 


But this is not the sense of which Sankara him¬ 
self generally assigns to the word. We suggest that in 
the light of the context the word here means Perfec¬ 
tion i. e. Moksa. Vide the word in Bha. Gl. IV. 12, 

xn. 10, XVI. 23 XVin. 45, 46 , 50 . 


5. ( 1 ) According to Sankara this verse gives the reason 
( meaning of ) for the statement in the preceding verse. 
We also agree with him, though we differ from him as to 
the nature of the statement in that verse ( Vide our 
interpretation of v. 4 ) 

( 2 ) and ?r^:-These words are in the opinion of 

Sankara to be applied to which he takes as implied in 
the verse. He is forced to take srt: as implied because he 
has taken in v. 4. as 

But just as V. 4 applies to or of the sage, 

and ?it: would mean anybody i. e. both the ignorant 
and the wise. 

( 3 ) Translation according to Sankara :— 

( No real is possible through unaccompa¬ 

nied by jnana-v. 4 ) because no ignorant man can abstain 
from doing an act (lit. can remain non-agent) even for 
a moment, since every ignorant man is per force made to 
do his duties by the constituents (born) of the Prakrti. 

Translation proposed by us.— 

[ The Renunciation ( of the sage ) is not the only 
means to Perfection or Moksa ] because nobody whether 
ignorant or wise can remain absolutely actionless ( can 
avoid actions altogether ) even for a moment since every- 
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one, including even the sage is made per force to do an 
act by the constituents ( born ) of the Prakrti. 

(4 ) Thus, the argument in this verse is that as abso¬ 
lute actionlessness is a physical impossibility, one may 
continue doing all actions and can thereby reach Perfection. 
Absolute renunciation of actions is impos.sible becau.se in 
that case the body of the renouncer will nut be main¬ 
tained (v, 8 of Adh. III). Bha. Gi. III. 33 clearly says that 
even the wise doe.s his actions, though he cloe.s them 
according to his own nature. A determination for tt)tal 
renunciation of actions can do nothing to save being.s 
from their subjection to the Prakrti which forces them to 
do actions. The word in Bha. Gi. III. 33 shows that 

Sankara is not right in adding in v. 5. As to Bha. 
Gl. XIV. 23 which Sankara quotes as authority for lus 
addition of the verse simply says that the is 

not perturbed by the constituents. 

6 . ( 1 ) In our opinion verses 6-7 emphasise the or 

standpoint in and in respectively. The Lord 

says that the or the mental attitude is important not 
only in Karman as He had emphasised in Bha. Gl. II. 72, 
but it is important also in Sannyasa (v. 6.). 

Sankara wants to support his addition of to v. 5 and 
therefore interprets v. 6 to mean that an cannot help 
doing the duties laid down for him. 

But this is not exactly the purpose of v. 6. The verse 
rather says that an ^ will physically stop doing all 
duties; but in spite of this physical abandonment of actions, 
the 3?^ will be bound to the world, because mentally 
he is active or lon|:in^ for the objects of sense. Verses 6-7 
aim at presenting the contrast between and 

7. ( 1 ) 2r: Sankara. 

We hold that q*; refers to who is not a 
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‘ 5 ’ is meant to give this contrast between the of v, 6 
and of v. 7.-Moreover it is impossible that an 

can remain non-attaohed () to the rewards of the 
actions he does. 

Of. Bha. Gi. V. 13 for the mental renunciation of the 
rewards of actions accompanied by the physical performa¬ 
nce of all actions. 

The verse ?IT f^T etc. (Bha. G-i. II 69) should 

be interpreted in the light of these, verses. 

Verse 6 is an example of «r44s5w and v. 7 of 

; Vide Bha. Gi. IV. 18. 

2t: I € *13^5 ^ II = the correct 

standpoint of and 

8. ( 1) —^This word is an adverb to be taken with 

fIt cannot mean the technically so-called of 

the Karmakanda ( Sankara ). In ‘ zfS^zrr^t ^ or 

action in general is said to be superior to Benunciation ; 
so in should also be action in general, here 
includes and directly refers to the action of fighting; 
and this action is not one of those for which no reward is 
mentioned is the Scripture ^ Sankara’s pur¬ 
pose in explaining as and thereby adding 

“ ^ is to restrict the sense of 

and in ^ i 

{2 ) ^ 3^rnit Sahkara-For an ignorant man the 

performance of the (daily ?) duties is better than their non¬ 
performance. 

We hold that the context requires this to be trans¬ 
lated as.— 

The wise man’s disinterested performance of actions 
(wsfi in V. 7) is far better than the Benunciation of the 

11 
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wise, {because ) the maintenance of the body even of 
Arjuna or any other wise man will not be fulfilled if he 
were absolutely inactive. 

( 3 ) ^-Sankara often argues that is not a 
and that therefore he is for and so he is 

asked to follow the Path of ^ or So, according to 

Sankara will mean “for Arjuna” who is not an 
of If so, we would ask “ Is the maintenance of the 

body possible if a jnanin remains absolutely inactive 
and stops even breathing ? ” 

( 4) i"^-Sahkara does not like to take 

as even of the m, though the context shows 

that means the of the jhanin. 

( 5 ) With we must compare Bha. Gl. V. 2 

() where and 

are both such as lead to Fr:^rTO final beatitude and there¬ 
fore both and must be taken as those practi- 

sed by the sage. 

(6) Verse 8 is a reply to Arjuna^s question in v, 2 B 
as to which of and (both of the wise ) was 

better in the opinion of the Lord. 

9. ( 1 ) Having removed Arjuna^s doubts and having 
briefly answered his question in verses 3-8, the Lord now 
explains further the ^1% or standpoint of the in 

V. 9 onwards. 

( 2) ^^-The main teaching of the Gita is the 
Karmayoga which consits of doing all one’s duties without 
being bound by their results good as w^eJl as had. The 
Gita mentions a iiunrber of ways in which one can do 
all his duties without being bound by them, e. g., (i) 
doing them disinterestedly ( without attachment to the 
fruits-3T?Tmf^ for the Ws), (ii) realizing that they are 
done by the Prakrti (v. HI. 5 ), ( iii) dedicating them to 
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the Lord (Cf. in Bha. Gl. II. 61. ). Altogether more 
than a dozen such ways are mentioned in the Gita, as we 
shall see later on. One of these ways is the Gita idea of 
an action as a ^ReT, a sacrifice, which is for the first time 
in our Scripture found in the Gita (beginning with 
Bha. Gi. mg). 

Every action, duty of one’s caste, duty of the house¬ 
hold, is allegorically imagined to be a Yajna and the 
parts of the action are to be identified with the parts of 
a Yajna in the Old Vedic Ritualism. This allegory is 
elaborately brought out in Bha. Gl. IV, 24 and IX. 16. 
Several religious and yogic practices are under this tea¬ 
ching fancied to be a *(?t. There is a vast difference 
between this and the actual of the Karmakanda and 
it will be a complete misunderstanding, if on account of 
this Gita teaching of Yajna anybody concludes that the 
Gita favours the Old Vedic Religion of sacrifices and is 
a priestly production. 

In the present passage ( Bha. Gi. IIL 9-15 ) the GitS 
makes use of old beliefs about the old ^ with the pur¬ 
pose of giving them a new interpretation to suit its own 
conception of every action as a In doing this the 
Gita makes many changes in the old idea of «ra:-(l) One 
must do his duties for the sake of but have no attach¬ 
ment to the reward ( ), which (WRT#!) was a part 

of the old sacrifices which were done with the desire of 
achieving definite aims; ( 2 ) The old is traced to its 
ultimate origin viz., the omnipresent Brahman. It is with 
this Yajna traced to Brahman that every human action 
(of the Karmayoga of fhe Gita) is to be identified. 

(3 ) <(ei«tr'c«n+i«uS5^ 'h^H«l-4vr:-As the old sacrifices 

like the Jyotistoma, etc. made promises of heaven, etc. 
they were for bondage ( Bandhana ). The Gita lays down 
a which is the aim of all actions and the actions if 



3 . 9-11 


BhagavadgiidL 


( 84 ) 


performed with this aim will not lead te bondage. “ In 
( doing) an action other than the action the aim of 
which is the ^ the people are bound by their actions- ” 
So this *Rr is quite different from the itJII of tho Old 
Yedic Ritualism. 

Sankara explains in as He quotes a 

Sruti explaining as and if the word could be 
interpreted as the interpretation will correspond to 
those sentences of the Gita where a follower of the Kar- 
mayoga is asked to dedicate his actions () to the 
Lord. But the word sra here must be interpreted as the 
word in"Bi;w: ( v. 10 ), ( v. 14 ) and 

^ ( V. 15 ). In all these cases 

^ means a sacrifice ; so in v. 9 also should mean a 
sacrifice. 

( 4) ^ 5P?rer5»T: l When the various 

actions referring to a Vedic Sacrifice are performed, each 
of the actions will have an aim in view and all of them 
jointly lead to the performance of the particular Vedic 
Sacrifice which also promises a reward (e. g. in 
the case of the ). Thus, in the Old Ritualism 

each minor action and the main action were performed 
with attachment to an aim. But the action of the Kurma- 
yoga of the Gita, performed for the Yajna of the Gita is 
to be performed with no attachment to any fruit. This is 
another point of difference between the Vedic Ritualism 
and the Allegorical Ritualism of the Gita. 

(5) Of. » 

ii Bha. Gi.IV. 23 . 

10-12 ( 1 ) Here three very old traditional beliefs about 
the institute of the Sacrifice of Old Vedic Ritualism 
are mentioned by the Gita with the definite purpose 
of tracing that ^ to the Principle of Action and tracing 
this latter to the Immutable Brahman, and subsequently 



( 85 ) 


Bhagdmdgita 


3 . 11-12 


proving that by an action done for the sake of the alle¬ 
gorical Yajna the Omnipresent Immutable Brahman is 
pleased or that the allegorical YajHa is presided over by 
Brahman ( v. 15 B ), 

( 2 ) The first of these beliefs is mentioned in v. 10- 
12. All these three beliefs are mentioned as they were 
held in the Old Vedic Eitualism, with certain modifica¬ 
tions of the faith. This means that the Gita does not 
accept them in their old form and that the Glt§ does not 
recommend them to its followers or to the followers of 
the Karmayoga in the old form. The Gita mentions them as 
they were,but traces the old to the Principle of Activity 
( Karman) which is itself to be traced through the 
Prakrti to the Omnipresent Immutable Brahman. 

The first belief confirms the idea about the religion 
of the Egvedic Hymns that has recently prevailed since 
the study of the Hymns by modern scholars. It was a 
religion of “ give and take, ” though of course it was 
not a bargain. It was a sacrifice done for a definite 
desired object (). 

( 3) ?rf^:-In saying that the people were created 
along with the or sacrifice, the Gita seems to give 
a new interpretation to this Vedic Ritualim. Yajna is as 
old as human existence and therefore action for ^ 
is coextensive with human existence. 

11. ( 1 ) ’m^This root has the sense of ‘pleasing, propi¬ 
tiating.’ Cf. JrTgrfR^r i ?m%: ( Bha. Gi. n. 66 ). 

propiiating each other. 

(2 ) 'R^-Sahkara first interprets this word literal¬ 
ly, in the sense of the highest good ( 

ej'iimqsT ); but he hesitates in offering this interprets^ 
tion as the only possible one because it is not consist¬ 
ent with all that he knows of the traditional Vedic Ritu¬ 
alism which only promised the heaven; so he offers a 
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second explanation that means ( i.e. you nhall 

obtain the heaven as the highest good ”). 

We hold that * ’ is a modification of the Gita 

in the old faith, which is mentioned as it exactly was in 
the fourth quarter of v. 10 and in v. 12. The Gita holds that 
an act identified with a sacrifice performed to please 
God because God is the ultimate origin of the Sacrifice 
(through the Prakrti and the Principle of Action ), leads 
to the Highest Good. The Gita gives up the old Yajha 
leading to heaven but does not and could not give up 
the idea of Yajha, so it made a principle to be traced 
to the principle of Activity originating from the Prakrti. 

13. This verse states a traditional belief about the 
Old Vedio Sacrifice without making any change in it. 

14-15. ( 1 ) —Sankara has taken in v. 9 in the 

sense of and in v. 10-13 where it occurs three time.s 
in the sense of a sacrifice (of the Old Vedic Ritualism), 
and to the same word in the present verse he assigns a 
third sense vis, Of course, there are words used in the 

Gita in more than one sense, like the word ^fPT. But tn 
say that one and the same word in the same context is 
used in three different meanings requirs more convincing 
proof than what Sankara has given. 

As the very words (1) and (2) are u.sed in v. 9, 
14 and 15 we suggest that both the words must have the 
same sense in all these verses, vis., (i) the sacrifice i. e. 
the allegorical sacrifice with which every human action 
is identified and for which the Lord asks Arjuna to do all 
his duties disinterestedly, and (2) the act so identified. Let 
us see if we can assign the same sense to them in all 
these places without violating the context. 

( 2 ) Verse 14 is only partly a reflection of the famous 
verse from Manusmrti quoted by Sankara in his com. on 
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th@ verse. Here again the Gita states an old belief but 
makes a change suitable to its Path of the Karmayoga. 

The rain falls because of the ^ (lit. the rain is born 
of the ^ ) and the ^ is born of Karman the Principle 
of Activity. 

Here the word in has undoubtedly 

the same sense as that of the Old Vedie Sacrifice, and 
the same word in has also the same sense, 

the Vedic Sacrifice. It is with this sacrifice and with 
the parts or rather the instruments of this sacrifice that 
Arjuna is asked to identify his action ( of fighting ) and 
the instruments of his action in v. 9. Every action should 
be performed in such a way, with such a feeling that it 
becomes a sacrifice, a holy ceremony, a work ( in the 
Biblical sense). 

When the sacrifice is said to be born of Karman or the 
Principle of Activity, the Gita is undoubtedly making a 
modification in the Old Vedic tradition to suit its own 
Path of the Karmayoga. the origin of ^ is the 

Action i. e. the principle of activity in the Nature (). 
The word ^ in is, as we shell show below, used 

in the sense of and in the Gita there are many passa- 
ages in which action is said to be born of 5rfrr% or the 
of ; so, in v. 14 is also action but as the 
is said to be born of we should say that ^ in v. 14. 
is the Principle of Action, or Activity. All activity 
is to be traced to the Nature ( ). So, we do not think 

that there is any fundamental difference in the sense of 
in in v. 9 and ^5^ in v. 14. The differ¬ 

ence will arise when we think over the sense of action 
for the ^ ” and ^ originating from Action. But there is 
nothing strange in the sense also, since in v. 9 we are told 
that our action should be done with the idea that it is the 
Sacrifice and in v. 14 that the Sacrifice should be thought 
of as originating from the Principle of Action. In fact 



3 . 14 


Bhagavadgitd, 


( 88 ) 


the Gita has not distinguished between the action of a 
human being and the action which originates from the 
Mature; it is we who would like to make a distinction 
to be more exact in our terminology. The human action 
is to be allegorically raised to the status of a Sacrifice 
while the Sacrifice is to be traced to the Principle of 
Action in Nature, because the sacrifice i.s only one of the 
actions which are represented by the Principle of Action 
or to explain which we may postulate a principle in the 
form of action. 

The Gita mentions several ways of doing our every¬ 
day duties without being bound by them. Two out of these 
are closely connected with each other; ci;., { \ ) our 
actions should be raised to the status of a holy ceremony, 
a Yajna and this should be mentally traced to the 
Principle of Activity which is born of the Prakrti, and ( 2 ) 
secondly our actions should be directly ( not thrcmgh 
identification with realized as originating form the 
Prakrti or its gutiaB. The ultimate result of both the 
processes is the same, we become free from the 
(Of. V. 9 with v. 27 ). 

( 3 ) For these reasons we do not accept Sankara’s 
interpretation of yajna as and ^4 as 
swk:. By interpreting as Sankara 

has in fact explained ^5? as yajna, because the yajna is 
performed by the activity of the priests and the sacrificer. 

15. ( 1 ) ^ in ^ We have already stated 

above that as in several passages of the Gita as an 
action is traced to or the S^js of we propose to 
interpret the word here in the sense of because 
^ is said to be born of Cf. Ill 27, 33 and 5 in all 
of which or its 3®rs are declared to be the origin of 
action or actions. In both these verses (14-15 ) the word 
*3^ or is used in the sense of the place of origin 
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or birth and we are able to explain the same word in ^ 
1 %1% if we interpret W in the sense of More¬ 
over the word JTir does occur in the Mundaka Upanisad 
(1. 1, 9 ) in this sense:— I 

In the earliest stage of Sariikhya Philosophy the sil^ 
was called srw. Bha. Gl. HI 15 b says that ^ or is 
born of the Immutable Brahman, 

Sankara takes siPf. in the sense of ^ and explains 
(in in the sense of C cause ). Thus, he 

gives a secondary sense to the word and does not 
explain why «rar itself is not said to be born of the Veda, 
as is the usual belief. Having taken in in 

the sense of Sankara could not give a literal sense to 
the word in also. (‘ The Veda has come 

out from Aksara just as the breath comes out from 
a man! ’ ). 


( 2 ) snr-Sahkara gives a secondary sense to 
?rtn?r by interpreting it in the sense of 
‘ omnipresent because it reveals all objects. ’ He explains 
as and says that the Veda reveals all objects. “The 
all-revealing Veda is the well-known authority ( 
for the ( because It chiefly deals with the Injunctions 
for the Sacrifices )-this is Sankara’s interpretation of the 
latter half of the verse. 


This interpretation is objectionable in more than one 
way. It makes useless the reference to Aksara Brahman 
in the second quarter, which is traced as the ultimate 
origin of all beings by a series of successive principles ; 
it gives a secondary sense to ‘ omnipresent and it 

does not give the proper sense to which should 

mean “ Brahman is well-established in the Yajna ” i. e. 
“the Yajna is the support of the all-pervading Brahman. ” 
The purpose of the latter half is to point out the impor- 
12 
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tance of the Yajna as a status to which every human action 
should be raised in order that the action may not cause 
bondage ( v. 9 ). Moreover, the Veda cannot be said to 
be by Sankara who is not a MlmUmsaka, but 

a Vedantin. The Gita does not favour the Yajfia cult as 
known to the Veda and does not hold the Mimamsaka 
view that the entire Veda teaches only the Sacrifices. 

In our opinion Sankara has altogether missed the 
importance of v. 15. The Gila makes use of the well- 
known cacra (v. 16) mentioned in very ancient tradition 
( Cf. the verse quoted by Sankara in his com. on v. 14) 
to teach its own Doctrine of Yajiia which is a part of its 
peculiar teaching about the Karmayoga. It does not hold 
that the Allegorical Yajna with which every human 
action is to be identified in the Path of the Karmayoga 
is the ultimate Principle but it adds three more stepts to 
the Yajna, viz., Karman (Principle of Activity ), Pra- 
krti ( brahman ), and Aksara the Immutable Principle. It 
is this last which is based ttpon ( pratisthitam ) the alle¬ 
gorical Yajna and therefore it is that our every action 
should be raised to the status of that Yajna. In other 
words, we have to propitiate Aksara by our actions, 
Aksara thrives by our doin^ oar duties. This is the teaching 
of V. 14-15 and of v. 9. 

16. ( I ) This verse says that for one who is attached 
to the senses action is compulsory; the next verse says 
that for him who is attached to the Atman or Aksara 
mentioned in v. 15, there is no duty which he must do. 
Sankara is right in saying that this verse refers to one 
who is ignorant of Atman and who is enjoined to do his 
duties by the Scripture. Verse 16 is in a way a repeti¬ 
tion of V. 6, Sankara’s i*emarks on the topic of v. 4-8 
and 9-16 in his com. on this verse (16) are answered by 
us in our Notes on the same* 

C 2) Though Sankara takes this verse as dealing 
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with the Ignorant, he seems to explain the verse in 
such a way that it would appear to be in favour of the 
Vedic Ritualism. A.coording to him the verse should be 
translated as follows:— 

“ He who does not help the so-started wheel to re¬ 
volve, is of a sinful life, and is devoted to the pleasures 
of senses; O son of Prtha he lives in vain. ” 

But we believe the following translation will he better 
even from Sankara’s own standpoint:— 

A man of a sinful life and devoted to the objects of 
senses who does not help the so-started wheel to revolve 
lives, O Partha, in vain. 

The purpose of the verse is to tell what an 3WT5' 

should do. It does not tell that the wheel must 
be put into revolution by everybody and that one who 
does not make it revolve is a sinner. The word 
is to be contrasted with the word in the next verse 

and this will make the topic of both the verses (16-17) 
quite clear. 

( 3 ) The wheel in v. 16 should be taken as consis¬ 
ting of all the steps enumerated in both the preceding 
verses ( 14-15). Tliis will also prove that v. 16 does not 
aim at making the Vedic sacrifices compulsory even for 
the Ignorant. It is the Path of the Karmayoga which is 
made compulsory for the sense—devoted by v. 16; and this 
Path is a mental process by which a man doing this duties 
tries to propitiate the Aksara or God, as we have already 
seen; so, the verse (16) aims at telling us for whom the 
Karmayoga is compulsory. 

17. ( 1 ) We have already stated above that this verse 
deals with him who is devoted to Atman and that this 
Atman is the last step in the Cakra, vis., Aksara or the 
omnipresent Brahman ( in v. 15 ). 
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( 2 ) ^ ^ He has nothing to do i. e., accord¬ 

ing to Sankara, he has nothing to do except a firm stand 
in the Knowledge of Atman ( ) which in 

Sankara’s opinion consists of Renunciation of all actions 

But in our Notes on y. 16 we have already stated that 
V. 16 mentions for whom the revolving uf the 

wheel is compulsory and v. 1? mentions the man of an 
opposite nature for whom the revolving of the wheel is 
voluntary, so v. 17 has nothing to do with a compulsory 
Renunciation of all actions. 

Sankara tries to reconcile Br. Upa. IV. 4. 22 with this 
verse of the Gita with a view to prove that the central 
teaching of the Gita is compulsory Renunciation preceded 
by the Knowledge of the Atman and therefore it is that 
he sees compulsory Renunciation in ^ 

• The next verse (18) will make our standpoint furtlier 
strengthened. 

(3 ) Sankara explains etc. by ths word 

which he understands to mean ‘ a follower of the Path 
of Renunciation. ’ But are only adjectives 

and do not express the sense of at all. In the light 
of V. 18-19 will be a (Vide our interpretation 

of Bha. Gi. II. 38-39 ), a and a also, according 

to the Path he chooses to select because to him all these 
options are given, 

18. ( I ) In our opinion three statements are made 
here with reference to the and they are intended 

to correspond to the three Paths discussed in Bha. Gl. If 

ii-m. 15 . 

^ ( a ) The has nothing to do with ( does not 

stand in need of) ^ doing a duty an action. This 
means that is not to prosper or improve or gain 
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spiritually by following the Path of Action. 

(b ) Jr 55^—The has no need of Renucia- 

tion in this world. 

The words firr and ar^ seem to us to mean Action 
and Renunciation as interpreted by Sankara, because these 
meanings suit the context. 

In the light of this sense of fffr and the famous 
Upanisadic sentenee “ ” would mean “ A Brah- 

mana having well considered the worlds won by action (i. e. 
Yajiia, etc. ) should be disgusted and come to the conclusion 
that the Renunciation can not be had through Action. ” 

The proper construction of the quarter would be “ Jf rrPI 
sr?!: ”. ‘ ar#: ’ should be repeated from the first 
quarter. But Sankara takes ar^: as understood because he 
takes arfrrr as Renunciation of the obligatory duties result¬ 
ing in JicZRPi “ sin of omission. ” He thus explains the 
3TJr4 as the iiwqcH. But we can only take ar^ as implied 
and not aw4. There is no justification for taking arq*? as 
implied and for lustricting the Renunciation ( arfi?r) to 
that of the daily duties. The verse does not even remotely 
refer to the controversy of the daily duties being com¬ 
pulsory even for the Sannyasin or not. 

( c) JT =^2r — 

Nor has he an aim for an obiect to be achieved from 
among all beings. In our opinion the Saihkhya has an aim 
to achieve from somebody. According to Bha. Gl. IT. 11-38, 
as interpreted by us, the knowledge of the immortality of 
Atman was imparted to Arjuna and he was asked to fight 
in order that he may get either heaven (if he dies in 
the war ) or the earth (if he wins ), but he was advised 
to fight without any particular longing for either of 
the two ; he was told that he should look upon the success 
or failure as equal. Thus, a Sarnkhya has the knowledge 



3 18-19 


BhagavadgitU 


( 94 ) 


of the immortality of Atman and has yet an aim to 
achieve from the world. 

But the man who is has no such aim to achieve 

from all beings. So, it is not necessary for him to 
follow the Samkhya Path of Action. 

Thus, the purpose of Bha. 6T. Ill 18 sesms to us to be 
that of showing that for the it is not necessary to 

follow the Yoga Path of Action, the Path of Renunciation 
or the Samkhya Path of Action. He is not to profit by 
following any of these Paths. He may adopt any one of 
them he likes. And we shall see that in the next verse 
the Gita asks Arjuna that considering the position of 
both the indriyarama and the Atmarati he must do his 
duties without attachment to the results. 

( d) Verse 18 should be taken as an explanation of v. 
l7. Sankara says that v. 17 lays down Renunciation for the 
Atmarati “one who is attached to Atman^’; ])ut iie cannot 
find any support for his interpretation of ^ 

from V. 18. On the contrary, if he had interpreted 

’’ (the second quarter of the verse ) as we have done, 
it would mean that the Atmarati does not stand in need 
of Renunciation. To avoid this situation he adds the >rd 
37^^ to the second quarter instead of the word 3?:^ which 
should be taken as implied from the first quarter, 

The Atmarati is a man like Janaka mentioned in v. 
20 and it is not compulsory for him to follow any parti¬ 
cular Path. 

19. ( 1 ) cTWRlrThis word refers directely to the statement 
about the Atmarati in v. 17-18. But as Sankara 
has said in his bhasya on v. 17 that the Gita prescribes 
the Renunciation for the Atmarati, he has to connect 
with some of his own remarks which he has to 
make in his com. on v. 18 in order that he can explain 
in harmony with his interpretation of the Atmarati* 
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He remarks there that Arjuna has not reached the stage 
of spiritual development reached by the Atmarati (sT 

We suggest that the Atmarati is here contrasted with 
the ?l%!fr<PT and though the word need not necessarily 
mean ‘one who has already realized Atman,’ he serves as an 
ideal for Axjuna, who is not anfl^^nrR.From all the examples 
of Janaka (in 20), ^restha (in 21), the Lord Himself in 
(V, 22-24), the wise ( in v. 25-26), the philosopher 
( tattvavid-in v, 27-8 ), the all-knowing or the thorou¬ 
ghly-enlightened (krtsnavid-v. 29 ), it is clear that 
Arjuna is asked to follow the Path of the Karmayoga not 
because he is d^^TTtm^but since he shares the qualifica¬ 
tions of the Atmarati and is to follow the example of the 
Atmarati. 

( 2 ) ^4—All duties that you have to do including 

that of the fight. 

Sankara explains as and ^ as ^ the 
daily duties, but purhaps he does not mean in the 
sense of the socalled daily duties. 

( 3 ) 'R’l;—or Moksa as Sankara says. The Highest 
Principle, the Supreme One. 

( 4 ) —Sankara adds 

The Gita promises Moksa or attainment of the Supreme 
One directly by the Path of disinterested Action and 
purification of the mind, probably precedes the corr¬ 
ect practice of the Karmayoga, because the attitude of 
the non-attachment to the rewards implies the purifica¬ 
tion of the mind. 

( 5 ) V. 19 explains the action to be raised to the status 
of a Yajna. 

( 6) We suggest that the Practise of the disinterested 
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Action is not stated in v, 19 as a means of attaining the 
Highest One, but only as a nistha a Mode of Life in 
this world for a seeker of Moksa. The means of Moksa 
is the knowledge of Brahman in the sense of its realiza¬ 
tion, This is clear from the examples of Janaka and 
others. Even in the Path of the Karmayoga it is the Reali¬ 
zation through which the Supreme One is reached, while 
the Karmayoga is a nistha a mode of livinjr. 

20. ( 1 ) —Sankara explains this word as irry and 

as was a sage ( a knower of Brahman ) we also propose 
to take as Moksa. 

(.2 ) —resorted to “ Moksa through 

Renunciation ” excludes and means that Janaka 
at no stage took to Renunciation but adopted the Path of 
Action before he got knowledge and also after the attain¬ 
ment of knowledge (^fgT%). 

Moreover ‘^>4^ ’ means “ srtt 

qln, 3TT]%PrT: ” Compare tho use of in 

(2) =5r?pRT^:—Sankara has discussed tho (luestion 
whether was a or not. We hold that licre 

in the Gita is not different from the same poi'son mentioned 
in the Br. Upa. He was hold by Yajhavalkya 
I 5n#s%.” So it is impossible to hold that tlie GlUi 
refers to Janaka who was ignorant of Brahman. Similarly 
it is impossible to hold that the Gita refers to Janaka resort¬ 
ing to the Karman before he knew Brahman and not after 
he knew Brahman, since the Janaka of Bp Upa. never 
turned out a monk by renouncing all actions. 

Sankara adds (in stfrir:) and 

explains an^tfri: as glxtT: which would mean gf^4i?n:. But 
we should point out that strictly translated, the passage 
would be Janaka and others resorted to Moksa i. e. clung 
to Moksa only through Action. 
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( 3 ) Sankara assumes that if Janaka was a sage and 
had got the Right Knowledge he did his actions for the 
purpose of guiding the people because his prarabdha 

actions were such as would not allow him to resort to 
Renunciation. 

But the passage of the Gita (v. 20) takes the example 
of Janaka as a different argument from the argument of 
work for guiding the people (^^HSTi;). That the two argu¬ 
ments are different is clear from the word in the latter 
half of the -verse, Moreover with shows that 

the argument of ^ is an independent one. 

21-24. ( 1 ) Arjuna is asked to do his duties because 
as a man of a high rank it is his duty to show by his 
actions the right conduct to the lower classes of people. 
The latter follow the former in their good and bad deeds. 

( 2 ) sPTPUtrStandard of Conduct. Rule of Conduct. 

24. ( 1 ) R 5R?fr ^CTR—Arjuna had told the Lord 
that if he would fight, the result will be the co-mingling of 
the castes ( Bha. Gl. L 41). The Lold now tells A. that if 
He were not to do his duties, it will lead to a co-mixing 
of the castes, and an ultimate destruction of all peoples. 

25-26. ( 1 ) —This makes it clear that the Karma- 

yoga i.s not meant for the Ignorant. Sankara also expla¬ 
ins as Cf. the latter half of v. 20 above. 

( 2 ) Verse 26 shows how the actions done for the gui¬ 
dance of the ignorant people should be performed. The 
wise one should not perturb or mislead the ignorant by 
telling them what they cannot possibly understand; he 
should not preach to them any doctrine about giving up 
attachment to the rewards of the actions, because instead 
of giving up rewards they would perhaps give up the actions. 

( 3 ) in actions including the duties of 

the caste. 

13 
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27-29. (1) gSt: Sankara-the body and the senses which 
are the eifects () of the Prakrti, 

( 2 ) —Sankara—=?. 

( 3 ) —Sankara.— 

( 4) ilui'h4!^>Ttr:—Of. ^ 1 JOT 

may mean the function of the three gnis of the Prakrti 
and the will attribute the actions of the man to the 

functions of the three constituents of Nature ( Vide Bha. 
Gl. XVHL 23-25 ). All actions of a man are derived from 
the Principle of Activity which is born of Prakrti ( brahma 
in ^JT —Bha. Gl. HL 15 ) which consists of the 

three constituents of and rnra,. 

( 5 ) in V. 28 and in v. 29 show that 

the follower of the Karmayoga of the Gita is a sage, one 
who knows what the Nature is. 

30-32. ( 1 ) Sankara seems to be right in explaining 
the verse as “ sr? ^ But his introdu¬ 

ction to the verse says that this is made by the 
ignorant one who seeks % ( 3?%Tr 5S§m) and he says that 
such a man is enjoined by the Scripture to do the duties 
(strict). This addition of 3?^ is in direct disregard of 
in V. 29, in v. 28, in v. 25-26, the example of 

the Lord Himself as the right Actor in v. 22-24, the «rg 
in V. 21, the illustration of in v. 20, in v. 17. 

In our opinion v. 30 shows the dynamic power in the 
Karmayoga. In other words, v. 30 shows as a ?rPOT to 
the Karmayoga. 

( 2 ) ^OTIT®! —This expression, as 

interpreted by Sankara here, does not mean that the 
actions are physically renounced. But in interpreting 

’Prerr l ( Bha. GI. V. 13 ) Sankara 

says that that verse (V. 13) teaches the renunciation of all 
actions “because the actionsof the s^ech and thebody depend 
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upon the actions of the mind and the verse (V. 13) advo¬ 
cates the mental renunciation ” (Vide his bhasya on Bha. 
Gi. n 21). In our opinion Bha. 6l. Y. 13, should be inter¬ 
preted in the light of Bha. Gi. HI. 30 as we shall show- 
later on. 

( 3 ) Cf. Bha. Gi. XIH. 25. This verse 

also mentions as a means to the Karmayoga. 

{ 4 ) 3Tf^-Of. in Bha. Gi. XIII. 25. This shows that 
there are several ways of being free from ( the bondage 
of ) actions and that the devotional Karmayoga is one of 
those ways. We have already said that in the Gita about 
twelve such ways have been mentioned. 

( 5 ) Verse 32 cannot be taken as referring to the Bau- 
ddhas and the Jainas. It can refer only to the followers 
of the Path of Renunciation in the Upanisads. Cf. ChS. 
Upa. V. 10.; Br. Upa. VI. 2. 15; Mu. TJpa. 1. 2. 11. 

33. ( 1 ) This verse also contains one more argument 
in favour of the Karmayoga. In fact the whole Adhyaya 
is a collection of the arguments in favour of the Karma- 
yoga as against the Sannyasa. 

The argument in this verse (33 ) is only a repetition 
of the argument in verses 27-29 and v. 5. In v. 5 we are 
told, “ Everyone wise or ignorant is per forec made to do 
some actions by the constituents ( born ) of the Prakrti. ’’ 
Here ( in v. 33 ) we read, ‘ Even a wise sage does his 
actions in harmony with his own nature ( Prakrti ). All 
beings submit themselves to the Nature ( Prakrti ). Of 
what avail will a restraint over the senses in the form 
of a compulsory abandonment of all the functions of all 
the senses, be ? 

As we have explained above, v. 32 seems to us to find 
fault with the followers of the Path of the Sannyasa of 
the Cha., Br., and other Upanisads. Similarly this verse 



3 * 33 . 


Bhagavadgita 


( 100 ) 


(V. 33 ) also finds fault with the same class of |:ersons. 
This is clear from the word “ ” There were in the 

days of the Oldest Upanisads sages who insisted ( ) 

that one must giTe up the world and stop doing any 
duties at all, go to the forest and live as ascetics there. 
These are criticised here. 

The Gita here criticises the Renunciation of the sage 
on the ground that he will also have to do some actions 
in harmony with his own nature; so w’hy should he not 
do other actions also without being subject to the feelings 
of attachment and dislike ( v. 34 ). 

( 2 ) According to Sankara the purpose of v. 33 is to 
answer a question viz,^ “ Why is it that people do not 
follow the view of the Lord and on the contrary aban¬ 
doning the Dharma of one’s own, perform that of others ? ” 

So, according to Sankara the verse should be trans¬ 
lated as follows :— 

Even a sage ( who knows that My view is the proper 
one)-what to say of a fool who cannot grasp My view- 
does his actions according to his own nature ( whicli he 
cannot check ) and in doing so follows other views (and 
not Mine). All beings follow their nature. An effort to 
control that nature is of no avail. 

So according to Sankara this verse shows the helpless¬ 
ness of the fool and even of the wise in successfully 
opposing the force of nature ( Prakrti the Nature ). 

( 3 ) But, in our opinion, the in this verse is not 
the of the fool who is called in Bha. Gl. 

6 and in v. 16. But it is the (=3^%^^ ) 

of the sage () who insists that he must abandon 
all functions of all the senses. The Gita declares that this 
kind of control of senes in an impossibility. 
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(4 ) —^Prakrti has a two-fold function and 

has therefore two aspects. (It is -the lower Prakrti which 
has two aspects.—^Vide Bha. Gi. VH 4-5 ). One aspect is 
the cosmic one and the other is the individual or personal 
aspect. The latter is a part of the former. 

34. ( 1 ) According to Sankara this verse ( 34 ) refutes 
a view based upon the statement made in v. 33; “ If as 
stated in v. 33 ( as interpreted by Sankara ), even the sage 
has to submit to the order of his nature, then there is no 
scope for the human effort to control the senses and the 
nature. *’ So, this verse says that such an effort may be 
successful if one makes it without the feelings if attach¬ 
ment and hatred. 

In our opinion means ) and the verse 

recommends the Karmayoga which is to be practised by 
the sage avoiding the feelings of attachment as well as 
dislike, remaining indifferent to the rewards of his duties 
and yet doing his duties. 

Sankara simply explains as 
means “ of the wise sage who tries to get Moksa through 
the performance of his duties disinterestedly.’’ 

35. (1 ) This verse is the last of the series of arguments 
in favour of the Karmayoga stated one by one in this 
Adhyaya. 

One must practise the Karmayoga because “ Doing one’s 
own duties ( according to one’s caste fixed by birth and 
one’s stage of life-varna and asrama ) though (appearing ) 
defective ( viguna) is better than ( doing ) the duties of 
others (i. e. of other castes and other orders of life) 
though done very well. Dying while doing one’s own 
duties is better; doing the duties of others is a cause of fear. 

( 2 ) According to Sankara the purpose of the verse 
(35) is to show that one who is possessed of the feelings 
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of attachment and hatred believes that he can also follow 
the dharma of others simply because it is a d/iarma and 
the latter half of the verse says tliat this belief is wrong. 

In our opinion this verse is an additinal argument in 
favour of the Karmayoga. It is meant to persuade Arjuna 
to follow his own duties as a Ksatriya belonging to the 
order of the householder and to die if necessary while 
doing his own duties, hut not to think of giving up the 
war and taking to the life of begging alms. Cf. Bha. 
Gl. n. 31 which is given as an argument for the Saihkha 
standpoint. According to v. 35 one is asked to follow 
one’s own duties disinterestedly, while Bha- Gl. 11. 31 
implies that if a Ksatriya dies while fighting he will get 
heaven and if he wins he will get the earth (Vide Bha. 
Gl. n. 32-33 ) 

( 3) and The word and are used here 
only in the sense of one’s caste duties, as is clear from 
the same expressions in Bha. Gi. II. 7 (), 'iW HtTR 
(in Bha. Gi. 11. 33) and ^>^4 ( Hid ) and from the fact 
that the Lord tells Arjuna that he should fight following 
the Path of Yoga. 

In modern days this verse of the Gita (Bha. Gi. II. 35) 
is often quoted as dealing with Hinduism as one of the 
Religions and as criticising other religions hut there is 
li ttle possibility of the word meaning even Buddhism 
.and Jainism in the Gita. 

' ’ meanr ^ or duties for which one is teinpara- 

mentelly fit, and in the Gita this temparament is not 
opposed to the caste in which one is born. In the Gita 
the caste-system is so arranged and is in such a stage 
of development that the caste and temparament act in 
harmony and to continue this heimony the rule of v. 35 is 
necessary. If Arjuna breaks this rule, he will have to repent. 

We may add that it is doubtful whether there is any 
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passage in the Gita which will be a svue proof of the 
institution of the four orders of life being definitely 
known to the Gita, Yet, we have taken as duties of 
ore’s caste and one’s order of life. 

36. ( 1 ) In V. 36-43 we have a discussion about arw 
and and about the necessity of controlling the senses, 
mind and intellect. 

According to Sankara's introduction to v, 36 this disr 
cussion is meant to show us the root of all evil that befalls 
a man who yearns to get all objects of sense «TPRr; 

^:-Bha. Gl. II. 62-63 and to point out once again briefly 
and definitely the enemies of the ignorant man, wis., 
attachment and dislike ( Bha. Gl. HI. 34 ). 

But the verse seems to us to refer to a jnanin, a sage 
who is asked to follow the Path of Karmayoga and points 
out that desire for the rewards of his duties is his enemy 
and that this desire should be killed in order to perfect 
the practice of this yoga. That the person concerned with 
this discussion is not one who yearns to get objects of 
sense is quite clear from (i) the fact that 3 t4 5 ^ should 
refer to the the sage mentioned in v, 33 , just as 

the word in v. 34, (ii) from the fact that ‘ this man * 
is not willing to seek the objects of sense but rather makes 
a very strong effort to avoid the attachment to the object, 
an effort which it is impossible for the ignorant to make, (iii) 
from the further fact that in v. 38-39 we are told of the prese¬ 
nce of jnana which is however covered by and this Kama 
is here declared to be an eternal enemy of the who is 
the topic of this discussion; and ( iv) probably if in v. 37 
refers to the Path of the Karmayoga in which all actions 
are to be done disinterestedly, i. e. without attachment to the 
results of the actions. 

Verses 37-42 are a warning to the jnanin who is asked 
to follow the Path of Action. 
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( 2 ) 'TN this is a discu.ssion pertaining to a 

sage who follows the Path of disinterested Actions, Tr*! 

means “ does certain actions with a desire for their 
reweards though he is alway.s keen on giving up the desire.” 

( 3 ) and Pi^'il"^d:-These expre¬ 

ssions show that the topic of this discussion is a sage, as 
already stated in Note (1 ) above. 

37 ( 1) ‘ ^ ^ is discussed here because the topic is 
the to which ‘ ^ ^ refers. 

( 2 ) W^1^^i^-“Sahkara. But the Gita wants to emphasise 
the fact that sffR the desise for the rewards of one’s duties 
is an enemy of the as said in v. 39. 

( 3 ) ^-Sahkara-^^ ^ in this world. ’ We have sugge¬ 
sted that ^ refers to 

38. ( 1 ) The purpose of the three similes is to say 

that or desire for the rewards of one’s actions is co¬ 
existing with the effort of the sage to follow the Path of 
the Karmayoga. Sankara is right in adding meaning 

* smoke and fire co-exist, * 

( 2 ) f5pi;-Sahkara does not explain the context of , 
but refers to the ^TFT of tlie 

39. (l) have already emphasised tlie 

importance of in this context. ‘ ’ should be 

explained in the light of the similes in v. 38. In tlie case 
of the who is a follower of tlie Karmayoga lie has 

always to watch against this eternal enemy, who will at 
any moment deceive him. 

Sankara who holds that these verses (36“'43) deal with 
the evils and difficulties of the ignorant who yearns to get 
the objects of desire finds the mention of R^Vf^T 

somewhat difficult to explain. He thinks that the jhanin 
is mentioned here incidentally and that there is really no 
enemy of one who is a jnanin. He says, ‘‘ The jnanin 
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knows that ‘ I hare been in the past already thrown 

into evil ’ and remembering this past experience the jnanin 
always feels pain.” (ft i 

5 :^^ ^ According to Sankara the is an 

enemy of the jMnin before he got his fFT but afflicts him 
always. Sankara gives a contrast of this jnanin with a 
fool to whom appears to be friend. 

But in our opinion the ^ is said to be an eternal 
enemy of the because even after the has once or 

for some time succeeded in his practice of the Karmayoga, 
he has to be careful that this does not mar his future 
practice of the Karmayoga. (See the picture of the 
in Bha. Gi. VI. He is a fallen Karmayogin,|) 

40. ( 1 ) Sankara in his introduction to this verse says 

“ should meen “ of all wise sages. ” 

( 2 ) iRt 21 %::-One has to watch the functions 

of these three and to see that they are not occupied by 
or influenced by attachment ( 3TTBr% ). 

41. (1) fPT and ftiTT^-See Sankara’s interpretation. 
These words are explained elsewhere in the Gita itself. 

42. ( 1 ) The expressions of this verse are similar to 
those of a well-known verse of the Katha Upanisad :— 

TO, ipr | 

W 

Katha Upa. Ill 10 

But as usual the author of the Gita only makes use of 
the expressions of the Katha XTpa. without reference to the 
doctrines of the Katha Upa. contained in the coorespond- 
ing verses. 

( 2 ) The purpose of v. 42 seems to us to .explain how 
the three places ( adhisthanas) of ^PT and the itself 

14 
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be watched and controlled. The senses, the mind and the 
intellect are the place occupied by as stated in v. 40; 

it is from these places that ^ bewilders a sage on the Yoga 
Path.V. 42 says that the control of the senses is easier than 
that of the mind, that of the mind is easier than that 
of the intellect and that of the intellect is easier than 
that of the itself, because the is beyond the in¬ 
tellect ( 5^: ). It is but a natural interpretation 

of V. 42 to take and Q-s the three places 

of residence of the ^[THT, exactly as they are found in v. 
40, And ‘ ’ in v. 42 can refer to the topic of v. 
40 and 41 only ; so ‘ ’ must mean “ wr More¬ 

over so many principles of Katha Upa. UL 10~11 are 
dropped in Bha. Gl. HI. 42 that it is not possible to take 
this verse (III. 42 ) as dealing with the same topic as in 
Katha XJpa. IIL 10-11. 

Sankara tries to explain Bha. Gl. IH. 42 in the light 
of the Katha Upa. (in, 10—11 ). But the Glt§. does not 
borrow the doctrine of Katha Upa. m. 10-11. It borrows 
only the expressions, as we have amply shown above. 
So the purpose of Bha. Gl. III. 42 as interpreted ])y 
Sankara, viz; to show that by resorting to Atman or 
Brahman who is beyond the intellect one can first control 
the senses, etc. and then abandon (Sankara reads 

V.41 ) the does not seem to be the correct one. 

3 ) Sankara reads in v. 41. But v. 43 uses 

^ ; so the correct reading will be Moreover 

the enemy is to be killed ( ^ ), not to be abandoned. 

43. ( 1 ) 5%: ’ should be taken as the 

object of 5^. Sankara takes as understood. 

( 2) ^^’iii^tiH+iKnMi-Having controlled Atman by one’s 
own self. 

( 3 ) ^-difidcult to be approaced, because the 
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residences of are so subtle as the senses, the mind 
and the intellect. 

( 4 ) The Adhyaya is fittingly called but San¬ 
kara calls it we think, even from Sankara’s 

own point of view a better title would be 

It is not at all ; it is an enumeration of 

the arguments in favour of the Karmayoga itself. 



Adhyaya IV 

1. (1 ) The purpose of these verses (IV. 1-3 ) is accor¬ 
ding to Sankara, to show that the ^ taught in Aclhya- 
yas H-m is praiseworthy and this is done by giving a 
narration of the race of the teachers and the di.sciples of 
this Moreover the Lord gives this narra¬ 

tion “ because he thinks that he has by his statement 
of 'Thr in Adhyayas 11 and III completed the statement 
of the teaching of the entire Veda (about the Paths of 
Activity and Renunciation ). ” 

In our opinion these venses aim at showing that the 
teaching being imparted to Arjuna (in Adhyayas Il-ni, 
etc) is not a new one invented by the author of the Gita, 
but that it iff identical with an ancient teaching (meaning 
of gf and jrrfnr) and thus it has the sanction of 
tRf^s. The #T is unchanging and indestructiide, 

though it was lost or forgotten ( ). We believe tluit 

a cannot include a statement that there were no 

teachers and disciples of this for a long period, as 
is the case here; so, these verses do not give a at 

all. To us the Lord’s words do not seem to suggest tliat 
he has finished the .statement about the the teaching 
of the entire Veda. In fact he wanted to state only a 
Rule of Conduct for the guidance of Arjuna as regards 
his fight with the Pandavas and he has only partly 
done this in Adhyayas II and III and he wishes to, and 
he does, continue his topic in a few more verses and it 
is as a part of this arrangement of his topic that he 
points out the hoary antiquity of his view about a 
rule of moral conduct. 
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( 2 ) ^IpT^-Sankara explains this as 

We have amply shown by our inter¬ 
pretation of the verses of Adhyayas II and HI that the 

in these Adhyayas is a Path of disinterested Actions 
preceded by the knowledge of Brahman. It is <^>+14)^1 it¬ 
self, to which in its aspect the knowledge of Brah¬ 
man is subsidiary. 

(3 ) ?ci!T% in Sa. Bha. on v. l.-It would be against 
Sankara’s own doctrine to say that the Gita praises the 
accompanied by ^; rather the is accord¬ 

ing to Sankara the vei-y central teaching of the Gita. 
The reason why Sankara says that the statement made 
here is a a mere praise, not to be taken literally, but 
meant to excite the curiosity of the hearer, is that these 
verses seem to prescribe the “%i” for whom Sankara does 

not regard as the proper receipient of the Sankara 

means that though is told this highest 41’T by the 
Lord, he is not to follow it; for him this statement is 
only a 

( 4 ) in S.’s bhasya on IV. 1—There is no men¬ 
tion of in these verses; moreover the illustrations of 

the Sun, *T3, and ^J^nts which will surely 

refer to sivR; ( Cf. Bha. Gl. HI. 20 ) shows that only the 
Path of continued Activity is meant here by 

About as an illustration of cf. the follow¬ 

ing verse from the Sakuntala:— 

’psRl’: sTJn# I 

{ Sakuntala V. 4. ) 

Manu and Iksvaku are also referred to here as kings 
who followed the Rule of Conduct viz., in very 

ancient days. 

( 5 ) ?iir-in W. on V. 1. the Brahmana caste. 
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( 6 ) S.—and he says that this indes¬ 
tructible reward ( ) is the Moksa. We do not think 

there is here any justfication for the refrence to the 
reward (^). Rather the word ‘ =3^^ ’ show^s that the ^FT 
is indestructible and therefore eternal, so that the Gita 
has the authority of antiquity so far as its teaching about 
the is concerned. 

2. ( 1 ) Though ^ 13 :, are a series 

of fathers and sons, the expression ‘ ' might mean a 

series of teachers and desciples. Moreover, the word CFTTq: 
shows that this is here being traced to the life of 

the Ksatriya Princes, rather than the life of Brahmana 
sages. 

( 2 ) —S. ‘ ’ may also suggest that Time 

is the all-powerful destroyer, and so in the course of time 
the %i had disappeared from vogue. 

3, ( 1 ) F — As stated above, it is here the purpose of 

the author of the Gita to identify ( F ^ ) the teaching of 
the Gita ( the first chapters of the work at least) with 
some similar T%®T of more ancient period ( ) than 

the Gita itself. The Gita makes more than one effort to 
identify its several new ideas ( e. g. the idea of any act 
as a sacrifice ‘ ) with some thoughts, customs and rites 

of particularly the religious life of the people and thus 
to trace its various views to more ancient authorities. 
In doing this, the Gita gives a new interpretation to the 
old views, putting, as it were, new wine into old bottles. 
This is undoubtedly the case with the Gita’s idea of cakra 
the wheel of ( human evolution ) through the Sacrifice (^r^); 
where the Gita clearly goes beyond the then prevalent idea 
of the cakra as stated in the Manusmrti. The more ancient 
conception of the cakra stopped at “ rFT: ” because, 

again, the peope will ‘throw the offering into the fire’ and 
the cakra would thus go on revolving repeatedly and 
unendingly. But the Gita traces the cakra through 
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to the omnipresent Immutable viz,^ Brahman and thus 
gives a fresh interpretation to the Yajfia of the very old 
days ( Bha. Gi. III. 10 ), suitable to its own teaching 
about human actions raised to the status of a sacrifice 
offerred to ( not the Bgvedic deities but to) Brahman, 

In the particular identification of the ^ or of 

the Gita with the 1%^ or career of the ancient royal 
sages, the author of the Gita seems to us to be more 
favoured by and more in harmony with the more ancient 
history of our culture, since the expression ‘ royal sages ’ 
includes the name of the King Janaka (Bha. Gi. HI. 20), 
whose career is well known to be that of a or a 

even from the days of the Brhadaranyaka upanisad. 
Here the Gita gets the support of history without twisting 
the meaning of historical facts and ideas. 

Sankara misses the importance of ^ and 

“ ” since he simply believes that the Lord gives 

for the purpose of ^ (i. e, ^T?t) 

( 2 ) SUcR:—W e have stated above the use made by 
the Gita of the more ancient ideas, theories aud facts, to 
support its own new views. 

( 3 ) u %T^-Sahkara does not at all comment 

upon the words and He simply passes them 

over, because he is interested only in telling us that the 
Yoga is jhanam. 

But for the history of the Bhakti doctrine the two 
words and as occurring in the Gita particularly 
are very important, and we shall have to say much about 
them later on. 

Here, however, it must be noticed that the verse is 
important for the relation of and or The 

verse describes ^TT% in its capacity of a means to the 
Karmayoga of the Gita, though is also the Goal of 
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^ actions done disinterestedly. In fact in the teaching of 
the Gita ^ and are both means and goals. 

Each of these is a means to the other three when these 
are conceived of as goals and each is a goal by itself 
when the remainig three ai-e conceived of as means. 

A human being is a psychological complex and so the 
Gita can be best understood if we keep particularly four 
types of tomparaments before our eye, each of which is 
a haiTOonious combination of four temparernents with the 
predominance of one of them. Thus, according to tlio 
Gita there is nothing like the unmixed 

or is subsidiary to and 

is subsidiary to 

From the standpoint of the Sankara Vedanta School 
Madhusudana Sarasvati has given a more correct interpreta- 
tion to the Bhakti doctrine of the Gita than Sankara himse]f. 

( 4 ) TliR ScfgxTFPt—Thisi s the reason why the is 

imparted by the Lord to only a devotee and a friend like 
Arjuna ( meaning of ft ). A secret () can be imparted 
only to a friend and a devotee. 

Here the Karmayoga is declared to be the 

highest secret ;while in Bha. Gi.lX. s said to be 

the great secret. In describing and as secrets 

or secret doctrines, the author of the Gita is adopting tlie 
more ancient method and belief that the knowledge of 
Brahman ( as Atman ) was a secret to be taught only to 
the adhikarin the one who was a religiously fit receipieiit 
of it ( Vide in Bha. Gi. IX. 3 ). There are many 

instances in the Upanisads of great teachers keeping their 
philosophical views to themselves and refusing to teach 
them to an undeserving person. The very word 
means a secret doctrine (Vide Deussen^s Philosophy and 
Pp. 12-13 of the Upanisads, ). The students had to prove 
their fitness to receive these doctrines before they could 
learn them. 
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The reason of keeping these doctrines secret seems to 
be the fear of their being misunderstood or misinterpreted. 
We give hei*e an example of how the is misunder¬ 

stood by such a great scholar as Prof. Dr. Winternitz. 
About the of the Gita he writes as follows:— 

“ There is no murder or act of violence which could not 
be justified by this miserable sophistry. It is surprising 
that the pious readers of the Gita do not see this. 

( A History of Indian Literature, VoL I. P. 429 ) 

In the name of the horrible murders can be 

committed, as can be easily seen from the remarks made 
by Winternitz who was of course, sincere in what he said. 
But according to the Gita the adhikarin of the is a 

and a like so there is no fear of the doctrine 

being misunderstood and misused. We shall later on see 
what other requirements like etc. etc. are 

wanted of the man who follows the of the Gita. 

( 5 ) —Sa. Bhasya. Sankara knows that the 

more ancient views (WRs ) of the Upanisads are called 
and 5^. So, he finds it convenient to tell us that 
this 2 |pt of the is the of the Upanisads* The fact, 
however, is that the of the Gita (i. e. the Karma^’Oga, 
here) is as much a secret as the Jnana of the Upanisads 
and the author of the Gita does not at all intend to imply 
the identity of and by using the Upanisadic expre¬ 
ssion about the latter. 

4. ( 1 ) By Sankara means that 

himself had really no doubt about the ancient existence 
and births of Ersna; his question () is therefore meant 
fox removing the doubt of others. This is the orthodox 
view about Ai'juna’s question regarding the 3 T^rs of 
Kmna or Visnu. 

In our opinion this passage does not identify Ersna 

15 
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with. "Visnu, and does not therefore talk about the 
of Visnu, but otly of Krsna. Not a single verse here 
( Bha. Gi. IV. 4-15 ) speaks about Visnu or his 
We hold that Krsna was at first identified with 3^ who 
was higher than tlie Aksara or the Avyakta i. e. 
Brahman. This identification took place, in ^ our opinion, 
much earlier than Krsna’s identification with Vasudeva or 
Visnu. It is noteworthy that here (v. 13) Krena is described 
also as the Greater, not only as the Protcetor. The Gita, 
moreover, does not seem to be aware of the theory of 
the theory of the Trinity of Brahman, Visnu and Siva. 

Now, Sankara’s interpretation of v. 4 means that the 
author of the Gita already knew and believed in the 
of God, but that there were (or there was the po.ssil)ility 
of there being ) a few non-believers. 

We think that from the passage ( v. 4-15 ) it seem.s 
that the Gita does not know the theory. The number 

‘ten* is not given here; then, as stated above the functions 
of ( protection ) and ( creation ) are here mixed 
up ; again, it is stated that the takes place in every 

age ( ^ 3^-v. 8), so that thei-e are innumerable births of 
Kmna ( ^%-in v. 5 ‘ ‘^TfR ^ sprirnr ) 

1 ‘eminds us more or less of the doctrine of the immortality 
of the soul as expressed in 

51 ^rrg JT f# sRnqir; r 

5T 51 vrT%'?nir: trf ii 

( BhaGi. 11. 12 >. 

Moreover, unlike other passages about tlie ten 'srsTriTTs 
here an effort is made to tell us how the 3^q^=ra: of 
is possible (vide v. 6). 

In our opinion, therefore, the author of the Gita who 
wants to support his by tracing it to very ancient 

authorty successfully does so, but in doing so wants 
to make Krsna himself the most ancient author, the 
originator, as it were, of the It is in making out 



( 115 ) 


Chapter IV 


4 . 4 . 


this latter part of his that the author of the Gita 

hits upon the sr^lTs of Krsna and upon a definite purpose 
of the •■3T^Ks viz, protection of the good ( y. 7-8 ). The 
wonder here is not as to how or why the take place ; 

the point of marvel is how it is that Krsna remembers his 
while Arjuna, having also ^t^TTRs ( really births ) 
is not able to remember them ( v. 5 ). That the author¬ 
ship or originatorship of is the point at issue can 

be seen from the word ^TITT in 

Arjuna is aware that Krsna has many births ( Vide Bha. 
Gi. 11. 12 ) since the soul is immortal, but how is he to 
know that Krsna himself has taught to at the 

beginning of the creation. The answer is that Krsna remem¬ 
bers his past births, and therefore he says that he is the 
author of and so, Arjuna must believe in Krsna’s 

authorship of The mention of as the pupil 

shows the of and that of Krsna as the teacher 

shows Krsna’s authorship of 

Thus, from v. 4-8 we need not conclude that the Gita 
had even the intention of starting the theory ; much 

less can we conclude that in the days of the Gita the 
theory was a new one and that there were opponents 
to whom a reply is given in v. 4-5, as is held by Garbe 
and others. This however, does not bar the possibility of 
this passege having been in a subsequent period the basis 
of the ^sT^fcTK^ known to the SU^s, The of the 

latter differs widely from the views about Krsna’s births 
stated in Bha. Gi. IV. 4-14 and that difference also is 
sufficient to show that our passage is the older of the two. 

( 2 ) c^-Sankara explains this as He is right. 

The author of the Gita wants to emphasise the fact that 
Krsna himself is the originator of the 

( 3 ) —We have already in Note ( 1 ) above said 

much about the significance of in this verse. 


( 4 ) and These are very ancient words expre- 
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ssing sequence in time; ’K’J. means earlier in time 
means later in time. 

5. (1 ) ^ Sa. Bhasya-4s we 

are not told in the subsequent verses about the prehistory 
of the birth of as the son of we do not think 

that V. 5 is a reply to a doubt regarding the son of 
being an incarnation of The doubt, in fact, pertains 
to how Kmna was the originator of WW, 

In chapters II and III of the Gita Kmna was the ex¬ 
pounder of ; in this chapter he is the originator 

of 

( 2 ) ^17^-Vide Note ( 1 ) on v. 4 

( 3 ) ^ and ^ Vide Note ( 1 ) on v. 4. 

6. ( 1 ) In our opinion this verse explains how it is 

that the Lord retains the memory (verse 5 ) of his past 
births. We propose to render the force of ^ which occurs 
twice in the first half of the verse as follows :— ‘ Being 
also unborn, ( and ) of immutable nature and being also 
the Lord of all beings. ’ ^ occurs after and and 
not after so, the more natural construction of will 
be to take it with and in the sense of also. The sense 
is that when the Lord is born in the world lie retains 
his original nature of and unlike the indivi¬ 

dual soul who also is ^ and by nature hut who is 
unable to retain his and The reason wliy the 

Lord is able to retain his original nature Is that the 
Prakrti and the Maya through the means of which he is 
born () are his own and are controlled by him, 
while the individual soul is not the master of the matter 
( or the material body ) through which he incarnates. 

According to Sankara the verse explains haw the Lord 
is born in the world though he is free from good and bad deeds 
( dharma and a~dharma ). “ 
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Here Sankara seems to us to be incorrect in explaining the 
force of He explains ‘ as if it were ‘ 

^ ‘ though I am unborn so that instead of the more 
natural way of sr^nsfr ^ ‘I am born being also unborn' 

he take the sentence to be ' I am born 

though I am unborn. ' The result of his method of const¬ 
ruing the words is that he comes to the conclusion that 
the Lord is not really born (force of ^ in 

^ ; he takes help of the word JTFTT, for which 
see below). Thus, he has to add to and conse¬ 

quently the very assertion made by the verse is 
nullified by Sankara. Moreover the doubt raised by 
Sankara ( wA ?rf| ^) is really 

raised by him alone and not by Arjuna and it 
is in disagreement with the context. According to the 
context Arjuna had asked Krsna to explain how he should 
know that Krsna had taught the to in the 

beginning of the ci’eation; and the Lord says that he 
remembers his past births and in v. 6 as we have suggest¬ 
ed, he explains why he remembers his births. An ordinary 
human being is also and im, but he is not able 

to retain these characteristics when he is born. The Lord 
on the contrary retains them when e his born. This is 
because he is the master of the two Natures through which 
he is born (ri# and ). 

( 2 ) ^ and i^sf^ ^-Here the Gita’s idea of 

births of the Lord seems to be different from the same of 
the According to the Gita the Lord in his human 

form does not cease to be the Lord and is not limited by 
the limitations of a human body. The same is proved also 
by the fact that throughout his births the Lord is here 
said to retain the memory of his past births ( v. 5 ). This 
is unlike the view of the according to v/hich the 

incarnation of God does not remember the past births. 


( 3 ) and FFTT-Sahkara explains as 
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and TOT as the power of illusion (TO'TT ^ ); in 

our opinion the word should mean f^rU’^lTKTOT TOT, 

because it has that sense in Bha. Gi. VII 14-15. This 
would mean that TOT corresponds to the Lower Nature 
3TTO 5 nn% which is also said to be 1%’^fWiT. If this 
suggestion of ours be correct, ‘ 5Tf:i% ’ in this verse should 
mean the TO 5rfT% of Bha. Gi. VII 5 ~ 6 . Both tliese 
belong to the Lord ( Bha. Gi. VII 4“7 ) and are controlled 
by him ; so, we can explain and in this verse. 

‘ ^rfvrgpT' means that Lord retains His mastery over th (3 
We shall further discuss the meanings of tliei e 
terms in the cousre of our interpretation of the Gita, 

As Sankara explains as TOT, Ramanuja says that 
is the ^TO. Ramanuja explains HT^^T as ( ? ) 

(4)^ in ^TT%^ mrfif TO Sankara docs not 
seem to us to be right in adding ^ to as we have 

already said above. 

7-8. ( 1 ) This makes it clear tliat the births of Ki^iia 
according to the Gita are a reality and not an illusion. 
A definite time ( v. 7 ) and a definite aim ( v. S ) are 
assigned to the births of tlie Lord. Tlie purpose of the 
assignment of these seems to us to be that tlie autlior 
wants to tell us about some points of distinction lieweenthe 
births of Krsna and the births of ordinary men and there¬ 
by to further support the tact of his remembering' his 
past births while Arjuna forgets the same. 

(2 ) The births of the Lord are not like those of a 
man to enjoy the good and bad fruits of his own actions. 

The idea of the births of the Lord seems here to have 
been traced to the Upanisadic idea of Brahman as the Pro¬ 
tector as expressed in The created world 

has its sthiti ‘ continuation ’ due to Brahman; so, Krsna 
who is identical with the 5 ^ creates himself for the pro- 
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tection of the world through the protection of the Dharma. 
In other words ‘ the doctrine ’ was explained by the 

author of the Gita as an ethical necessity ( cf, ^rnj^TT^and 
in V. 8. ) 

With the word ‘ dharma ’ we should compare the 
conception of ^ in the Rgyeda. 

(3 ) ^-This in an expression found fn the llgveda. 
The Gita does not know the theory of the 4 gns. 

9. ( 1 ) This verse shows that the answer to Arjuna^s 
question in v. 4 is continued up to this verse. Arjuna 
did not know about the previous births of Krsna. So, the 
latter describes the same and also his actions during the 
births. Both of them are unlike those of a human being 
they are superhuman (). It is therefore that Krsna 
3*emembers his past births while Arjuna does not ( v. 6 ). 

( 2 ) According to Garbe verse 9 shows that the 
was a fresh doctrine in the days of the Gita. But we 
have already explained how these verses of the Gita do 
not originally mean to teach the The verse of 

or rather the births of Krsna is not a digression 
in the Gita. It is purposely given by the author to support 
his view about the 

( 3 ) —The doctrine is partly set out in this verse. 

( 4 ) 'Sa. Bhasya. According to the Gita 

the birth of Krsna is not of the nature of ( illusion), 
but the births of Krsna are possible through the material 
Power of Krsna called JTT^rr, 

10. ( I ) — Thei-e have always been two concep¬ 

tions of the state of Moksa in the Upanisads : ( 1 ) merging 
of the .soul into Brahman, just as the waters of the rivers 
merge into the ocean ; and ( 2 ) the state of the Lord, 
i. e. attainment of the Lordship, in which case the soul 
retains his individuality. Both these conceptions are found 
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side b 7 in the verses of the Mundaka Upanisad, 

The author of the Gita here ( in v. 10) says that the 
liberated souls reach the status of the Lord himself. Cf. 
JW in Bha. Gl. XIV. 2. We shall have to discuss 

the state of the Muktas later on. 

11 .( 1 ) 2^s^T-In verse 10 was said tu be the means of 
reaching the goal the Lordship the state of the 

Purusa higher than the Aksara. The word mi of this 
vense (11) definitely says that (i) is nut tlieonly way 
to the Lord ; (2) that the way to the Lord depends upon 
the temparament of the seeker rather than upon the 
Sastra or even upon the Lord ; the Sastra only explains 
this temparament; and (3) that the Lord of the Gita is 
extrememely sympathetic to His devotees and (4) lastly 
that the choice of the Path is given to the seeker. 

( 2 ) ^ ^3^T: To ^%:-This line is identical 

with the latter half of Bha Gi. 111. 25. But in both the 
places.the line has not the same sense. In Bha. Gi. III. 23 
it means that the people at large adopt the fashion of 
Krsna becau.se the people of the lower strata of the 
society follow the life, manner and the standard of the 
people of the higher strata (Bha. Gi. Ill 21 ). But Bha. 
Gi. IV. 11 B means that human being.s liy w Initever path 
or method they adopt, pursue tlie Path to tlie Lord. There 
are several Paths to the Lord, not only one (that of 
stated in v. 10). Some of these paths are mentined in 
Bha. Gl lY. 12 ff. This means that the goal of humanity 
as a whole is Perfection in the form of the attainment 
of the nature of the Lord (). The author of tlie 
Gita here does not believe that there are some souls 
who are for ever condemned to the hell. All Paths carry 
man to the Lord. 

( 3) Bhasya. Sankara holds that 

people who seek the various rewards promised by the Scri¬ 
pture do not really surrender themselves to the Lord and 
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are in no way on the path of Perfection. Thus, he ex¬ 
plains ?T«rT as and adds 

% ^ ?T3®3rr 3T^t'S2p% ” i. e. “ This verse C^) speaks 

of the persons religiously fit (3?T%licn:) for various kinds 
of rewards and trying to get the same. ” Verse 12 which 
mentions those who resort to the deities and want to get 
the fruit ( lit. f^rlc-achievement) of rites may appear to 
be in favour of Sankara. 


But we must admit that Sankara has here missed the 
very spirit of which teaches to readily look upon the 

greatest sinner as capable of attaining Moksa, even while 
he commitshis sins. This spirit of liberality and compassion 
on the part of God is a special characteristic of the Bha- 
kti cult. The latter half of the verse clearly says that all 
ways lead men to the Lord or that men pursue the Lord 
by all they do whether good or bad. As regards verse 12 
we do not think it favours Sankara very much ( Vide 
our interpretation below ). 

( 4 ) Verse 11 may be contrasted with Upanisadic 
statements like the following:— 


( i ) fRIw Note that IW is mentioned in 
the immediately preceding verse viz., Bha. Gl. IV. 10 

( ii) jtrt: q»rr (Sve. Upa. HI 

8) in the sense in which Sankara intei'prets this Sruti. 


(iii) sttwcht ^ sr ^5?tT i 

21^%? 13^ 3TRnT ^ ii ? ii 

irmrOTT ^ sinKmqyl ii 

^TTcirr ii vn 

(Mu. Upa. UL 2. 3-4) 

(iv) 5T JTTsf^ 1 

( Mu. ITpa. in. 1. 8 ). 


16 
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The Upanisads promised Moksa only to the followers 
of one particular path, or as is done in Mu. Upa IH. 2. 3 
the Lord himself is said to make selection or choice of 
the man to whom he would reveal himself, not heeding 
the efforts of the devotee. The Chandogya Upa. promised 
Moksa only to the ascetic (Cha. Upa. V. 10. l). Unlike this 
narrowness the Gita promises liberation through a variety 
of ways ( Vide Bha. Gi. XIQ. 24~25 ). 

Considered from this standpoint the and 

( Bha. Gi. VII. 17 )-the former seeking to he relieved of 
his adversity and the latter trying to secure an object of 
his desire, are really on the way to Perfection though 
their immediate goal is not the same. In practice this 
kind of mental attitude works wonder by encouraging 
sympathy for all beings and respect for all religion.s. 

12. ( 1 ) Sankara holds that this ver.se explain why all 
persons do not submit themselves to the Lord who i.s 
anxious to favour all devotees equally. He means that 
there are persons who do not seek the Lord and therefore 
all persons cannot be said to be on the path of the Lord. 

We suggest that v. 12 is not in conflict with the 
literal sense of v. 11 explained by us. Verse 12 undertakes 
to explain the popular religion of those days; the religion 
of the Veda proper was not forgotten nor given up even 
when the Gita was composed ; and the Gita did not condemn 
it but recognised it ( Bha. Gi. IV. 12 ) and gave a 
new interpretation to it which suited the new spirit of 
Bhakti expressed in Bha. Gl. TV. 11. This new interpreta¬ 
tion of the old Vedic religion seems to be implied in 
Bha. Gi. IV. 11-12 where verse 12 should in our opinion 
be interpreted in harmony with the express sense of v. 11; 
because in Bha. Gi. IX. 23-24 we are told that the 
worshippers of other deities are really worshipping the Lord 
himself and Bha. Gi. VII. 20~23 tells us that the Lord 
himself helps the devotees of other deities to fix firmly 



( 123 ) 


Chapter IV 


4 . 12-13 


their faith on those deities and himself acting as those deities 
gives them the respective rewards of their worship, and 
though these devotees of other deities do not reach Perfection 
( 37^5 ) they pire on the Path’to Perfection. The wor- 

shippres of other deities should know that the Lord is 
the Lord and Enjoyer of all sacrifices and then they can 
attain Perfection even through the sacrifice. addressed 
to the deities (who are different forms of the Lord 
himself ). This is the teaching of Bha. Gi. IX. 24. 

According to Sankara’s commentary on Bha. Gi. IV. 
12 the Lord not only recognises the old Vedic religion 
but he would be also encouraging the people to follow 
it in its old form ( as interested or kamija karman ). 
wSahkara does not admit the possibility of “reaching Sri 
Krsna through the sacrifice because Sri Krsna is the Lord 
of all sacrifices ” as stated in Bha. Gi. IX. 24. 

( 2 ) Sa. Bhasya, But in not 

the only Path to the Lord. 

( 3 ) —Sankara “ fl: ^ ^ 

I ” The or rites referred 
to here are like those for getting a son, getting a victory 
in a war, or getting rains, etc. etc, which immediately 
give their results (T%f^). The latter half of the verse 
gives the reason why the people desiring the results of 
rites worship the deities. 

13. ( 1 ) Sankara gives two explanations about the 
propriety of this verse. ( a ) He has remarked in his 
commentary on the preceding verse that only human beings 
have a religious fitness ( ^rfwK ) to the duties of castes and 
the orders of life. In this verse (13) he says, the Lord expla¬ 
ins why it is that in the human world only the fitness 
to do the duties of castes and the orders of life 

) exists and not in other worlds, (b) Or, he says, 
in V. 11 it was stated that men who are classified accord¬ 
ing to castes and orders follow the path of the Lord 
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only, while in v. 13 a reason for this statement is given. 
According to Sankara the latter half of the verse is a 
reply to a subsequent doubt, that if the Lord created 

the four castes of men, he will be subject to the result 
of his action of creation and so he will no longer be 
the 

In our opinion the only important point in v. 13 is that 
though the Lord is the creator ( kartr ) of the division of 
the four castes he is not subject to the result of h<s action. 
Verses 14-15 clearly say that one who knows how the 
Lord is not subject to the result of his action of creating 
the castes will himself be free from the result of his own 
actions and that Arjuna should do his actions following 
the Path of Action pursued by the Lord himself. 

The fact that the four castes are created by Lord is 
not at all to be emphasised here ; the Lord might have 
created any other thing and he would have remained 
free from the fruit of his actions ( Vide Bha. Gh IX. 8-9 ). 

Thus, verse 13 explains only what is aud 

In our opinion there is no reference to the forir castes in 
verses 11 and 12; so the mention of the four castes in v. 
13A cannot he connected with verses 11 and 12. 

( 2 ) Orthodox people often quote this verse as showing 
the origin of the four castes by being created by God 
himself. But to those wlio seek the history of the Hindu 
Caste System it is clear that this verse is at most a later 
effort to explain the basis of the Caste System long after 
the Caste System already existed. 

The earliest reference to our Caste System is the one 
found in the Purusa-sukta of the Bgveda ( RV. X. 90 ) 
But in that hymn the Caste System is mentioned as an 
accomplished fact. So, for the history of the origin and 
growth of the caste as a System we have to look to the 
still earlier hymns and perhaps the other Vedas and some 
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of the Brahmanas. 

( 3 ) Safikara is right in referring to Bha. GL 
XVni. 40-44. We shall see later on that the Gita’s idea 
of the duties ('h^'ts) of the castes is far older them the 
same of the Manusmrti, and consequently points to a 
period when the caste was not at all rigid. 

( 4 ) are based upon J^Jls and 3®Is are 

to be traced to in Bha. Gl. XVHL 40-44). 

So, the are also 'W+lN'4 and not created by God 
nor by the Sastra. The Sastra only tries to explain them 
as a rational theory. 

14. We have already explained above that this verse 
is to be connected with the latter half of v. 14 and then 
we get the important point emphasised in these verses. 

15. ( 1 ) Sankara has written a very brief commentary 
on this verse and seems to us to have missed the very 
point intended to be emphasised here. 

( 2 ) w ^-This means that the Path of 

Action leads to Moksa. 

( 3 ) ^ic^il-This shows that a kind of JfiSna-parti’ 
culariy here the knowledge of the Lord’s remaining free 
from bodage though doing various duties-preceds the actions. 

Thus, the verse teaches the Path of Disinterested 
Action as a means to Moksa. 

( 4 ) ?RTO%©F^R#T5pl’IrSankara 

clearly wants to make the verse fit in with his 
.system ; he does not want to make out a system or 
a doctrine from the words themselves of the verse. So, he 
does not decide whether Arjuna is or He 

leaves it for his reader to make it out from the Gita. 

It is clear that Sankara’s difficulty arises from the 
words ggg and fitr 

—This is the doctrine of Sankara. The Gita, 
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at least in this verse, does not say that the performance 
of actions will lead to and then to and lastly 

to Moksa. Eather the word 55Sf^r: shows tliat the ' Path 
of Action is a direct way to Moksa. 

As regards Arjuna being ^Tcrr^rfls^. we hold that his 
knowledge of the Lord himself being free from bondage 
even though doing actions like the creation etc, will make 
him So, there is no doubt about AijiinaV, being 

If refers to and others as Sankara himself 
says, and as is also stated in the Gita itself ( Bha. Gi. 
HI. 20), there Jis very little douht about Arjuna being a 
jhanin a sage knowing Brahman, though Sankara would 
not tell us that was definitely a ( Vide his 

com. on Bha. Gl. III. 20 ). 

Thus, precedes the Path of Action ( ^Tc^rr 

( 2 ) ^: ff^-The pmi)ose of the author of the 

Gita is to support his view by tracing it to old examples, 
as is done in the beginning of this Adhyaya. 

16. ( 1 ) The subject of this and the following verses 
makes it clear that in v. 13 the discussion of and 

is the point under consideration and that the fiuestion 
of {g only secondary. 

( 2 ) ?fT^^%s^^^--Sankctra explains as So the 

knowledge of ^4 ( i. e. as will be explained in v. 18) 

leads to Moksa, and not to T%^iir%. 

( 3 ) In this v. f^4^ is introduced in addition to ^ 
and 3?^ already mentioned in v. 16. It is strange that 
no explanation of is given either in this chapter or 

in any other chapter of the Gita. We suggest that 
means an action in doing which the agent starts with 
the idea of Disinterested Action but which ultimately 
results in an Interested Action. The described in 

Adhyaya VL 37-45 is perhaps one whose 3?eFf4 ( a disinte- 
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rested action ) tvirns out to be ^ (an interested action) 
and who is thus the agent of a 

The above meaning of is offered by us because 

it is consistent with the meaning of ^ and given 
in V. 18 (Vide our Interpretation below'). 


( 4 ) Sankara takes as 

ufaiNSSiH and as and 

stands for 


he says 


and as 

that in 


We hold that ^4^3;. means activity or inactivity which 
is full of mental worries and mental longing and yearn¬ 
ing for the reward of the action which is either done or 
which is apparently not done ( abandoned ) according as 
one remains active or inactive, in our opinion is an 

action which is actually done but without a longiong for 
its result, i. e. which is done disinterestedly ( ); this 

is possible when actually a man is to all appearance 
fully active. 

The Gita seems to refer to the Sastra (e. g. Bha. Gl. 
XVI. 24) which deals with and actions. But in 

the present context there is no reference to such actions. 

( 5 ) —^ahkara-^T«n?*4 or We would rather 

interpret it as or ^ the right knowledge. 

18. ( 1 ) Sankara sees a highly philosophical meaning 

in this verse. In fact he discovers his doctrine of in 

this verse ( Vide our summary of Sa. bhasya on this verse). 

Sankara’s interpretation is as follows :—nieans all 
actions ; and 3 Rb 4 means absolute absence of actions. From 
the standpoint of the Para Vidya there is no action or 
activity in the world ; all actions and all dealings like 
f^4T, etc are only in the stage of ■ajRsfl. So, one who 

realizes that really there is no action in what the unwise 
people think to be action and that really there is action 
in a state of affairs in which the wise sage finds no 
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action (because of his Para Yidya), is the intelligent 
man among all men, is really disciplined (in ) and 
the same sage may be described as ‘ one who has done 
all actions’ in order to praise him ( in the ^Ffpqrf^l sense ), 
though he never does an action ( avoids all actions, takes 
to ). Thus according to Sankara the is 

and to think that ^ I have done this action ’ is This 

is the sense of the verse. 

Sankara also gives the interpretation oi’ tliis verso 
given by a predecessor of his, who was a and 

who held that must be done and should never be 

abandoned. He tried to support his view by interpreting 
this verse in his favour. — Here it must be noticed that 
the i^R^R^s or obligatory duties like the sandbya-adora- 
tion, etc. are according to the Scripture such duties as do 
not give a reward like the ^fRs or voluntary duties ; 
but if one fails in doing the he will be punished 

and so he will incur a sin called Now, the prede¬ 

cessor of Sankara interpreted the verse as follows :— 

The if done do not give a* reward like the 

^21sr4s ; therefore the are by ( i. e. in a 

secondary sense ) as good as ( ahsenco of ). If 

are not done one is punished and goes 

to (3q-R^T^fqv5y); so, ( non-performancG of ) 

produces a ^ and therefore Is as good as 

Sankara is right in refuting this interpretation by 
saying that this kind of knowledge does not lead to 
Moksa from the evil, as promised in v. 16. 

We suggest the following interpretation which alone 
we hold, suits the context (See also Bha. Gl. IV. 20-21). 

One should see in ^ because the agent has no 
attachment to the ^ or the and should see in 

because the renouncer of actions () has a 
yearning for the rewards of the actions which he has re*" 
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nounced. Such a man is an intelligent sage among men: 
he is well-disciplined and has really done all actions. 

In our opinion the latter half is no of the sage; 
but it is a literally correct statement. One who has no 
longing for the rewards and who does his duties disinter- 
stedly is not bound by his actions; so his actions are as 
good as no actions. On the contrary one who gives up his 
duties and takes to renunciation but has earnest desires 
for the i-ewards of those actions is bound to the world 
because of his desires. One who knows this has done all 
duties ( ); so he has no obligatory duties or 

for him it is not necessary to do his duties, as is the case 
with a beginner on the Path of Action. Without doing all 
one’s duties, one cannot be free from the obligation of 
doing one’s duties (or «nr in Bha. Gl. IH. 

17; and Bha. Gl. VI 3A). In Bha. Gi. VI. 3Awe are told 
that for one who wants to ascend the Path of the 

means is the performance of his duties. But the sage who 
has the knowledge stated in Bha. Gi. IV. 18A has reach* 
ed the ^OT^-stage and in this sense he has done all 
duties. He is entitled to either or he has a 

freedom of choice, unlike a man with attachment to the 
results of his actions for whom renunciation will be hypo* 
cracy (—Bha. Gi. EL 6). Thus, |Kf^fra%^does not 
mean that the sage had no duties and yet he is said to 
have done all his duties; he had actually duties and he is 
now ( as good as ) one who has done all his duties. Accord" 
ing to Sankara the sage had never any duties, on the 
contrary he had to realize that all duties are illusory 
( ); and yet he is praised ( ) by being 

declared to be 

This praises also are strange praises! How can it be 
praise at all ? It would be like telling a men with a lac of 
rupees that he has ten rupees already; because a is 

17 
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here told that he is i- e. in the Sankara Vedanta 

one who has done his duties and passed through the stage 
of by doing those duties. If a is told that 

he has attained how can it be his praise ? Or, 

how can another man be thereby persuaded to do his duties ? 

( 2 ) For other points raised by Sankara’s comment¬ 
ary see our summary of the same. 

19. (1) Sa. Bhasya— 

Sankara is not sure that ^ would mean ati 

duties including the caste duties so that the man spoken 
of here is none else but a Moreover, how would 

the actions of a “ retired one ” be anything else but 
? The teaching that the actions of a retired 
man should be would be superfluous, unless 

he be a but here he is not a because 

Sankara takes this verse to be dealing with a sage who 
has the knowledge of So. the retired man 

() is out of context here. 

Also the next verse ( force of srft ) shows that the 
alone is referred to in v. 19. 

( 2 ) 5CT^-cf;TrfiTR;-As Sankara takes this verse as option¬ 
ally dealing with a he must be meaning that 
means Not that the man is to give up actions, 

but that he has given up all desires for the fruits of the 
actions so his actions will not produce results binding 
him to transmigration. 

The idea of ‘ ^ ’ seems to have been borrowed from 
the seeds which have been fried over fire and which 
can therefore no longer produce any fruits even if sown. 

( 3) Bhasya. One fails to 

know how this will be merely a In the case of a 

an active man this is a fact;, because his actions of 
all possible kinds which according to the Gita may 
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include the Vedic also, do not bind him; in the 

case of a he does no actions which may bind him, 
so the verse does not apply to him. 

( 4 ) It may be added that this verse has nothing to 
do with the (later) theory of and of a 

5TT*T^ being destroyed or continued on the attainment 
of sfW^T. 

( 5 ) M^a*i should be noticed thet Sankara 

is doctrinally not against a jnanin i. e. a Brahmajnanin 
doing his duties as before, for the sake of guiding and 
guarding the people. So, though there is a difference of 
opinion between Sankara and others (including ourselves) 
as regards the interpretation of the Gita, we are unanimous 
as regards the doctrine itself that a may do his 

duties, as before his attainmeut of . 

Sankara’s introduction to the next verse (Bha. Gl. 
IV- 20 ) makes Sankara’s view on this question quite oleai*. 

20. ( 1 ) Note the introduction of Sankara to this 
verse in which he clearly admits the possibility of a 
continuing to do all his duties as before the 
attainment of This sense Sankara gives on the 

strength of his interpretation of this verse ( IV. 20 ). So, 
partly at least he supports this view from the Gita itself. 

Sankara’s remarks ( ^ ) 

are in our opinion out of place because the Gita rather 
asks the ?iTf^ to continue doing his duties purposely. It 
is not against his wish that he continues his duties ; 
rather, he aims at living an active life and this is the new 
teaching of the Gita under the word 

The '?^ (in g’ ^ ) is 

contrary to the spirit to in the verse itself. “ ” 

shows that the Gita admits both the possibilities ( that 
of a jnanin giving up his duties and also that of the 
same man continuing to do this duties ). We may also 
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add that the Gita prefers the continuation of the perfor¬ 
mance of his duties by a jhanin. 

On the whole Sankara’s introduction to his commentary 
on this verse is a clear proof that he is wrong in his 
interpretation of the of the Gita, which is meant 

for a and which leads him to Moksa. 

(2 ) ^ in in v. 20. See %upra our 

remarks on in ^ in Sa. bha. on this verse. 

The Gita does not only allow or admit the option of a 
continuing the performance of his duties in.stead 
of renouncing them; but it emphatically and clearly pre¬ 
fers their continuation to their renunciation. (Vide IV, 15 
force of in ^; force of in 

IV. 3 ; in ^ HI. 20 ; 

^4^: in III. 8). 

“When the Gita uses ^ in III. 4 it emphasises the fact 
that of a is not the only path for a 

to get 

So in verses like this ( TV. 20) is really indicative 
of the Gita’s preference to action over its renunciation. 

( 3 ) This verse explains the first quar¬ 

ter of V. 18. 

( 4 ) ^ m^-Tliis 

is not the fact,. According to the context the 
may give up all duties but it is not that he must. It is 
Sankara’s philosophical doctrine that one who realizes 
the self which is really without action by nature must 
abandon all actions; but, according to the Gita, the self 
is really without action by nature because all action 
belongs to the Prakrfi, and, still, the Gita says that for 
this very reason it does not matter if the carries 

on all his activities as before; rather, for this very reason 
the Gita prefers disinterested action to renunciation. And 
therefore the Gita argues in favour of activity in these 
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verses e.. g. by the force of ^ in v. 20. 

The arguments of the impossility, somehow or other, 
of a avoiding his duties (FFrrrPTT^) and 

that of the censure of the good () are Sankara’s 
own and they are no where given in the Grita. 

As stated already, the Qlta here ( in v. 20 ) does not 
make a concession to who is unable to avoid his 

duties, as is held by Sankara ; the Gita rather asks the 
to continue doing his duties because he actually 
does not do anything. 

According to Sankara those verses of the Gita (IV. 
20; IV. 23; etc.) which give the an option of 

doing his actions or rather which ask the to do 

his duties in preference to renunciation, are a mere conce* 
ssion to the who somehow or other is unable to re¬ 
nounce the actions and therefore requires to be sympathi¬ 
sed by the Scripture. This view corresponds to Sankara’s 
view about the theism in the Gita according to which the 
worship of God is taught in the Gita by way of sympa¬ 
thy for the ignorant who cannot grasp the conception of 
the but the fact in this case is also that the 

Gita takes or ^ to be hifher than the ^ as we 
shall see later on. 

21 . ( 1 ) —^The actions done only physi¬ 

cally, not mentally. The context clearly shows that this 
verse speaks of doing actions without attachment to the 
rewards (). Attachment to the rewards is the 
The word means ‘ to be done only physically ’ ; 

Cf in Bha. Gl. XVH. 14. For a further discussion 

of the meaning of see our interpretation of Bha. Gl. 

V. 9-13. 

Sankara takes in the sense of r <n -h t 

And he says that if means j then 

would include also (because is 
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also ) and such a would bring sin to its 

agent; and, lastly, in that case the words of the text 
“ will be contradicted by such an inter¬ 

pretation. But here Sankara does not consider the word 
in the text. It is not only the bodily aspect of an 
action which is meant by but the meant 

here must be “ done with no desire of the reward 
( or, as Sankara says, So. it W(aild nut 

include at all ; or. if even the is done 

but is done without or without the desire for tiie 

fruit, just like the done disinterestedly, that 2r.4 

will not make the man sinful. So. Sankara's of 

is wrong, because it is R’Scfrjq- ( = ) cf.q. 

The word does not exclude ^rr^Rf and ; 

it excludes only an action done witli a desire of 

the fruit. See Bha. G-i. V. 10 where the word is u.sed 
with ffet: and is understood with and 

( 2 ) One who has given up all possess¬ 

ions i. e. all desires for possessions. 

( 3 ) —Sankara applies the verse to an asce¬ 

tic and thus interprets this verse as if it w^ere given in 
contrast to the statement in v. 20 ( Vide Iris introduction 

which begins with “ ^r: s?r: . Perhaps 

he is tempted to explain this verse as dealing with ^R 
because the word is used here; hut the expression 

^ifR ” shows that only a grhastha is meant 

here. So it is not ^RiTf^ ( Vide Sa. hhasya on 

the next verse ), but it is the absence of the desire for 
possessions, which is meant by the compound ( ). 

22. ( 1 ) ^r^T^TWger-This expression does mean 
j g^g Sankara explains. But this 
is a first stage and the next stage is that of Wimvn ( ) 

or ( implied by ^). So, after reaching the stage 
of a man may continue to be in the grhastha 
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a^rama and may perform all duties. Such a man, on 
account of his haying reached the stage of 
remains equal-minded either in success or in failure of his 
actions ( =q ) and is not bound to trans¬ 

migration, though he does all his actions (=though he does 
not giye up the performance of his duties ). This shows 
that a grhastha is the topic of the verse. 

Sankara is wrong in sayiug that is meant 
in the verse. 

( 2 ) f:c^-Sahkara ^ 

fJ^^lft-Sahkara writes a bhasya as if it were ever possi¬ 
ble that the can give up the ^ (and 

commit suicide ), or that the done by 

a can bind him to transmigration. In our opinion nei¬ 

ther of these two alternatines is possible and therefore 
Sankara’s explanation does not seem to us to be acceptable. 
As must be taken with Sankara should tell us what 
would happen if the Jhanin does not do the 

^ ; but he is silent on this side of the explanation 
of the force of 

23. ( 1 ) wn^Ft snu See Note 

1 on V. 20, 

According to Sankara the renunciation of all actions 
is compulsory on the attainment of the knowledge ; accord¬ 
ing to the Gita the continuation of the performance of 
all duties is preferable to the renunciation which was the 
teaching of the older TJpanisads, e. g., Cha. TJpa. V. 10. 
Both the older Upanisads and the Gita opposed the 
^fI^s of the Veda; but they differed in their remidies 
against the interested action. Thus, it in not that 
some ( unknown ) cause prevents the man qualified to renounce 
the world from doing so ; rather the ‘Gita asks him 
purposely not to renounce them. 


( 2 ) grR shows that the is a He is free 
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from though he is in mK- 

( 3 ) —See Note on 5^ above. 

( 4 ) in ^— 

Sankara explains this as He does not make 

it clear at all. But “ in the verse goes against fPT- 

Not that the reason why the con¬ 

tinues doing his actions is an unkhown one ( e. i. a 

but he continues his duties intentionally, for the 
sake of the Sacrifice ( ^ ). What this is, is explained 
in the next verse ( 24 ). 

in the G-lta is a Principle of Right Conduct, a 
standpoint of ethical behaviour, a standard of moral 
conduct according to which the Gita raises every human 
act ( even ) to the status of a Sac¬ 

rifice ( ^ ) and the parts and means of that act to the 
status of the parts and means of that Scrifice ( Vide 
our interpretation of v. 24 i'njra ). In short it is the RRiPT 

Cf. \ Bha. Gi. Ill 9. 

On the strength of a Mimamsaka (Vi* 

de the Mimamsaka interpretation of v. 24 ) may say that 
the Gita here recommends the actions which are PTRqsils 
only, which give no aud which therefore are to lie done 
disinterestedly. But the expressionsand 
go against such an interpretation. Similarly, a modern 
scholar also may hold this verse to be an interpolation 
in favour of the Mimamsa school or may say that the 
Gita is a priestly production. But as the reward of the 
actions is not the aim and as, in fact, the actual sacri¬ 
fice or rite is not meant here, the Gita does not recom¬ 
mend the Vedic ritualism at all. ( Vide also verses like 
Bha. Gi. n. 40-47, IX 20-21 ). 

( 5 ) ^ sTM^l^a-This is the result when the 
is performed for the sake of the Yajha ( ) 
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If an action is performed for the sake of this YajHa, the 
action is destroyed totally i. e. bears no fruit to the doer. 
So means according to the fJiraPT 

Sankara explains as ; but does not 

at all discuss the nature of the dissolution of the action. 
‘ ’ does not mean that in his case the actions are 

renounced ; it only means that the actions do not give 
him their rewards or results. 

24 . ( 1 ) (a) Sankara mentions an older interpretation, 
which is offered by a predecessor of his who was un¬ 
doubtedly a Mimaihsaka. A.ccording to this interpretation 
the verse actually refers to the various implements of 
a sacrifice uis., ej'rn, CT^i, 3?^:, etc., and the purpose of the 
verse is to recommend the sacrificial cult only, but in 
doing so, the verse glorifie the sacrifice by asking the 
( the sacrificer) to look upon every instrument and 
rite of a sacrifice as if it were Brahman Itself, just as a 
devotee looks upon his idol as ( Cf. “ 

1 5iT%tKT ^ 

II ). The Mimaihsaka would say that the verse 
particularly applies to and recommends all the obligatory 
() rites. He holds that the giF?ra4s3;s alone are ordered 
by the Gita to be renounced and that this only is the 
sense of the or in the Gita. 

Sankara is right in refuting the above interpretation 
by saying that such a performance of (obligatory or 
other ) sacrifices would not lead to as stated in the 

verse { ). But his other argument ( 

6«irfyw: ) is not correct 

( See below.) 

( b ) Accoring to Sankara the word which occurs 
six times in the verse is the only important word. The 
verse in meant to praise the a^RlPr of a The 

understands to be the only reality and never 

18 
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performs a which rather he has renounced. His know¬ 
ledge of Brahman assures him that there is no because 
the spfoT, etc. do not exist at all, what really exists 
being Brahman only. If STtm fH;, etc. exist at all, they 
exist in Brahman as exists in or in This 
is the of a . 

According to Sankara the Gita says that for this 
his which he has realised is every instrument 
and every rite of a sacrifice. The substance of the verse, 
therefore, is that a with shoiild renounce 

all and all 

■JTR:), Sankara gives some other arguments, e. g., 

etc. for this conclusion ; but as they are not put 
forth as an interpretation of the verse we are not concern¬ 
ed with them here. 

( c ) But it is clear from the context that all actions 
(SR in V. 23, hI in v. 33, fTWlt-R in v. 37 ) 

are here recommended for being done by one whose mind 
i.s fixed upon ) and the conclusion of 

the Adhyaya ( ?r —v. 41 ) proves 

the same. The word in v. 23 is not to be understood 
to mean a sacrifice in the sense in which it is u.sed in 
the miP^s, because the Gita gives the word a very wide 
application by mentioning 

cTTm, (Cf. ?nj#T?r4.5iltiT;-v. 30). 

The above context of the verse disproves the interpreta¬ 
tions of both Sankara’s predecessor and Sankara himself. 
Sankara’s predecessor held that etc. are the really 

important words in the verse, because a real .sacrifice is 
recommended in the verse. Sankara holds that the verse 
is not meant to transform all our actions into Brahman or 
into parts of an allegorical Yajna, but the ver.se trans¬ 
forms only siTOT, and other parts of a sacrifice into 

Brahman and therefore the ^TR of a is transformed 

into 5SRr a rite or a ceremoney ( 
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In fact sT'f'JiTCRt Mm; stands for the «we^- 

of all instraments with which a does his 

actions which are each of them symbolically a Yajna. Only 
arM ( the ladle ) and other things which are instruments 
used in an ordinaiy sacrifice () are mentioned because 
any action ( worldly or otherwise ) of a who is 

is symbolically called a Yajfia and etc, are 
the instruments of a Thus, the instruments of a ^ 
( any action ) are identified with the instruments of a qw, 
because thereby any ^ is intended to be identified with 
a Yajna. 

Moreover, if we follow Sankara’s interpretation one 
fails to see exactly how the si^tWT of a would be 

praised ( ) by saying that it is etc, i, e, things 

which are much inferior to Brahman or the knowledge of 
Brahman which is, according to Sankara, intended to be 
praised. 

( 2 ) The verse ( by arcfoiT^lflr WRlfwFR;.) shows the 
relation of ^ and ( Vedic meditation) as disting¬ 

uished from vrf%. 

(3) and 

( 4 ) air454'H'M 1 l-The ^r*TTT^ or equibalance of the 
mind due to the realization that all action belongs to 
Brahman or the Aksara. Of. in Bha. Gi- II. 44-54 

( ), 53. In Bra. Su. n. 3. 39 it is stated that the in¬ 

dividual soul is an agent ( = ^) so long as he has no 
equibalance of mind both in success and failure of 
his undertakings. 

We may note that Prof. Rajvade has pointed out 
as an objectionable compound. 

Sankara takes as aflN" BJTT- 

JRI53R, We have above 
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suggested to interpret the compound to mean tlie equi* 
balance of the mind (OTTT^) resulting from the dedication 
of all actions to Brahman because the Gita itself says 
...(Bha. Gi. Y. 10) For sTTWFTcf. 

STFUJ;. Bha. Gi. YIIL 12. So is a 

and is equivalent to through the path of disinter¬ 

ested action, 

25. (1 ) ^xM^rr-Since the first half of the verse 
mentions the a sacrifice dedicated to tlie gods, the 

words qrpFi: ” should be interpreted to mean “the 

followers of a certain other path i. e. “ the followers of 
the path of (interested ) ritualism. ” There was a belief that 
by the performance of the Yedic sacrifices dedicated to 
the Yedic deties the sacrificer goes to Brahman (n.). See 
Mu. Upa. 1. 2.6. Probably the Katha Upa. ( ] ) has the 
same teaching. 

It is not unlikely that the Gita here ( in the first 
half of V. 25 ) mention the old view that the performance 
of the Yedic sacrifices leads to Moksa and (in mm:) 
means a Path for Conduct leading to Moksa, as usual in the 
Gita, Otherwise, the followers of the of the Veda 

would never be called mPPr: But Sankara takes the ordinary 
^ as referred to in the first half. We fail to see how 
tho.se who perform it can be called qTm.*, if they aim at 
pleasing the various deities and getting the various rewards, 

( 2 ) W #?T-This is an old phrase, e. g. 

^ —( Itgveda X. 90 ), where probably m in 

means the 3^ to whom the gods offerred the Sacrifice ; 
or, the expression may mean (as we believe ) “ the 
gods performed one sacrifice after another because in this 
case we can get the plural of sacrifices referred to by 
cnri% 'TirffSt in cTT^ (^Igveda X. 90 b). 

The same expression is here used by the another of 
the Gits (IV, 25). But we hold that the intetpretation 
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of the expression must depend on the context of each text 
itself and therefore the sense of the expression in the 
Gita is not the same as in the Rgveda. 

In the Gita the force of in shows that the 

expression “ ” means “ ( The followers of another 

Path of Conduct leading to Moksa offer a sacrifice in 
the fire in the form of Brahman ) by means of that 
very sacrifice dedicated to the deities, ” Thus, ^ shows 
that the in is no other ^ but the same i. e. no 
other «Rr but the 

In our opinion in the following and such other 
places leaves no doubt about its meaning:— 

(1) Bha. Gl. TEL 9 

(2) ^ tnrsi „ „ lY. 23 

(3) fllirai'N'fc ^ Bha. Gl. rv. 25 

(4) 3TW 1% RirfiT R R I „ „ IX 24 

In all these places ‘^Rt’ means the allegorical sacri¬ 
fice or the Principle called Yajna, the ethical and moral 
standard of conduct offered to Arjuna as a guiding 
principle for the action of war. («Rr: 14 ) 

( 3 ) ^^n^r-This cannot mean something else than what 
it means in v. 24b ( ). 

( 4 ) qlf^rfri^f^-Therefore, this latter 

half means “ Others ( i.'_’e. the followers of another Path 
to Moksa) offer a sacrifice into the fire (-since all 
sacrifices are offered into the fire-) of Brahman by 
means of that very ( daiva ) sacrifice. ” The reference 
here is clearly to the the Path of Disinterested 

Action. ‘ ^RigTgf^ ’ means ‘ offer a sacrifice i. e. 

raise their every action to the status of a sacrifice 
offered into the fire of Brahman ’ i. e. do all their duties 
in dedication to Brahman and thus avoid the bondage by 
the results of those duties. This they do by means of 
2R[ (), i. e. by an allegorical interpretation of their 
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actions, by allagorically interpriting their actions as sacri 
fices and parts of their actions as parts of a sacrifice, tlu 
old sacrifice. In our opinion the latter half refers to the 
Path of mentioned in v. 24 . The ^=1^ is the way 

or means by which the actions are raised to the statu.s 
of sacrifices by the who is a here. This 

method and this allegorical identification were suggested 
to the author of the Gita because even in his days the 
popular form of religion was yet the Ritualism, and he 
thought of interpreting his teaching in the light of the 
old religion as we have already amply seen in Bha. 

Gi. in. 4-15. 

( 5 ) According to Sankara the of a ( i. e. 

a who after takes to ) ig meant in this 

latter half of the verse. He says that the word here 

means beacuse that word is mentioned in the list 

of the synonyms for TOR); so 

also in the verse means according to him ’’ 

So, the verse means; Others (i. e. the sages who know 
Brahman ) throw as an offering (their own ) Atman by 
means of Atman into the fire in the form of the ( nirguna ) 
Brahman. ” In other words; The sages who are , 

realize the limited Atman as nothing else but tlie unlimi¬ 
ted (absolute ) highest Brahman ( 

^ ). 

It is easy to see that Sankara’s interpretation of as 
is wrong, tliat the verse has nothing to do with 
Sankara’s theory of two—fold Brahman, and also that 
( the latter half of) this verse does not refer to 

but only to who are of course ^arf^:. Also 

it ts not easy to understand how the verse can be explain* 
ed as a ^ of the as held by Sankara. More, 

over, ^cr: are mentioned separately in v. 28 . 

26-27, ( 1 ) Some kinds of Yogic practices are 
probably meant in these verses. Or, mere abstenance from 
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enjoyment of objects of sense is here symbolically 
called m. 

Sankara says that the enjoyment, by the senses, of 
unprcAibited objects of sense is here called a sacrifice 

( ^ ). But verse 27 refers 

to the control of the vital airs and seems to favour our 
interpretation of v. 26 as referring to 

( 2 ) i%t^-Sahkara-5nfr%2l' fW 

We may also say that there are three ( or five ) fires 
in a sacrifice and hence the plural number. 

( 3 ) ^fnr in 3irM^ir%Tr^ must mean 'ktrVt. 

28. ( 1 ) 3W^-This verse need not be entirely a sum¬ 
mary of the views in verses ( 25-27 ) which have preceded. 
Most probably this verse mentions. some more types of 
“sacrifices.” Thus, should mean “other sacrificers ”. 

( 2 ) qpKlw:—Those who carry on the in the form 
of the Path of Disinterested Action. JTI'HMW etc. 

which Sankara understands by are mentioned separat¬ 
ely by the GitS, in the following verses. 

( 3 ) —The position of ^ here 

shows that ( is to be taken with If 

so, only the ( ) ^n^PRTI: are ascetics. Even if we do 

not consider this position of % we have to take as a 
separate class from S[sj[w:, etc. 

Sankara explains sRPi: as 

We hold that the ascetics are fn«?w: as distinguished 
from who, though are not ascetics. 

( 4 ) For the explanation of see v. 33 which 

says ‘ wpi, : tcpt i 

29-30A (1 ) This verse also teaches some forms 
of JrrWPT. 

For the identification of these yogic practices with 
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those in the Yogasutra the commentary of Madhusudana 
Sarswati on the Gita may be consulted. 

30 . B ( 1 ) ^ in 1^-The force of must 

be noticed. It means that all these described in verses 
24-30 equally know the Yajna and their sins are equally 
destroyed by the Yajha. %5TOT:, know the 

the others described here know the Yajha as well as they. 
By the author of the Gita widens the scope of the 
application of the word ^ or Those who knew the 

m according to the and srr^rs cannot restrict the 

sense of the term to the Vedic rites only since, in the 
opinion of the Gita, all these knew the Not only the 
Mimamsakas, but others also knew the Yajha. So acco¬ 
rding to the Gita every one who was applying himself 
seriously and with the right understanding knew' the 
Yajha and was purified by the Yajha. 

Sankara does not seem to have noticed the force of 
in this verse. 

31 . ( 1 ) —This is aMimamsaka idea derived 

from the Sruti and it is given in the following verse of 
the Manusmrti also :— 

ii Manu. m ns 

But here the context has widened the sense of and 
therefore “ ” should also have a wdder sense 

in this verse than what it means in the Smrti. The reward 
of those who perform this allegorical Yajha is said to 
be the attainment of mi. This also shows that 

the Mimarhsaka expression has a fresh and 

wider sense here. So the author of the GUa is here using 
an old idea from ihe doctrine of the Mimamsa and the 
language of the Mimarhsa in order to explain the idea of 
the term m as adopted and taught by himself. 
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We may here notice the old idea of the Mimaihsa re¬ 
garding the reward of the cult of the sacrifices. In Bha. 
Gi. IX. 20-21 we are told that Those who are well 
versed in the three Vedas perform sacrifices and seek the 
attainment of heaven. They go to the world of Indra and 
come back when their religious merit is exhausted; and they 
do this repeatedly. ’’ The Gita changes this view about the 
^ in the verse in question ( v. 31 of Adhyaya IV ) just 
as it changes the old view about Yajha in the same. It is 
this changed view about W which is implied by the term 
in V. 25A. 

( 2 ) and —As stated above the old Vedic 

religion held that the world ( ) of Indra was obtained 

by the performance of the (jyotistoma ) sacrifice ( Bha. 
Gl. IX. 20-21 ), Thus, the Mimamsa believed in the 
attainment of another world through sacrifices. Without 
performing sacrifices this other world could not be reached. 

( 3 ) The Gita makes use of this belief to support its 
own conception of the Yajha and says that without perform- 
ini: a sacrifice ( any one of the sacrifices enunmerated in 
Bha. Gl. IV. 25-30 ) even this human world cannot be had 
(?TT2r ). 

What is the exact sense of ? The Gita 

seems to have a two-fold meaning here. A man who has 
not performed any one of the sacrifices ( in Bha. Gl. IV. 
25-30 ) could not have been born in this world, nor would 
a man be born in future here if he does not perform 
a sacrifice in this life. As the Gita uses the word ^ 
in avery wide sense the ultimate sense will be that with¬ 
out doing some kind of sacrifice none deserves to get this 
world in his next life, much less can he get a higher world. 
The idea is similar to ^ ( Bha. 

Gl. IV. 40). One who does not believe in and does not 
perform a Yajna prescribed by the Gita is as bad as one 

19 
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who is a sceptic ( ), because both of them cannot 

get this world or the next ( higher ) world ; both will be 
hereafter reborn in a lower world. 

( 4 ) The purpose of the verse is to support the Gita’s 
idea of the Yajha and ultimately to prove the propriety 
of its ^ is a part of the Gita’s doctrine of 

The ^ in V. 31 is the according to which every human 
action is a dedicated to God or Brahman ( IV. 24 ). 
The next verse explains ‘‘Yajna” further as having originated 
from “ Karman ’* the principle of action. 

( 5 ) This verse should be compared with Bha. Gi. 
III. 13, 

qrqr ii 

32. ( 1 ) ^:-According to the old Vedic ritua¬ 
lism, the alone was mentioned in the Veda and 

was performed in the mouth of Agni. The Gita says tiuit 
this ( 5^52^21^ ) is not the only kind of because are 
of various kinds ( ) as described in v. 2v5-30 

( ). The described here are different frc'nn 

etc, etc. 

( 2 ) H?T?rT sr^pfr are perfcjrmed Into the mouth 

of Brahman ( iieu. ). ” We propose to interpret this in the 
light of such parallel passages occurring elsewhere, e. g.? 

(i) } 

\) Manu. in. 9a 

Here gcfg and g^^ are important expressions and they 
support the interpretation of as ^ and that of 

in g% as the mouth ( not as means or §nT ). 

(ii) ^ \ 

Here ‘ ’ is used in the sense of performs the 

sacrifice and shows that some kind of allegorical 
sacrifice is said to be performed here. 

As regards meaning “ belonging to Brahman 
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( neu.), ” we should note that ( neu.) is mentioned 

in V. 31 and also in Bha. Gl. HI. 15 we are told that on 

is based the omnipresent Brahman. As the goal of all 
the allegorical sacrifices of the Gita, or, if not'that, of 
the of the Gita (in which ^ is a ^ ) is said to 

be the author of the Gita says that all these mani¬ 

fold sacrifices are offered into the mouth of Brahman 
Itself. The ultimate sense is that the actions done in the 
spirit of are dedicated to Brahman ( neu. ) as described 
in V. 24 ( referring to v. 24 ? ). 

( 3 ) Sankara explains 5% as “ are stated 

in ( or are known through ) the means of the Yeda. ” He 
takes in the sense of the Veda, but there is no justifi¬ 
cation for this sense of here, because though the Vedas 
describe etc, etc., they do not describe 

the JRTs mentioned in Bha. Gl. IV. 25-30 to which v. 
32 undoubtedly refers by Again, Sankara 

explains t^cTcTT as “ are known from ” (lit. are spread out); 
but in this explanation Sankara has to resort to a secon¬ 
dary sense of the word Moreoyer, he changes 5% 

( loc. ) into ( inst. ). Lastly, as the origin of all the 
is given as ^ in rlIHH=lT«t. (32 c ), the Gita 

need not be anxious to tell us that the ^^s are laid down 
in the Veda. 

( 4 ) 'RT% ?TFH^H-This is the chief point pressed 

in the Gita about its teaching of ^Iir. Having finished 
the description of its ethical sacrifices, the author says 
that not only the old sacrifice of the Vedas but all possi¬ 
ble sacrifices are the results of activity. Thus, Arjuna is 
asked to be active in order that he can fulfil the he is 
to follow, viz., the Yajna of the Karmayoga. 

The same idea occurs in the Gita frequently, e, g. in 
(Bha. Gl. IH. 14 )• 

If we want to complete the idea of ^ and qw we 
should here add ^ ^ 
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m II ( Bha. Gl. IQ. 15 ). Thus we should trace 

m ultimately to Brahman ( neu- ) or the Immutable. 

But Sankara says that means i. e, 

Yajhas are not born of Atman who is ‘actionless.’ 

Perhaps he also suggests that as a result of this know¬ 
ledge one should give up all actions and take to Sannyasa 
or Renunciation. 

(5 ) I Here the of the relation of m 

to ^ as that of an effect to a cause is said to bring 
and must mean release from the bondage of actions, 
not release from actions. If the latter were the sense, then 
Arjuna would have to give up all action.^, but thi.s is not 
the case. Verses 41 and 42 “make this point (piite clear. 

here Is the immediate cause of release from the bondaiee 
of actions, which actions done in the fiirht of this ^TRT do not 
bind a man to the world and thus are the immediate means 
to IVloksa. 

So in this verso does not mean that 

is to be had through 

33. ( 1 ) From v. 33 a section on begins ( v. 33- 
42 ). It is an important question whether this means 
the leading to and identical with or whether it 

leads to ^ i. e. 

^ here is not only the ^R of the relation of to ^4 
as that of the effect to its cause, but it is tlie liigher 
^R by which one can see all beings in onels own self 
and in the Lord ( v. 35 ) and which biirnB to ashes all 
actions ( v. 33, 37 )- 

According to Sankara this section contains i. 

e. this ifR is supreme ; it is a higher stage than that of 

this IR includes in itself the fruit of all sfRs ( see the 
Sruti quoted by Sankara and also 
so, Sankara seems to mean that is taught here for 
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the real wrF(% This is his general standpoint in the inter¬ 
pretation of the Bhagavadgita. 

In our opinion is reached though ^ or ( v. 

38 ) but after reaching ^ a man has an option between 
( V. 39 ) and (y. 41—42); i. e. after getting^ 

the a man may renounce actions or continue them. 

( 2 ) A sacrifice performed with the required 

or prescribed materials. This is contrasted with a 

sacrifice which, as described in t. 34 and 38, consists ef 
the approach to the teacher, and questions and answers 
with him and the performance of disinterested actions ( ) 

during this study ( v. 38 ) and which ^is reached after a 
long period ( v. 38 ). 

As regards the of nothing is expressly stated 

in these verses. Eegarding the ^ of we learn that 

is the ^ ( v. 38 ) and that after is obtained the 
highest peace follows not very late ( v. 39 ) and also that 
after removing the doubt through knowledge () one 
should resort to and get up and fight (v. 42 ). It 
must be noticed that this is not here stated to be the 
immediate means of or release from the world. Here 

is a means of purification ( v. 38 )* 

As nothing is stated about the reward of ( y. 

33 ) and yet the and fR^ ( ) are 

compared with each other ( v. 33A) and as the ITR is 
preceded and followed by ( v. 38 and 42 ), we suggest 

that and are both of them leading to 

liberation from transmigration. 

In this verse or in its context there is nothing to lead 
us to think that ^^R^ means a ^ in which the sacri- 
ficer seeks a reward and which gives that reward to the 
sacrificer ( ’T^^^T^C^-see ^f. ). In our opinion, if the 

at all gives a reward, it is the reward of Raj. 
We find, e. g,, in the Katha Upanisad the mention 
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of a leading to freedom from transmigration. 

Such a ^ is here compared with the whicli leads 

to freedom from the bondage cau.sed by tlie performance 
of one’s duties. As after the attainment of tlie the 
actions do not bind a man, he gets freedom from tran¬ 
smigration through the ’Path of Di.sintersted Action 
(^Ttn in V. 42 ). Both the and m lead to 

the same ^ or reward and yet the Oita prefers 
to in V. 33 ). 

( 3 ) The reasons for this preference shown l»y the 
Gita are stated in v. 33B, v. 36''37; 38A and 39. 

^ W tTR mwn^-Does this mean that the 

includes within it ( the reward ) of all actions ? And if 
so, is it that the ^TM'< must renounce all actions ? wSankara, 
says : Each gives a particular rew ard; gives 

no reward but the highest reward, vi^., Moksa; this hlgoest 
reward includes within it all other rewards ; hence kiR is 
far superior to any ^ whatsoever. In fact the 'tTn^R; does 
not seek the minor rewards ; but his ‘^R is praised l>y 
saying that it contains within it ( i. e. it far surpasses ) 
any reward that can be achieved through any rite or 
action. ( And hence a irTT^ should take to Or., a 

who is already is far superior to a ritualist.) 

It is difficult to understand how the would feel 

when he would hear this praise of hi.s knowledge, if the praise 
he meant for him. But perhaps it is meant for the 
In that case we do not find a corroboration of that view 
in what precedes and what follows tliis venx‘. In the 
context of this verse an ( or Arjuna who is 3T^R^) 

is asked to seek the earnestly ( v. 34-36 ), but be is 
not told that he should take to because his ^R 

will contain within it all the pos.sible rewards of all 
actions. Rather, he is asked to do his duties after attaining 
the 
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We suggest the following meaning of v. 33B. “ All 
actions whatever end in the lT*r ”, meaning after W 
is attained, it is not necessary for the to do any 

actions. For the it is compulsory to do all his 

duties ; he cannot give up his duties. If he gives them 
up, he will he Tirana. But the irf^ may give | up or 
may continue to do his duties, since on the attainment of 
WR he reaches a state when he does not stand in 
need of any duty prescribed for him. He is given an option 
of choice. 

Now, in the context in v. 33 the fPPIf is contrasted 
with which also leads to as we have explained. 

Between these two means to the GitS, prefers the 
“ because all actions whatsoever end in fTR. ” The sacrificer 
who performs the performs it with the idea that 

he must perform it because otherwise he cannot get the 
Moksa, But the iTFnji reaches a stage when he is free from 
any compulsion to do any duty or any sacrifice, including 
the sacrifice of as described in the Katha XJpanisad. It 
is this spirit of freedom from compulsion of duties which 
the Gita asks us to appreciate in the and therefore 

it prefers to giving the highest reward. 

To state the same more clearly, the ritualist who seeks to 
be liberated works under the sense of fear since he must 
fulfil every minute detail of his ritualism while the sjlf^ 
who has realized that all activity originates ultimately 
from the Supreme Brahman and who dedicates his actions to 
the Lord and remains himself equal-minded either in 
success or in failure of his undertaking is already liberated 
and does not care for the result of his undertaking, he only 
cares that he does all his duties disinterestedly and in 
doing so his flTiT is an unfailing guide to him. The 
has reached the stage of as stated in 
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rf 11 ( Bha. Gl III. 18 ) 

After reaching this stage, the may renounce 

all actions or may continue them. 

( 4 ) Sankara really takes in the sense of 
though he does not say so expressly. Moreover, he gives 
an unusual sense to viz,, 3??rnT^Trt; hut tlie ordi¬ 

nary and only sense of this verb is ‘to end’; cf. 
^ g ^ ( Sa. Act. V. 8 ).- The Sruti 

quoted by Sankara also favours action, rather tlmn re¬ 
nunciation of actions. 

34 ( 1 ) Is a teacher necessary ? 

( 2 ) %^T=Ck)nipare the episodes of the Upanisads and 
the Mahabharata in which the students served the teachers 
for a very long period, e. g., they tended the cow.s of tlie 
teachers for a long time. 

35. ( 1 ) This verse is important for the nature of 
the which precedes It is a knowledge of tlie 

origin of actions and origin of the Yajha, by which 
Arjuna will not be bewildered in the performance of his 
duties once again. Moreover, by the same knowledge be 
will see all beings in himself and in the Lord, so that 
he is sure of the immortality of all. beings. 

Is the realisation of beings in the Lord the same as in 
Adhyaya XI ? 

( 2 ) in Sa. bhasya. We fail 

to see how the identity of the soul with the Lord be made 
out from V. 35B. The verse teaches only the existance of 
all beings in the Lord and in himself and the fact that 
Arjuna will thereby be no more perplexed. 

36 ( I ) —^This refers to the slaughter involved 

in- Arjuna’s duty. Cf. 3?^ ^ i 

2|?Ci3i(g^si5jrw is n 

Bha. GH. I. 45 
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Arjuna thought that he should not fight because fighting 
in his case was a sin. Thus, he was confounded in the 
performance of his own duties. The knowledge (^TFf) will 
convince Arjuna that the performance of duties which are 
so cruel as to involve a slaughter does not involve sin if 
he performs them in the right way >is., in the way of 
Yoga “ Disinterested Action. ” 

The Lord elsewhere says that one’s own duties though 
apparently sinful ( ftyui ) should be preferred to the duties 
of another caste or order of life though meritorious in 

their performance ( qRV| «lc'C=(3i'lrrrarBha. 

Gi. ni. 35 and XVia 47 ). 

( 2 ^ ti^’i is the sin apparently involved in the duties 
of a 

( 3 qr’Tg^—This is a part of Sankara’s 

doctrine about the religious deeds prescribed by the Scrip¬ 
ture. ' Badarayana does not share this view. According 
to him in the sense of pious deeds is a help to the at¬ 
tainment of Moksa ; but according to Sankara, they also, 

like have to be given up if one.seeks Moksa. Cf. Bha. 
Gi. XVII. 25. 

37. ( 1 ) sRirff^— Sankara seems to admit 

actions after the attainment of knowledge, because they 
also exist along with ijR. If so, his explanation here is 
correct. The knowledge would make all the actions done 
by a unable to bind him to the transmigration (). 
Thus, the jnanin does not give up actions, but his jiiana 
deprives his actions of their power to cause bondage. 

( 2 ) Sankara explains as suits his own 

theory of Vide Sa. bhasya on Bra. Su. IV. 1. 13- 

19. But most probably means all the duties of a caste 
and an order of life. The Gita does not seem to know the 
distinction between STTC^, and ^^s. 

(3) The verse clearly states the relation between 
wisdom and character. The function of philosophy and 
20 
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religion is to guide the actions of a man, 

( 4 ) The verse does not all speak in favour of Re¬ 
nunciation. Even according to Sankara it speaks of actions 
coexisting with jnana. He would say that such actions 
are only those of begging alms, etc, necessary f(.)r an ascetic 
to continue his life. But the context clearly sliows that all 
actions of a grhastha who is a jhaiiin are meant in the 
verse. The verse says nothing about a sannyasin. 

38. ( 1 ) is a means of purification; it is 

the highest means of purification. 

( 2 ) —This must be read along with v. 42. 

(the Disinterested Action ) has two stages, the primary 
and the advanced. In the primary stage is a to 

; and after getting the 2 ^ 1 ^ ( a) may continue 
the practice of disinterested action as before or ( b ) may 
give up all actions and take to Renunciation. In ( a ) the 
%T of the is the the Yoga of the advanced stage. 

Janaka’s Yoga was the Yoga of this type, (b) is, of course, 
The Yoga in its aspect is meant in v. 38 
and the Yoga in its ^ aspect is meant In v. 42. is 
the ^ of ^ in its aspect, while is the of 

in its aspect. 

The verses which speak of the performance of duties 
after the attainment of jfiana refer to in tlie aspect 
e. g. in V. 33, v. 37, v. 23 and II. 46-48. 

(3 ) is explained by Sankara as 
=^. We believe, he uses in the sense of equipoise 

of mind ( See Bha. Gi. IL 53 ) and thus is only 

a synonym of 

( 4 ) HPT—Note that in this verse which is the 
^ of ( in its ^PPT aspect ) and the also of 

( in its ^ aspect) is mentioned. So, the same 2!rR has 
two aspects with reference to ^ L e, 

With reference to this will be a to 
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39. { 1 ) ■st^ is the faith in the Scripture and the 
teacher ( 5 ^). This will be outwardly shown by srf^TTRr 
and ( V, 34 ); but this sTf^RlrT and alone will not 
do, as Sankara rightly explains in his oonnnentary J on 

( 2 ) The verse does not mention as immediate¬ 

ly and necessarily following the attainment of IR, 

40. ( 1 ) ‘ ’ perhaps means one whose nature 

is always to doubt; so that he would never be convinced. 
Such an attitude for a really ignorant man is very 
dangerous. The verse does not bar the use of 31 % and 

Vide in v. 34 . 

( 2 ) 3 Tf—It is very dangerous for an ignorant man 
to have no faith in the Scripture; the may give up 

faith and examine the Scripture through ^^s. Or sra 
must have in 5 ^, the need not have. He may 

be his own 

41. ( 1 ) V. 38 describes a in the HTW stage ; 

verses 41-42 describe him in the rasc stage. The »f?5rT tea¬ 
ches the of the stage as an option with the 

But and cannot be reached with* 

out the of the ( or ) stage. ^441*1 is a ?n’4<T 

to both and 

( 2 ) —^The purpose of emphasizing ITR 

was to show the exact way of doing one’s actions, i. e. to 
build up the character of a man. 

( 3 ) Sankara takes as and ^52R?r- 

means one who has renounced all actions. But the 
context as explained by us above (See also v. 2 B) shows 
that %T is the and if taken literally 

conflicts with v. 4 lB which means only (v, 

41B ) and not Cf. ^ in the next verse. 

( 4 ) fETl^ ^irTfut-Sahkara says that 

are not the ^«f4>4!3:s, but they are the actions of a 
which are only of the form of subsidiary actions. 
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42 , ( 1 ) #r=#%r. The knowledge of should be 

the source of 3l^’s inspiration to do his duties as a 
viz., to fight. 

Sankara’s explaination of ) is in¬ 

consistent with 

( 2 ) 3^cI^f^^-Saflka^a-®^R^^T^^I If so, is preceded by 

anmR. 

( 3 ) As to the #T following see'notes on v. 38 above. 

Note that the traditional title of Adhyaya IV is ?rR^- 
(Cf. in v. 41 ); while .Sankara 

has given the title “ ’* to his commentary on the 

Adhyaya. 



Adhyaya V 

1 .( 1 ) Sankara has written a long introduction to this 
Adhyaya in which he tries to show that the sannyasa 
with which the Yoga i.s compared in v. 1-6 is the sannyasa 
without the knowledge (). Some of his argu¬ 
ments and our replies to the same are as follows:— 

( a ) Sankara-Several verses of Adhyaya TV, viz., 18, 19, 
21, 22, 24, 33, 34, 37 teach sannyasa accompanied by know¬ 
ledge. We have however shown that these verses and also 
lY. 42 deal with the Yoga or the Karmayoga which is 
in our opinion accompanied by the highest knowledge (IV. 35) 
( b ) According to Sankara Bha. Gl. IV. 42 teaches the 
Karmayoga ‘ which is not accompanied by knowledge' in 
the opinion of Sankara. 

We have shown that Bha. Gl. IV. 42 mentions tni 
which is preceded by the knowledge of Atman. 

(c ) These Sannyasa and Yoga are mutually contradictory 
because the former is accompanied by knowledge and the 
latter is not. 

We hold that both are accompanied by knowledge and 
since the Yoga is preoceded by the renunciation of all 
desire for the rewards of actions, it is on a par with the 
Sannyasa which involves the renunciation of both the 
actions and the desires. 

(2) Jig T^r .i 

In Note (1) above we have noticed that in the opinion 
of Sankara a great number of the verses of Adhyaya IV 
deal with IHRR ( and Bha. Gl. IV. 42 deals with 
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which is “ ) and in Bha. Gl. V. 1 a question 

as to which of the above two is better than the other is 
asked. So< an opponent asks Sankara that this question is 
not consistent with the teaching of Adh. IV as inter¬ 
preted by Sankara himself. (In our opinion all these 
verses of Adhyaya IV deal with the Karmayoga which 
means the Path of Disinterested Action.) Moreover, there 
can be no question of the better one out of two paths one 
of which is preceded by knowledge and the other is not. 


In our opinion this itself is an important refutation 
of Sankara’s view about these verses of the Gita. Sankara 
replies that though the sannyasa of Adh. IV is 

the in the question of Bha. Gi. V. i is ^rPTUfrT- 

and therefore a question about the better one out of 
and is quite pos.sible. This reply 

is only a lame defence of his mistake by Sankara. The 
fact is that between and a 

preference can be and is pointed out here. “ ^ 

” is a false assumption of Sankara. 

( 3 ) .- ...Sankara:— 

We shall later on see that the reply of the Lord also 
does not favour Sankara- 


For the other points raised by Sankara in hi.s introdu¬ 
ction vide our summary of the same in the foot'-notes of 
his bhasya. 

1 . ( 1 ) According to Sankara the in these verses 
(1-6) is Renunciation devoid of the knowledge 

But according to the context both Sannyasa and Yoga 
mentioned here are those preceded by the knowledge, because 
they are said to lead ( directly ) to the final beattitude 
in V. 2. In v. 6 Sankara himself takes the word 
sannyasa as the Renunciation in the proper sense. 

(2 ) ^ and bhasya. 
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Sankara tries to show that the question of Arjuna is about 
his own fitness for the Path he should follow to get his 
own good, because, later on he will say that the answer of 
the Lord is also about Arjuna’s own good. Sankara does 
not recognise the fact that even for the jnanin the Path 
of Yoga is regarded by the Gita as better than the Path 
of Sannyasa. 

( 3 ) To what verses in Adh. IH and IV, does S^T: in 
V. lA refer ? “3?T: does not mean that once ( e. g. in 
Adh. II or m) the Lord had told A. about both the Sannyasa 
and the Yoga and that he a^^ain ( e. g. in Adh. IV ) told 
him about the same two. 

Sankara does not seem to be particular in explaining 
2^:; he has referred to 5?T: twice ( ^f^^TRT 
Frenr 3^: ^ftfw and ... I 

3?r#T ^... ...) without mentioning what two passages are 

referred to by gp: ; but he seems to hold that 
or and were first mentioned in Adhyaya II and 

tliey are again mentioned in Adhyayas III and IV and the 
Lord does not mention liis preference for either but says 
that and ^FT are for two different classes of men. 

We hold that Arjuna’s question (Bha. Gl. III. 1 ) is 
already answered in Bha. HI. Gi. 8 (^ ). 

According to Sankara Arjuna’s doubt in Bha. Gi. V. 1 
is based upon the statement in Bha. Gl. III. 4 and the 
«fi5TTFT laid down in Adh. HI and IV. Thus, Sankara 
having explained or in Bha. Gi. V. 1-4 as 

tries to trace it to Bha. Gi. HI. 4. 

We hold that does not mean ( Vide our 

interpretation of Bha. Gi. II). 

So, we suggest the following explanation of 3p:. ‘ 3^- ’ 
does not mean that both and are stated by the 

Lord at two places in Adh. II-IV. We suggest that Arjuna 
objects to two points having been mentioned by the Lord 
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at two places >lie wants to know and to liear about only one 
path which he should follow without any further discussion. 
So, he complains not about and#! being once mentioned 
Adh n and again in Adh. Ill—IV, but he complain.s against 
two standpoints being mentioned twice. He inul complained 
against the mention of and =fW in Biia. (il. .111. 1 and 
wanted to know only one of the two ; mnv lio again finds 
that the Lord has mentioned two paths in Bha. Gi. IV 
{Vide IV.20,22,28 where as well as w arc referred to ) 
and so he does not like this method of Krsna ; lie wants 
Krsna to let him know only one patlr which he should follow. 

So, the Lord has not mentfoned and in Adh. 

II ; but he has mentioned them both in Adliyaya i\' (See 
3?H in Bha. Gi. IV. 20,22 ; .some of the Yajnas o. g. in. v. 
26-27 refer to ^JlTT%f[s ; also v. 28 ; while Bha. Gi. IV. 
32-42 deal with W-iHi only ). 

(4 ) ^’^7;-Sahkara explains this as “ 

” Tims he tries to bring in JR timugh it is 
not given in the verse. By introducing ifJt in the vor.se 
he makes the question raised by Arjuna liore a (luestion 
meant for Arjuna ( or a ) only. But 

this is not supported by the word of the verso, flis 
question is a que.stion for the entire humanity. 

Sankara emphasizes (impossihility of 

being practised by the same man at the same time ), 
because he believes the ?rR leads to HRR and ^4 is devoid of 
fR, so one and the same man cannot be and at 

the same time follow the path of 4>44 r. But it 
should be remembered that rtt is not in conflict with 
JRJRTJI, rather the Gita emphasizes that after the attainment 
of ^ the should be practised ( Bha. Gi. 42 ) in prefe¬ 
rence to ^RTRpfR the Path of Renunciation which may be 
pursued instead of «h44'i<i after ^IR is attained. #JrT?r is in 
conflict of ^ and ^ precedes both. (^ has two aspcets, 
aud BPR, for which see above Note (4) on v. IV. 38 ) 
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2 . ( 1 ) According to Sankara the in this verse 

is the taken by an ignorant man ( ; such 

a man shall not be benefited by at all. So, his 

is inferior to the which is in the opinion of Sankara 

practised only by the ignorant ( ). 

In our opinion both and are to be followed after 
the attainment of and are equally good for the attain¬ 
ment of Moksa and yet the Gita, prefers the Earmayoga. 
The reason for this preference is the fact that the Path 
of Renunciation is more difficult than that of Karmayoga 
(Bha. Gl. V. 6A) and that a sage possessed of Karmayoga 
reaches Brahman without delay (Bha. Gl. V. 6B). 

( 2 ) Both the Path of Renunciation 

and the Path of Disinterested Action lead to Moksa. ” 
is #1^ the final Beatitude. Sankara also explains 
as 5?)^. 

As the and are here declared-to be 

they are Paths to be followed after the attainment 
of 5TW, because without IR it is impossible to get Moksa. 
There are also many verses in the Gita where and 

are stated to be preceded by fR ( Bha. Gl. IV, 20> 
22, 35, 41, 42). 

Sankara takes the as the renunciation of the 

ignorant (3RlRfl^) ; so he says that the renunciation 
and the disinterested action first lead to KR and then they 
lead to Moksa, This addition of Sankara is not at all 
justified by any word in the verse ; and, it is against 
the clear statement in the Gita as to the priority of the 
attainment of ITR to the pureuit of or 

( 3 ) and 'R^R-Sahkara has taken BRR 

as followed by the ignorant; so he adds (pvire, 

i. e. without the knowledge of Atman). By saying that 
the verse contains a of ^4#R, Sankara means,that the 
verse is not to be understood literally. But this, again, 
21 
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is wrong. The Gita really favours in preference to 

of the 5111%% It is because he takes in the 

verse a.s the of the ignorant that he has to add 

and 

3 . The W'Ct’T is superior to because really 

means '* giving up love and hatred ’ , not merely 
the abandonment of actions as such. ’TTSJ is attained by 
one who is free from and (or W). 

Sankara does not notice the importance of the verse 
at all. The Gita prefers the spirit of ( a1)sence of 

§fS:s) to the actual garb of l’sl% is to be contrasted 

with in V. 6. The Gita does not deny the Path of 
Renunciation of Action, but prefers the Path of Disinterest¬ 
ed Action to that of Renunciation because the former 
is easier than the latter. 

" atKtpjtg^# ” means the s me as “ sra '5 ?Tm'T=?si%. ” 

4-5. ( I ) Sankara seems to take as %'TRT. We 

hold that here refers to the Sarhkhya mentioned in 
Bha. Gl. II. 39 and therefore it does not mean 
Hence, in our opinion, these two verses ( 4-5 ) deal with 
the and in v. 4a is explained as 

by Sankara also. ) 

We have already stated why in our opinion the 
in Bha. Gl. II ( and elsewhere in the Gita) cannot mean 
In verses 4-5 there is also no reference to as 
; moreover, the force of § in v. 6 seems to us to be 
that of distinguishing ( of the 5171%%.) from both the 

and ^FT (i, e. ). 

It may be asked why a reference to is made 

when as a matter of fact, a comparison of and 

was being considered. We find an explanation in the 
force of 5 in v. 6. The author of the Gita puts %%% on a 
par with %rr (in v. 4-5) and, so, he mentions 61%% 
along with and contrasts with both 'af%^ and 



( 163 ) 


Chapter V 


5 . 4-5 


As the verses ( 4 and 5 ) occur in a very natural 
way and as the author does not try to introduce the 
though it is a new factor in the discussion, we suggest 
that in the days of the Gita the was a very well- 
known Path and some people considered it to be diffierent 
from the Yoga, but the author of the Gita denied this 
difference and held that there was no difference between 
and but that the real distinction was between 
and on the one side and on the other. 

As regards the difference between and ) 

in the pre-Gita period, we beg to suggest that the Gita 
explained the ancient ^4 #t, which was believed to be a 
?RTTiTqt»l, as a In the which must be 

placed prior to the Gita we read 

f^r 5i9R«jrFr: ^ 5 % ^ 11 

“The holidays stated in the Sruti are with regard to the 
study, and not in the case of the Path of the rites descri¬ 
bed in the Mantras ” ( Apastamba Dharmasutra 1.4. 12.9 ). 
The same work knows the word ?nu in the sense of 
a Path e. g. in ( By 

this Path I made a further study than at an earlier time. 
Apa. Dha. Su. I. 4. 13- 22 ), and also in 3iTS3n^5ii«<nM Mdl%- 
jjTi|y ( He should perform the spiritual 

Paths together with nyaya, which prevent the wandering 
of the mind from its object and fix it on the contem¬ 
plation of the Atman. Apastamba Dha. Su. 1. 8 • 22 . 1.) 
The Manusmrti, perhaps depends upon such passages as 
these in the Apastamba Dharmasutra when it says 

ft II 

( Manu. n. 2 ) 

Of. also T% 2 IT 


( Manu. II. 4 ) 
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If these verses of Manu belong to a pre-Gita period 
or are based upon pre-Gita works like the Apastamba 
Dharmasutra, we can easily understand the new interpre¬ 
tation which the Gita gave to the old ( Bha. Gi. 

IV, 23-33; HI. 14-16) and also the fact that the Gita 

rejects in toto the old interpretation of the Vedic Karnia- 
kanda ( e. g. in Bha. Gi. IX. 20-21, II. 42-48 ). 

On the strength of the Gita itself we hold that 

was not a Path of even in the days of the Gita. 

seems to have been originally a philo.sophy of the im¬ 
mortality of the soul ( Bha. Gi. II and Katha Upa. 11. 18-19 ) 
and then it was applied to the science of warl are ; and as a 
warrior fought with no particular anxiety about .success 
in the war because he was equal-minded in Ixith success 
( which meant the conquest of the kingdom of the earth ) 
and failure (which also meant the conquest (jf enjoyment 
in the Heaven ), the philosophy lead to the 

Path of Saihkhya ( or the philosophy of the immortality 

of the soul ) which was on a par with the' But 

the Gita made a change in the old saiiikhya when it 
made a out of just as it made a change in the 

sense of ( Sve. Upa. VI. 18 seems to be later than 

the Gita. ) 

This change in the sense of we notice for the 
first time in the fifth Adhyaya of the Gita. In the .second 
Adhyaya { Bha. Gita. II, 37-39 ) we find the word 
ajssociated not only with the philosophy of the immortality 
of the soul but also with the heaven and the equal— 
nnndedness in the case of success and failure of the war- 
effort. But in the fifth AdhySya the means a Path of 
equal—mindedness in succes,s and failure ( of a w'ar—effort or 

whatsoever ) with the same reward as that 
ot tne Karmayoga, vts., the attainment of Brahman (the 

of the Lord). The Gita particularly emphasizes this 
fact and therefore it seems to alter an older view about 
the same,^ which is already stated in Bha. Gi. n. 37-38. 

( 2 ) —Sa. bhasya. This is true about 
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and but not true about and Ac¬ 

cording to the context of the Gita the same man may and 
can follow one out of the two, because in either case he 
has to live as a grhastha doing his duties disinterestedly, the 
difference between and ^ (=^4 r) being theoretical 
( or philosophical ) and not practical. Even when the 
reward of the was the heaven or the conquest of the 
earth, the practical part of the Hf^Path was a disinterested 
effort of war and in that much it did not differ Irora 
the Karmayoga. 

( 3 ) ^ —and 

5Tr«pr rf^n^q- — 


Though we have suggested some points which both the 
and seem to have held, for the exact information 
about the diffrence between these two Paths we have 
probably no source available to us. And our 
suggestion that verse 5 seems to criticise and modify 
an ancient belief that the and the 4)^ lead to different 
goals, is a conjecture and requires further evidence in 
the form of some text and so far no such text is available. 


( 4 ) 

q-Rfcl^ ^ 








Here Sankara is at great difficulty in explaining 
the inconsistency between Arjuna’s question and the Lord’s 
reply. The fact is that Arjuna's question is not rightly 
interpreted by Sankara. According to Sankara verses 
1-2 deal with without ITH and without WX^; 

but on the strength of the context we have shown that 
both and are Paths preceded by Sankara’s 

remarks that the Lord has not given up the implication 
of Arjuiia’s question but to it he has added what he 
intended to add (do not seem to 
us to be convincing. “ ”-We do not hold 

that mwx is a synonym ( ) of ; nor does 



5. 4-5 


Bhagavadglta 


( 166) 


Sankara quote any authority for this statement or for his 
remarks that and are called and 

when they (and ) are combined with and 

the means of such as equal-mindedness, etc. A.11 this 
explanation Sankara finds necessary because the reward of 
Moksa to which both and are here stated to lead 
is inconsistent with his view that and in 

verses 1-2 are devoid of ^rr^r. The fact seems to be that 
all the three viz., and are accompanied 

by ITR ( knowledge of A.tman ) and are therefore each of 
them able to lead the respective follower to Moksa. 

( 5 ) trr? 5 ^T and in Bha. Gi. III. 3-4. We liuve 

already shown in our explanation of Bha. Gi. III. 3-4 
how and are different even there and liow 

finds a place in the discussion there. 

5. ( 1 ) ^sir^ra ;,—Vidv our reinark.s on v. 4. 'flie Gita 
here holds that leads to Moksa ; this is different fri.uii 
the statement in Bha. Gl. II. 37-39 where seems to 
be a Path of Philosophy of the soul leading to the heaven 
or the conquest of the earth. 

( 2 ) —According to Sa nkara 

^ is the first step and whicli lie takes as 

is the second ( or last) step. Tims, in his. opinion, 
the two are “ one ” because the two are .steps on the same 
path, being the higher step. 

In our opinion Sankara gets no support for his view 
from the text, and ^ are here two different paths of 
equal status ; they are one because each leads to the same 
goal, as the verse says. 

( 3 ) We may add that v. 5B occur.i also in the Maha- 
bharata and is reiieated often among scholtirs with refere¬ 
nce to the classical Schools of and We should 
note also that in the Gita, in the MBh. and in the later 
period the expression about the oneness of Hn?!! and ^ has 
in each case a different sense which is clear from the 
context in which it occurs. 



( 167 ) Chapter V 5 . 5-6 

( a ) In the Gita it meaas that the and are 
two different Paths of equal status with the same goal and 
in that sense only they are one. 

( b ) Mahabharata ( MBh. XU. 305. 19; 316. 4; 305. 31; 
310. 8, 26; 318. 71, 100-101 )-The and ^ are one be¬ 
cause the ^ has adopted the doctrine of and 

because both have rejected the doctrine of 2 of the 

Vedanta of the Gita. The and ^ of the Mahabharata 
differed about the conception of the individual soul- The 
qpr distinguished between the and while the 

did not. 

( c ) Classical Schools of 557^ and ^-The two are 
one, because both have the same philosophical doctrines, 
the doctrine of God in the ^ being immaterial, ( He 
being only a and not a ), though they differ 

in the means of getting Moksa. is the means according 
to and through 3?5Tlfs, strm, etc, is the 

means in the Yoga School.* 

6. (1) Sankara’s introduction to v. 6 is noteworthy. 
If is a higher step than as Sankara has said 

in his commentai-y on v. 5, then the natural conclusion 
will follow that is superior to But this conclu- 

fuon is inconsistent with v. 2 of this very Adhy§ya, which 
clearly says that is better than H'qw. Sankara finds 

it necessary to solve this contradition between his inter" 
pretation of v. 5 and v. 2. in is Sankara’s 

own addition. Again, he has to say that with ^ is 

the topic tn v. 6 and is called ^rPf^T in v. 6. But the fact 
is that all the three viz., and in v. 1-2 and 

in V. 5-6-7 and in v. 5-6 are Paths accompanied by 

and there is no statement here in the Glf^ 
is with ^ or that is superior to JOTqin. Sankara’s 
-to V. 6 is necessary for him because otherwise 
* For a detailed explanation of Bha. Gl. V. 5B see the 
Autlior’s Aksara: A forgotten chapter in the history of 
Indian Philosophy, PP. 57-58. 
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he could not defend his interpretation of in v. 1-2 

(.and 6 ) as without 

( 2 ) —SS. 

bhasya-Here we should note that is in Sankara’s 

system a step to i. e. In order to make out 

this sense from this verse Sankara interprets the word 
in V. 6 B as This is absurd. 

But the has two a.spects, as we have noticed al¬ 

ready in our interpretation of Bha. Gi. IV^. 

The aspect of u? a means to both and 

the HT«r or *155^ aspect of ^^>7. Therefore we are told in 
V, 6 A that it is difficult to reach without the lielp 

of 

Sankara could have depended upon v. fiA for his theo¬ 
ry that is a means to and ought to have 

admitted the aspect of ^43tpn' stated in v. 6 B and 
interpreted in the sense of the higliest Reality. 

( 3 ) —^The text does not .seem to us to refer 

to in V. 4-5 by in v. 6 . i.s hero discu.ssed 

in contrast to both and 4hT stated in v, 4 - 5 , 3 shows 
that the verse is a continuation of the topic of verses 
2 and 3 - 

( 4 ) 'nwi%!;—Sa. bha. Sankara’s addition of the word 
shows that also in v. 1-2 with is meant. 

In the verses ( v. 1-2 and 6 ) neither the word nor 
the word qrcirrf^^: occurs. 

( 5 ) 5i 4:—Sa. bhasya. Sankara 

implies that the is not already a ^ 1 ^ 3 ^ ( he simply 
meditates on the and will realize it in future ). But 

this is a wrong meaning of “ 5f4 The word means one 
who is a sage already; who has already realized Brahman 
in this life. 

( 6 ) an is according to Sankara “ This kind of 

explanation of a word like in the Gita seems to us 
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to be absurd and serves in the hands of the commentators 
as a so-called support to there respective views. The context 
shows that sru in v. 6 is equal to in v. 3 , 

( 7 ) Sa. bhasya. Sankara also takes v. 6 

as a continuation of v. 2 {and v, 3). This shows that 
instead of interpreting in v. 4-5 as we should 

take V. 4 and 5 as a further explanation of stated in 
Bha. Gl. n. 39. The author of the Gita distinguishes not 
only from but also from 

(8 ) #ig^:-After ^ one can follow either or 
It is better to follow than to follow y*^ra is 

not an easy path ; moreover may be reached through 

or without the help of The latter is very 

difficult. The sense seems to be that if generally 

cannot be reached without why should we not con¬ 
tinue ^i 4 qFT upto the attainment of which is not 

very late even through ^>4^. 

( 9 ) W —It is not that can bring or 

^■ 5153 : earlier than because is more troublesome 

and will take greater time in being achieved if it be 
pursued without the help of 

( 10 ) In V. 6 it is stated that is better than 

because the latter is difficult to be reached without 
the help of In Bha. Gl. III. 4 A. the argumeirt for 

the preference of ^4^ to is stated to be that 

which must precede cannot be achieved without the 

€T' 4 »T aspect of ( Verse UI. 8 says that absolute 

abandonment of actions is not possible since even a 
must do some actions for the maintenance of his body* ) 

Verse 6 only admits the possibility of without 
as a first step in a few cases. It is not inconsistent 
with V. 4 A of Adhyaya IH. 

(11) According to v. 6 there are three possible Paths 
of getting Brahman :— 

22 
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(a) immediately followed by H'^T?r-a very 

difficult way. 

( b ) ITR followed by (i. e. the aspect of 

) which will in its course be followed by #!lTtr-an 
easier way, a usual way for ordinary men. 

( c) ^ followed by the in its a.spect w'hich 

will be followed by the SRJT^PT in its a.spect. 

Out of the.se three the first is expres.sed iti v. bA, the 
second is implied in v. 6A and the third i.s exprohsed in 
V. 6B. 

We have added ?rH as the first requisite because in 
AdhySya IV we have been told that srw precedes both 
and as w'e have already explaiutd. See 

‘ ’ in V. 7. 

7 . { 1 ) In the case of this verse Sankara admits that 
or practice of Disinterested Action leads to “no bondage , 
But Sankara does not take this verse as explaining the 
meaning of v. 6B, as we think it does. In our opinion 
f^DimuTT and are characteristics of 

the ; they are nece.ssai-ily possessed by Sankara 

takes them as additional qualities acquired by a 
later in his life ( see ^ and ^ ‘I'lbM: in his bhasya )• 

( 2 ) ftvTR-Sahkara is right in explaining tliis as 

“ Though doing his duties for the guidance 

of the people.” 

in this verse has the same sense as i iM in 

(Bha. Gl. IV. 22 ), though 
Sankara explains that verse as dealing with and x>v>Tl'T 
as ■f^TSJTS^TTT^ ( Vide Sa. bha. on Bha. Gl. IV. 22). 

( 3 ) For the explanation of the force of srR’ in we 

have many parallel passages with ^rf^, e. g. 

^ gr ( Bha. Gl. IV. 20; see also XVIH. 56 ). 

( 4 ) This verse also is an argument why tire Gita 
prefers to gwrw. As there is no harm, no bondage 

from the performance of all duties the should conti- 
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nue the practice of all his duties ( 

In other words the verse means that freedom from 
bondage is possible even if one continues doing his duties, 
just as it is possible if one takes to Renunciation of his 
duties. Renunciation is not the only Path for freedom 
from bondage. 

This is also the argument given In favour of in 

Bha. Gi. III. 4 (^ —Renunciation 

is not the only way to get Perfection or Moksa ). 

8~9 ( 1 ) ?TJ%r-While the follower of really does 
all his duties he believes firmly that he does nothing, 
because ( a ) all activities are the result of the function* 
ing of senses with reference to their objects ( ^T^nWrf^i^rr' 
^ and because (b ) he can attribute or 

dedicate all actions to Brahman ( v. 10 ); also because 
(c) he can do his duties with body, mind, intellect and 
senses alone ('^w-Bha. Gi. V. 11-12). 

( 2 ) ‘ shows that the follower of is a 

(Bha. Gi. HI. 7 ). 

( 4 ) Sankara does not seem to us to be correct in 
separating from etc. 

By the separation of the parts of the verse Sankara 
seems to try to prove that the first part (%d 

) is a philosophical truth (teaching ) 

and the second part (etc.) is only a standpoint 
( Vide cfjiiT dT in Sankara's introduction to 

V. 9 ), leading to the the realization that there 

is no real action. 

( 5 ) Having interpreted the verse as stated in the 
above note, Sankara remarks that this must take 

to Renunciation of all actions* This is his conclusion from 
the verse. 

But in our opinion the verse does not teach that there 
is really or philosophically no action or activity at all 
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or that all activity is like the sense of water in a mirage 
( Vide Sa. Bha. on the verse ). It rather teaches that 
the action which is a real fact does not originate from 
the himself (but it originates from tlie senses) and 

therefore he is not responsible for them. 

10 ( 1 ) The purpose of this verse Is to give one more 
argument for the belief which the i.s asked to liold 

in the preceding verse. The should do his duties 

attributing them or dedicating them to Brahman and 
thus he will he free from the sins or bondage caused by 
the practice of actions. 

We take as the Supreme Reality and tlie dedica¬ 
tion of all duties to Brahman is taught also in Bha. Gi. 

III. 9 ( ), III 15. m 

IV. 23-24 m etc.), lH. 30 ( W 

1 ii), etc. etc. 

( 2 ) Sankara takes as tlie topic of this verse. 

The i*eason for this absurd change of context propo.sed 
by Sankara is to be found in his remarks at the end of 
his commentary on v. 9 (); he found 
that these remarks were not consistent with “ TO# ” in v. 
10; so, he supplied “ from his own imagination. 

But, as the context shows, v. 9 (# 
points one way of being unstained by action.s actually 
done by the and “ another way 

for the same aim of the same man ( ). The word 

in V. 11 also shows that is not the topic 

of V. 10^11. ( Vide also our remarks on mn- 

f^rsT in Ss. bha. on v. 12 below.) 

11 - 12 . ( 1 ) Sankara makes mncb of “ in 

this verse. He seems to support his view that the topic 
of V. 10 is by referring to in this verse. 

But the aim of is both and the attain* 

nient of ^ in v. 12 ). in the 
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aspect leads to and and in the ^ 

aspect leads to ( avoidance of bondage and ) Moksa. 

With we should compare in v. 7 and 

in V. 3 of this Adhyaya, 

( 2 ) %fg^'t^"-Sahkara finds that this statement 

of the result disagrees with his supposition that v. 10 
deals with and therefore he adds “ 

But the verse ( 12 ) clearly shows that leads 

directly to the which Sankara also explains as 

This is possible if v. 10 asks the to do his 

duties dedicating them to the Lord or Brahman and if v. 
11-12 deal with the same 

( 3 ) ’ would include the and 

i. e. when an action is to be done through the body, the 
functioning of 51 % and senses would be necessary. 

Similarly, when the mind or intellect is to do an act the 
functioning of the senses would be necessary in so far as 
the mind or the intellect will work its decision through 
the senses. Now, the author seems to say that a 
would do his duties through the senses only, not using 
as it were his body, mind or intellect i. e. not allowing 
these to function. The idea is that the at times 

does his duties through his senses without troubling his 
body, mind or intellect. The Gita itself seems to explain 
this idea in 
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Out of the so many actions mentioned here there are 
some done by senses only, e. g, ‘ ’ is done by the eye 

only i. e. the does the act of seeing, speaking, 

hearing, etc. at times with the eye, the tongue, the ear and at 
the same time controls his body, mind and intellect to such 
an extent that these do not seem to function ; the 
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thien realizes that his senses only are working, ahd not 
the body, mind and intellect. To take another example, 
the act of spR (in the verse ) would be done by the 
qjffqll'Jtq; in such a way that his mind and intellect would 
be completely at rest and his body alone would be moving 
or going, i. e. he would think and realize that the act of 
moving or going is aetully (being done by his ])ody alone. 
In all his acts his soul is alw'ays known to him as a 
non-agent (); not only that his soul is but he 
realizes according to the act and occasion in ((uestion 
that his body, mind and intellect are inactive while his 
senses alone are active. 

In our opinion “ ” emphasizes the mechanical 

( machine-like) nature of his actions and the realization 
that not only the soul is inactive but the b(»dy, the mind 
and the intellect also are at times not active, only the 
senses being active (f ). 

Sankara explains as But the context 

seems to us to mean that as a matter_of fact tlie 
never does any action with thp idea of or the desire 
of the fruit; all his actions are or by 

the very fact that he follows the Path of Di.sintorested 
Action ( PiHRSRJTqiu ). So, the adjective %'f^: as applied 
to the ^I'st'Hs only would beusele.ss in so far as not only his 
senses but his body, mind and intellect—the entire appa¬ 
ratus of activity-works without any idea of S^ahkara, 
in order to get rid of this difficulty, says:—'fiWT- 

But this is not 

intended by the text by the word Nor is there any 

suggestion in the verse to take with each of 

and 3T^. On the contrary the force of 37ft’ ‘ also * 
shows thut certain of the actions of^ a are such that 

the senses alone (i. e. excluding the body, the mind, etc) 
are realized by him as working, the soul of course being 
taken as inactive. 
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In support of our interpretation of in 
we refer to the meaning of in the following verses of 
the ^ITcTT— 

554^^5TT^tsft II 

f^rn^fHcT^TTW I 

mtK SR# Bha. Gl. IV. 20-21 

Here it is clear that the word goes with ^TTCk^ 
and it is intended to exclude not only the soul from the 
apparatus responsible for activity but also the mind, the 
intellect, etc. The expression in Bha. Gi. IV. 

22 also points to the fact that the mind does not work 
and the body alone ( excluding the soul and the mind ) 
works when the does all his works. 

Sankara, of course rejects the meaning of 
as and tries to explain it as 

as we have already seen. 

We shall now take another verse of the Gita illustra¬ 
ting the meaning of :— 

5 ^r; I 

^mc2TlJcrnt:^T?r ^ 5#f^: u Bha. Gl. XVITE. 16 

It is clear that the Gita wants to distribute the re- 
sponsibity of activity among the five enumerated in the 
preceding two verses (Bha. Gi. XVIII. 14-15) one of which 
is the soul also and reject the view that insists on the* 
activity of the soul only. —Sahkai’a, there also, tries to 
explain away as ( going with though he 

has to admit that the problem there is that of “ TOT%: 
Igftr: ^ ( Every act is done by the group of the 

five causes ). 

Thus, we hold that in ( V. II), ^KK 

(IV. 21 ), and ^ttcJTR ( Xvni. 16 ) is intended 
to exclude the soul, the mind, the intellect, etc., as the 
case may be. 
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13 , ( 1 ) Sankara takes the topic of v. 10-12'to be 
3 RR#^and that of v. 13 as We hold that all 

these verses refer to the who is or an 

but not a According to Sankara an 

is a and so this verse ( 13 ) deals witli such a 

(Besides Sankara’s com. on tliis verse, .see hi.s 
remarks on this verse in his com. on Bha. Gi. II. 21—’fT’41 
^ etc.) 

For SahkaraV. attitude to this ver.se compare bis inter¬ 
pretation of ^ srrfPlf^ ?pfrsF.H: in Bha. tJL U. 21 which also 
he explains as dealing with 6'Jira. 

For the interpretation of the meaning ol this veire 
(V. 13) and that of the various terms used in it, e. g., 
et in Jmr, and , we sugge.sta 

comparison of it wnth the following verses — 

( 1 ) ^ Jmer i 

?ps?n'4f^ f^’isreTrT ftK’tFric: a ii Bha. Gi. III. 6 

( 2 ) HJRTT fvT«li2TrWS^JT I 

^JT^ProgTR: PT II Bha Gi. HI. 7 

( 3 ) ^JT^IKitlcU^rTTTT I 

^Jc^TT ii Bha Gi. 111. 30 

( 4 ) JTfi f^r vtrI H I 

tr ?m®i4iT?r ii Bha. Gi. XVUI. 17 

(5 ) %fr?iT 5rt JT?Tt:: i 

m ii Bha. Gi. XVUI. 57 

( 2 ) w in —Sahkara-T%P-r srfiNS 

^ ?rl4)iTfT^—He explains in Bha. Gi. IV. 37 

(?ri^TTM«t: JlfM ^«rr—) as referring to “ antfviwifk 

cr^Rq%: sri^f^Ti% frPTHf^TT^^ ^^irfirnR^fi^'irfcTipr 5Ti%r 
Again while commenting on in Bha. Gl. 

XVTIL 2 he explains as only and ^PuRi'-h be- 

ceause he could not include in since 

are mentioned separately in the first half of that verse. 
( Vide his discussion about the >1^ of ftw=fi^s in his com. 
on Bha. Gl. XVIH 2.) In Bha. Gi. XVHI. 53 
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etc. ) Sankara explains as 

and the same term in Bha. G-I. X VTTI. 64 is interpreted by 
him as 'fi+tli'Jl “ actions for prosperity in this 

world and in the next world. *’ There are several verses 
where Sankara does not explain this term at ail, e. g., in 
Bha. GI. XVHL 13, Xll. 11, m. 26, IV. 13, m. 30, XU. 6. 

In our opinion “ ” in all these places means all 

duties of all ^’^s and stt^Ws. We shall show in our inter* 
pretation of the various verses that ‘ ’ has no 

connection with the fourfold Mimarnsaka division of ^n«I, 
f^, MlhRich and ^f^s. The chief purpose of the 

discussion of the ^!^s is to trace the origin of the princi¬ 
ple of activity and to examine the possibility of the binding 
power of an action and finally to suggest a way to 
nullify that power without asking a man to abandon his 
duties or rather by asking a man to do all his duties 
disinterestedly. 

( 3 ) iRHr #*l^-abandonii^ all duties mentally, not 
physically. iRW = sT 3 The sense is that the 

does all his duties physically, but mentally he does nothing; 
when he does any action, his body works and the mind 
does not work. In the case of an ordinary man the mind 
is worried so much when he does any thing ; but in the 
case of a the mind is at complete rest even though 

he is actually doing all duties with his body. With 
we should contrast in the following verse 

5rT<R ^ I ( Bha. GL IV. 21) 

Sankara takes trht as or But 

this is not the usual sense of the word, nor is it necessary 
to modify the ordinary meaning of »R6T here. The mind 
of the does not do any action, only his body 

does all his duties ; so, the author of the GitS says that 
the abendons all duties mentally, though he does 

them with his body. 

23 
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( 4 ) is not necessary to change 

^ to ^4^ here. The abandons all by the 

fact that he is a but he also abandons ail 

actions mentally when he actually does them physically. 

( 5 ) ^ srr^-As Sankara explains, this expression 
shows that the person concerned is a Sankara 

takes it to be a We take it to he a 

is a irri%^ also. 

( 6 ) ^ J^^-As the mind of a ^JT^rtFr^ lias abandoned 
all actions, he is doing nothing, though his body works. 
As Sankara explains means that his soul does 

no action ( is denied ). But tliis does 

not mean that he takes to ; it only means that 
his body works. 

( 7 ) ^ ^R^.-Neither the mind of a n(>r the soul 

of a himself asks anybody else to do aiiytliing, but 

when he advises somebody else to do something, his body 
only works. Sankara takes “ ^ (body and 

senses ) ’’ But we should interpret the verse in the 

light of “ ^ ( V. 9 ) and not 

in the light of (II. 25 ) quoted by Sankara. 

( 8 ) The verse describes a peace of mind 

( ). It has nothing to do with a because he 

has abandoned all his duties mentally and also bodily. If 
a were meant by the verse, JRTHT alone would be 

wrong. So, Sankara to avoid this difficulty does not 
interpret literally, but explains as 

14 - 15 . ( 1 ) The chief problem in this part of the 
Gita ( n-V ) is that of the origin of and as 

we have seen above. The purpose of these two verses 
is to free the Lord (srg, the personal aspect of Brahman) 
from the responsibility of the soul being an agent and 
from that of the existence of the souBs actions. 

( 2 ) srg and in v, 14b. and 15b. These words are expres- 
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sive of the personal aspect of Brahman, just as the word 
in V. 19 is expressive of the impersonal aspect. Perhaps 
this is the first time in the Gita that these two aspects 
are mentioned side by side (in v.* 14-15 and 19). In 
Bha. Gi. 11. 72 we have the words and in Bha. 

Gl. HE. 15 we read of and while the Lord 

refers to himself as the personal aspect in Bha. Gi. HI 
22—24j 30-32 ; again in Bha, Gi. IV. 1—14 we have the 
discussion about the births of the Lord and in Bha. Gi. 
IV. 24? 31, 32 the impersonal aspect of the Supreme Being 
is referred to ; in Bha. Gi* V. 6, 10 the nirakara Brahman 
is mentioned while in Bha. Gi. V. 14-15 the sakara is 
the topic and again in 19, 21, 24 the nirakara is dealt with. 

The Acaryas have explained the occurence of the verses 
of these two aspects side by side in the Gita by their various 
systems, e. g,, Sankara would say that the sakara aspect is 
only a concession to those who cannot grasp the nirakara 
which alone is the highest aspect. Modern scholars Garbe, 
and others generally put forth the theory of re-editions 
of and interpolations in the Gita. We hold that in the days 
of the Gita and in those of the Earlier Metrical Upanisads 
which undoubtely preceded the Gita the Supreme Being was 
well-known to have two aspects, one sakara and the other 
nirakara, and both these were of equal importance so far as 
the attainment of Moksa was concerned, but the nirakara 
was lower than the sakara so far as the latter’s act of creating 
the creation was concerned ( in other words, the nirakara 
served as a prakrti to the sakara in the latter’s creation ). 
This last part of the doctrine will have to be proved from 
the relevent passages of the Gita. But, at present, we must 
state that both the aspects were very well known and hence 
they are dealt with side by side, and we must warn 
our reader that nowhere in the Gita these two have been iden¬ 
tified with each other. The Gita never says that the nira¬ 
kara itself appears as the sakara when the nirakara is 
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influenced by Maya. The one Supreme Being is both nirS- 
kara and sakara. 

( 3 ) —One new name is given here for the first 

time in the Gita to the Prakrti already mentioned in Bha. 
GI. ms, 27, 29, 33 ( twice ) and IV. 6. We shall have 
in the course of our study of the Gita to examine whether this 
identity of and is meant in tlie Gita or not and 

if meant whether it is complete or partial. 

[ Perhaps there are two nrore names, ( and 

iirtT, of the same principle as is meant by and 
And some times the term is also used in the same 
sense, e. g., in Bha. Gl. III. 15- ] 

But at present it should be noticed tliat v. 14 makes 
responsible for the actions ( ) and the active¬ 
ness ( ) of the soul, and in this aspect tlie is 

like the Prakrti in the foilwing verses:— 
mi- mg muTwiig i 

^ 11 Bha. Gl. III. 5. 

+ + + 

3^: Hlir; 1 

ii Bha. Gi. HI. 27 
Hir'fii'i s'TOiTimmfT: i 

3^ 3^ 11^ mu II „ 28 

3m.J% 1 

JIlTg. II „ 29 

+ ^ + + 

^1^ twr: I 

sTf# g3TTf% rui-: f% „ 33 

Similary, ^ ( Bha. Gl. HI. 15 ) speaks of 

or activity as having originated from stug^ a term which 
should here, as already explained by us, mean the Prakrti 
or the Svabhava. 

Only Bha. Gl. IV. 6 mentions and mm but 

associates them with functions other than that of the 
origin of activity. 
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We shall later on see the passages in which the^^^TK, 
like the is said to be consisting of three Sjois. 

Also, we should note here that the is not declared 
in the Gita to be responsible for just as 

is in this verse. So, in that part of the doctrine 
seems to be different from 

( 3 ) Sankara takes as 

( 4 ) ?^nfrR-Is this an effect of Is it 

just as ^ is ? According to the Gita ^ is 

an effect of ( or ), while according to the 

Brahmasutra ^ is^Rif^ and Brahman itself is the (Bra. 
Su. 1 4. 23 ). Cf. (Bha, Gl. XIBL 

23 ). or sr^ is born of sipj; (Bha. Gi. HI. 15 ). 

15. ( 1 ) ?r itg:—^The question 

of ^4 the bondage caused by actions led to the question 
of the origin of actions and this led to the denial of God 
being responsible for the actions of man ( Bha. Gl. V. 14). 
Now the author denies that the Lord receives either the 
sins or the good deeds of any man. 

We have the reading and not 3???% (lays down ). 
So, here we are told that the Lord does not receive the 
good and bad deeds of anybody. Had the reading been 
3TT>?ra, it would have to be interpreted in the sense of 
and the passage would mean: “ The Lord does not lay 
down the good and bad deeds for anybody. ( The responsi¬ 
bility of laying down the deeds, e. g., good deeds for a BrS- 
hmana, bad deeds for a Candala referred to in v. 18, lies 
with the Svabhava, and not with the Lord ). ” But the 
reading which is the only traditional reading preser¬ 
ved shows that the author here does not directly earry 
father the point pressed in v. 14 but discusses a somewhat 
new point. 

When a man does a bad deed, he cannot dedicate it 
to the Lord; similarly when he does a good deed he can 
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not dedicate it to the Lord. The Lord would receive neither 
of the two. He would neither punish the man for 
his bad deeds nor would he reward him for his good deeds. 
It is the Svabhava which does this function. 

(2 ) The verse is not in conflict with that stand¬ 
point of the which asks a man to dedicate all his 

deeds to the Lord and which is so often expressed in the 
Gita, e. g., in 

( Bha. Gl. III. 30.), 
( Bha. Gi. V. 10 ), 

etc. etc. This dedication of a man’s dutie.s to the Lord is 
taught in the Gita not because the dutie.s are derived 
from the Lord (they are ^nn^-Bha. Gi- XVIII. 41-44, 
47), but because the Lord is the Enjoyer of all i’'ajnas 
?RRrTOra;-Cf. ^TRinBha. Gl. XJd. 20) and because 
he is the friend of all beings (,V. 29 ) and becau.so a 
man can get Perfection by worshipping with his duties 
him from whom all beings proceed (i. e. who creates all 
beings ) and by whom all this world is pervaded ( Bha. 
Gl. XVm. 46 ). Thus, the actions of a man are derived 
from ( Bha. Gi. V. 14 ) or Prakrti (Bha. Gi. III. 33- 
^2^ ^wrr: ) and yet they may be dedica¬ 

ted to the Lord not for receiving reward or punishment 
from him (because he would not accept tliem in that 
case), but because he is the Lord of all Yajfias and he is 
the Lord of this world. 

( 3 ) And in this connection we should examine the 
relation of to the Lord. We do not get any informa¬ 
tion on this point from v. 14-15. But some light on this 

important problem is surely available from Bha. Gi. VII. 

13-15, as we shall see later on. 

( 4 ) Verses 14-15 discuss what is technically known 
as the question of in God. 

According to the Bhagavadgits ( V. 14-15 ) the 
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does not arise in God because ^s and ^3^ of 
the soul and originate from and not from 

God, (though is very probably a power of God). 

According to Bsdarayana there is no 
because ^s and belong to the soul but ^s are 

(^T ^ 3)HlT<^l<arBha, Su. II. 1. 15) and of 

the soul can be governed by the soul himself ( Bra. Su. 
n. 3, 40), so that he can avoid doing any acts ; and 
the tlwy of his deeds for which he is responsible is obtained 
by him from God (Bra. Su, II. 3. 41 ). 

According to Sankara does not really belong 

either to the soul or to the Lord ( Sa. bha. on Bra. Su. 
H. 3. 40-^r etc. ; also Sa. bha. on 

Bra, Su. II. 3. 41-42 ), but the Lord inspires the soul to 
do his deeds (so the Lord is the ^rrd^) and gives him 
the good and bad results of his own deeds according as his 
own deeds are good and bad and therefore is like the 
rain helping the growth of good and bad kinds of seeds 
of grain ( q4wr«(i^^- 

f^ftrRqTn^-Sa. bha. on Bra. Su. H. 3. 42 and 
qy'w)e|< 4 ^ 4 eoi| :-Sa. bha. on Bra. Su. II. 1. 34 ) 

Thus, all the three authorities (the Gita, the Brahma- 
sutra and Sankara ) have their own respective views on 
this problem. 

( 5 ) HR —^According to the 

Gita 5Eq*nq is a really existing principle ( produced from 
the supreme Brahman or a power of the Lord). By HR 
the soul realizes that q?^s and their 'E^s belong to 
neither to God (v. 14-15 ) nor to the soul himself ( Bha. 
Gl. rV. 19, 33, 36, 37 ). According to Sankara are an 

illusion being due to HRRTs of the soul ( Vide Ss. bha. on 
Bra. Su. II 1. 36); by HR the soul realizes that Hi^s have 
no real existence, they are like the serpent in the rope. 

( 6 ) aft >151^55^ amRiiRTtsB usa niRt 

HRTf—Here Sa. bha. does not represent the view of the 
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Gita on this point. We have already stated that the Lord 
is the of zRrs & 5nTg:^ ( Bha Gi. V. 29 ), that the be¬ 
ings proceed from him and he pervades the Universe ( Bha 
Gl XVm. 46 ). 

One should dedicate one’s deeds to the Lord because 
by worshipping the Lord by one’s actions one can get 
Perfectiou ( Bha. Gi. XVTTT. 46 ). 

In fact V. 15 does not discuss the question rai.sed by 
Sankara. It only tries to trace and of the soul 

to its origin. The Gita says that this origin is (v-. 

14) and not the Lord (v. 15) and the Lord is not also 
responsible for (v. 14B and v. 15A ). Ver.se 15A 

makes clear the meaning of v. 14B and says nothing 
about the causes or reasons of the dedication by the soul, 
of his good (and bad) actions to tlie Lord. 

( 7 ) Note the nature of from this verse 

and others like IV. 42 and contrast the sanre with the 

nature of fnr in Bha. Gi. IV. 19,30,33,36,37. It is 
and also (IV. 35 ) in addition to the 5rTST that ^s 

belong to ws are offered to etc. (IV. 32, 33). 

16. ( 1 ) emiR: —Ignorance about the Atman i. e. 

the Paramatman. 

( 2 ) ^The knowledge reveals to 

them that Supreme Being ( ). 

It should be noticed that the Karmayoga of the Gita 
for which the origin of and ^ are discussed in v. 
14-15 is accompanied by the knowledge of Atman. Just 
as in these verses, so also in Bha. Gl. IV 35 the impor¬ 
tance of the ^ of Atman is stressed with regard to 
the Karmayoga. 

So the knowledge of Atman is the very basis of the 
Path of Disinterested Action. The same knowledge is 
emphasized in the same connection also in v. 17. 
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( 3 ) W5r“t]ie Supreme Being. This word is used in 
the same sense in other parts of the Gita and also in the 
Brahmasutra, (1) i (Bha. Gl. II. 59), 

( 2 ) I ( Bha. Gi. IQ. 19 ), ( 3 ) 

^ l (Bha. Gl. xni. 34); au^- 

SI# q^q: ( Tai. Upa. II. 1 ), q^ 4(^g?5qcqra: (Bra. Su. IV. 3.12 ). 

( 4 ) qqiRrq#. For this causal use of see Bha. 

Gl. Xin. 33. 

17. ( 1 ) qq;. in q^gsiq:, ^raST:, and ^RKTqqT: 

refers to q^??. in v. 16* 

(2 ) We have already stated above that this verse 
shows the importance of in the Karmayoga, the 

chief topic of these verses as shown by v. 14-15. 

( 3 ) ‘ ’ means and implies that the gqs 

goes to Brahman in the state of liberation, from which he 
never returns. The last Sutra of the Brahmasutra is SRT- 
ff%: (Bra. Su. IV. 4. 22) and this Sutra 

refers to q gpKTf^JT ^ 5^1^^ ( Cha. Upa. Vm. 15.1 ). 

( 4 ) rITMR:—Here 3TTRq[. is used in the sense of qJR, 
Sankara tries to explain q^TRR: as referring to his doctrine 
of the identity of sftq and 

( 5 ) qrR#%r^'5qqT:—Sankara explains this as q?R; but 

is not at all referred to here. On the contrary the 
context ( V. 14-15) deals with the qitqiFlq;, who does ail 
actions disinterestedly and purposely does not take to the 
Renunciation. 

18. (I ) Sankara explains this verse as teacl^ng the 

identity of which is the individual soul in all these 
viz., srilFi and qrRT^, cow and dog, etc., and which is 
realized to be the same in all these higher and lower 
creatures. ^ ■' 

( 2 ) The fact however stands that all these vef'ses 
are according to the context written with reference to the 
Karmayoga. That which appears to be good (ifW, a good 
'2i 
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deed) or bad ( M'R, a bad deed > in the case of a or 

in that of a is not derived from Brahman or the 

Lord. The gf>?r and TIT of all these creatures are due to 
the which is three-fold and cnrg; ( Vide 

Sankara’s com.). The actions of these and are 

derived from not from 5T2, ft-g or the personal 

aspect of the Supreme Being ( v. 14-17 ), nut from the 
individual soul ( v. 18 ; Bha. Gl. IV. 19, 33 , 36 and 3 ? ), 
and not also from the impersonal Brahman (v. 19-21). 

( 3 ) —The verse is not intended to sliow that 

the ^ is and that Brahman is the same in all, and, 
therefore, all are one (Bha.) or the same 
in nature. Rather, means one who looks upon all 

these as equal. 

If God (personal aspect, as in v. 14-17, and imper¬ 
sonal aspect, as in v. 19-20) were really the creator of the 
and of the then, the being each of them 
possessed of that would be ftw, as they seem to be 
from the outward appearance and circumstances of the 
Brahmana, the Candala, the cow, the elephant and the dog. 
But because or is T%^Ff ( free from ), all 

5T?qs are themselves free from gi^r and w^hich really 
belong to The of and is due to 

19. ( 1 ) —This word seems to mean the creation 

with the variety of cow, elephant and dog, 

because here the word has also connection with qi^ as 
the context here is that of the qiq^ and the winning of 
the binding power of actions ( v. 14-18 ; i. e. qi4q]f^^ 

is also mentioned in v. 24 ). 

The example of the one-ness of the ffrooT, Wq;, etc. is 
given with reference to the equality of g^cf and of 

beings as they are born. The word is here used in the 
ordinary sense of creation, as also in Bha, Gl. VIL 27 
where the bewilderment of all beings about the creation 
(^ ) is mentioned and in Bha Gl. XIV. 2. 
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( 2 ) free from the fault of and ( of 

the individual soul) and and 'tiotiVi-si AW on the 

part of Brahman. The word * ’ also suggests this sense 

of besides the context of 

( 3 ) »rsi —^In V. 18 we are taught to see the same 

kind of individual souls in all individuals whether higher 
or lower by birth and whether doing “ good ” or “ bad 
deeds. Alt souls are equal, because (the good and bad) deeds 
are not their own production. Here ( in v. 19 ) we are told 
that Brahman is the same, i. e. impartial, because 
Brahman has not produced the good and bad deeds of men 
and is not responsible for giving their results to men. 

( 4 ) ‘ ’ should mean the of all beings, STim 

and cow and dog, etc. Thus, we explain it as 


Sankara brings in the doctrine of the same Brahman in 
all beings by explaining as 


( 5 ) ‘ is explained by Sankara as “ 4^11^ 

Thus, Sankara tries to find further support for his doct¬ 
rine of the same Brahman in all beings by his interpretation 
of , which however, is not in harmony wi th^the 

context. He further explains as 

so also includes “ devoid of all merit ” acco^ 

ding to Sankara. His other remarks ^ 

^ ^41 II qq R ” are also inspired by a 

desire to find his own philosophical views in this verse 


of the Gita, as has happened also in the case of the 
preceding verse (18 ). This context of these verses (18”19) 

is utterly lost sight of when Sankara says 3 

51^ In fact the 

qiw of souls, and taught here is required for 

both the Paths of Action and Renunciation; and upto 
V. 24 the is the topic while the qRT is mentioned 


1T| rr Ofi 



$. 19-21 


ShagavadgitU 


(188) 


( 6 ) We should also add that v. 19 tells about the 
impersonal aspect of Braliman what verses 14-17 tell 
of the personal aspect () without identifying the two 
aspects at all- 

20‘. ( 1 ) fipT and —According to the context the 

WUFI, ur: and ff^ will be the examples of m and WE, 
^ etc. those of 

( 2 ) sfM m =ErTf5t^—The who knows sr^pj;, 

to be not responsible for the actions of the shcfs and also 
the ^s to be not responsible for their own actions is 
equally well-behaved towards all sffq-g who may be agree¬ 
able or disagreeable (like a ?rT5I'’i or a ) when he 
conies into contact with them. 

—coming into the contact with the agreeable 
and disagreeable persons and things is a fact because the 
Karmayogin is a grhastha. 

But Sankara makes the , wl;o is according 

to him an ascetic, the topic of the verse and explains the 
verse by saying that the sage i.s not likely to come into 
contact with m and ). 

( 3 ) —The mind of the Karmayogin is firm 

that the and and proceed from 

and not from 

Sankara—f5r#T r%c?Tl 

( 4 ) W5ir®l ft>iT^:-This occurs also in the preceding 
verse. This refers to the Karmayogin’s knowledge and 
realization of Brahman. 

But Sankara explains it as “ ” 

This is neither the sense of ^UFT %cr: nor in agreement 
with the context which pertains to the Yogin i. e. the 
Karmayogin. 

21 ( 1 ) 4 ^3-5)raw^f-here seems to mean the touch 

or contact with the and the cow or the and 

the dog. This is in agreement with v. 18 and also with 
mentioned in v. 20. 
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Sankara explains as but this 

latter is not directly the topic here. 

‘ ’ shows that the ^HcT or is not 

the topic here. 

( 2 ) *raL in Sankara supplies ^ 

Can ‘ JRI, ’ mean “ because ” ? 

( 3 ) ‘ ’ is here for and su’j; refers to the 

and giT in v. 19. 

?PT need not be explained by It may mean 

“ a Path ” of reaching Brahman. 

( 4 ) 3T^ may mean ‘ obtains ’ or ‘ enjoys ’• 
&ahkara-s*) 


22 ( 1 ) ^iptr:—^The purpose of verses 21-25 is 

to emphasize the importance of ®nwiT»r in the Path of the 
Karmayoga. In doing this the author presents a contrast 
between all worldy enjoyments which are dn ( v. 21—22 ) 
and the which is (v, 24) • The former is 

invariably the cause of pain, the latter is the only real 
happiness. 


‘ ’ shows the external nature of the worldly objects. 

We have the word ‘ ’ in the preceding verse and 

the word UPfRlsgi: in Bha. Gl. H. 14 

). We may add that Gauciapada speaks of 
the state of liberation as ( Gandapada Kaiika in. 


39; IV. 2 ). 

( 2 ) —The reason why the external objects of 

enjoyment are the cause of unhappiness is not stated here, 
and it is not here the aim of the author to discuss that 
reason. The author aims at emphasizing the place of ^ttcTT- 
in the Karmayoga and the happiness of Atman ( y. 
21---37ToRf^ ) • 

Sankara says that the reason of the external objects 
being the cause of misery is “ But the verse 

(states nothing about 
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( 3) in sc^r—^The external objects are no¬ 

thing but oauees of misery. The force of is to say 
that though some external objects may appear to be for 
some time the source of happiness > they are all of them 
ultimately the cause of misery and nothing else. 

I^ankara—^ ^ ^ And he 

tries to bring in in his further remarks ( -T 

gjsrer 5337 ). The 

author of the GltS, however, does not here advise the aban¬ 
donment of the worldi but he asks the Karmayogin to 
endure the misery of the world ( v. 23 ) without being 
attached to the objects of the world (v. 22B ). 

( 4 ) -T ^ jvf:—As explained above this expression 

does not mean that the jflanin should leave the objects of 
the world and become an ascetic; it only means that he 

should not be attached to them (in v. 21 ). 

( 5 ) Of. 3?Tumyn3^TST3c«TTWi%i?ra3Fr Bha. 

Gl. n. 14. The objects of the world are not permanent 
and therefore also one should not be attadied to them 
( If 733 53 :), even though some of them may some times 
appear to be the source of happiness- 

Sankara—3 — 

In our opinion the fact of the external objects being 
5333133: is sufficient for a wise man to give up attach¬ 
ment to them; there is no necessity of an additional 

reason for the purpose of abandoning them. So, according 

to us ‘ 373533 ^ 3 : ’ would apply to those objects of enjoy¬ 
ment which appear to be the source of happiness. 

23. ( I ) ^3 is important. Cf the same in ft3733rpFlT^ 
S«fl3 M|-3ifl^<Mf^-'i373; (Bha. Gl. II. 5 ), 3r573tf 

^ lfi35^ ( Bha. Gl. H 50), 3 I 3 
33 : ( Bha. Gl. V. 19 ). 

( 2 ) 51776 ^^<(^4l^373r“If the body falls before a man 
could endure and control the disturbances caused by anger 
and desire, he will meet with a worse condition of exis- 
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tence in his next birth. Cf. ^ 

s’Tfcft f^: ( Kena Fpa. 13 ) ; ^ jti^ I 

?Rr: l (Katha Upa. VI 4). 

Sankara’s meaning ‘ stttrt'IFI.’ and “ qr^ot cTlW 
(” is not in exact agreement with the use 
of sn^, though it may agree with 3?5^5in%sR in Bha. Gi. 
n* 72. According to the Sratis quoted above and the use 
of 51^5, the verge asks a man to be able to control his 
senses as early as possible in this life. 

24 ( 1 ) “ ” is here the Karmayogin. The q# 

who follows the Path of Renunciation is also mentioned 
in V. 26. The two are not identical, i. e. it would be 
wrong to interpret v. 24 as referring to #qr?I and to 
explain the word qtdt as meaning a practising 

trqifq etc. 

These two paths ( of qtftq^ and q^ ) are mentioned side 
by side because like the two aspects (HTqsR and of 

Brahman they were very well-known as the two forms 
of or Path of Liberation in the days of the Gita 
and people could distinguish them without being told to 
do so. The words (and qf^) are themselves expre¬ 
ssive of the sense of the Karmayogin and the Ascetic. 

( 2 ) etc. as distinguished from 

These adjectives show that the of the Gita is a sage 
with the realization of the Atman. 

( 3 ) q^f^k—Vide notes on qin^qk in Bha. Gl. II. 72. 
Either the Gita is pre-Buddhistic or it belongs to a period 
earlier than the time when the word became a tech¬ 
nical term of Buddhism. 

( 4 ) 3Tfq«qfi^.—^It should be noticed that the 
of the Gita is not an ordinary ignorant man who may 
make a wrong use of the wide liberty of action given to 
a 'h^qiPt’i.. He is rather a and he., .receives his 

instructions from within himself, from Brahman within him. 

25. ( 1 ) i%5il;qT:-l:q may refer to some kind of Dua- 
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listio Doctrine ( Vide Bh. Gl IX. 15). 

Sankara explains as In that case would 

mean a doubt as to whether they should take to the 
Earmayoga or to the Sannyasa. 

( 2 ) —This should moan “ 

” Karmayogins do their duties for tlie good of all 
beings. 

Sankara-—tiqqr ff^ i But 

is not only non-opposition but it i.s positive good done 
to others. So the secondary sense of ‘ sinCMSflT: ’ is not 
necessary. 

26 ( 1 ) ^tcT'i'^TPt.-The knowledge of Atman is the 
common qualification for botli the I’ath of Disinterested 
Action and that of Renunciation; and both these Path.'j 
were known in the days ( of tlie earliest edition ) of the 
Gita. So, we find the mention of the qi%.s without being 
told that a different topic is taken up here than the one 
in V. 24. 

( 2 ) 3?f5RT:-Sahkara-“ sfHfff ^T^TT =^. ” 

But 3im: may mean “ It is always with them, 

lit. near them. ” 

( 3 ) Sankara in his introduction to this verse sums 
up the teaching of the preceding ver.ses. Ho says that 
vei’se 26 mentions immediate liberation of a.sCLtic.s and 
the Karmayoga which leads to Moksa through 

and ds mentioned at every .step ( in every 

verse) i. e. in verses 1-25 and will be stated again ( in 
the next chapter ). By our interpretation of the verses we 
have shown that the Karmayoga is by itself a Path to 
Moksa, that both the Karmayoga and the Sannyasa are 
Paths preceded by the attainment of ermr^PT, that 
may be followed by a continuation of or by 

and that in the stage leads to and in 

the 15^ stage to Moksa, 
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Sankara’s attention is naturally drawn to the question 
why is treated here, when, as a matter of fact, 

the problem of and +441*1 was being discussed. !F!rom 

Adhyaya n to Adbyaya V. 26 we have a discussion of 
the comparative value of and +441*1. 

In our opinion v, 27 of Adhyaya V shows the beginn¬ 
ing of a new edition or a revision of the older portion of 
the *1417. That it is not a thorough recast but the new 
portion begins at the end of the older one (i. e. at V. 27 ) 
can be seen by the general trend of thought in Adhyayas 
JI-V ( 26 ), in which we hardly find a break or a digress¬ 
ion on something not immediately concerned with Arjuna's 
question. In Adhyaya IV some practices of ':*n*T4t*T are 
undoubtedly mentioned but they are connected with the 
idea of which is directly concerned with the +441*1. 
Moreover, from Adhyaya VI onwards we find that inst¬ 
ead of Arjuna’s asking a question, the Lord is anxious to 
tell him about some doctrine or some piece of information. 

( 5 ) ^■*rR4i*T 

Sankara says that «jiq4j*l is 3i*w?Sf ‘ an inward help ’ 
to the Right Knowledge. The Bhagavata Purana says that 
®tR*f1*T is subsidiary to the three main 41*78 or Paths, viz.^ 
^mT*!, ■«^fi4[*T and +44Fr. 

But the Gita seems to take 'j*!!*?*?!*! as one of the four 
Yogas leading to liberation ( e, g., in Bha, Gi. XIH. 24 
-6?tT4wTt*T^ 7^*11% 4^KK*TFn7R*T*7T“). This means that en*74i*T 
is like all the other three Yogas of the Gits both a ?rn=nT 
to all the four 4i*Ts and a +?* also. Thus, in the +5! aspect 
the sqT*f4l*l will be a Yoga ‘parallel to the other three 
Yogas. We shall have to establish both these aspects of 
the «n+4l*l by evidence of the verses of the Gita in the 
course of our study of the Gits. 

( 6 ) ^+41*n«^«#RT*irSa^ is right in his inference 
that here we have a brief statement (introductory state- 
25 
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ment) of what is to follow in Adhyayas VI-VIII, which 
may be called vrm or llRf on these two verses. 

( 7 ) mK =^S: 1^: 31^ HT^rpfqScn:- 

i«^-This clearly refers to the practice of the 

( 8 ) It may be remarked here that the does 

not exhibit the knowledge of the details of the as 

found in the Yogasutra of Patanjali. The of 

Madhusudana Sarasvatl makes an effort to identify the 
various Yogic practices described in the Oita with the 
corresponding ones stated in the Yogasutra ; and thereby 
we know to what stage of the literary history of 
philosophy the Gita may possibly belong. 

28. ( 1 ) g^:-Sahkara-6wiTife5i;; Sankara takes in 

the sense of an ‘‘ ascetic. ” But this is not the ordinary 
sense of the word‘gi^.’ The adjectives “ ” and 

“ ” would show that the gw here is a Karma- 

yogin. The next verse (29) also calls the Lord the 

of *t^s etc. and thus justifies our interpretation of gfg 
as a Karmayogin. 

29. ( 1 ) ^ifraTOTg.— 

In V. 14-15 it is stated that the Lord is not responsible 
for the and of the individual soul. In v. 19 it 

is told that the impersonal aspect is and impartial. 

In this verse (29) we learn that the Lord is the enjoyer 
of all the Sacrifices ( Cf. aiNsr? in Bha. Gl. VIII. 4 ) 
offered to him by the followers of the Karmayoga, and 
that He is the friend of all beings (s?^ ?r#gjrpng. ). But 
in our opinion this verse is not contradictory to any 
other verse in the Gita. According to the Gita the soul 
can be a bhoktr. without being a kartf ( Bha. Gl. XHI- 
20-21 ) and the Lord is such a bhoktr. He is an on-looker 
and still an Enjoyer < bhoktp-Bha. Gl. XHL 22). Also in 
Bha. Gl. IX. 24 we read: “ I am the Enjoyer of all 
sacrifices and I am also their Lord " People think that 
the various deities are the enjoyers of the sacrifices; 



but this is their ignorance (Bha. Gl. IX. 24-2S). 
of God in this sense fa identical with His Enjoyership 
of the Yajia of the Earmayogin. 

( 2 ) et in and is important. The 

same Lord governs all worlds and is the friend of all 
nations and all beings. 

( 3 ) Sankara’s bhasya. 

But as regards we have noticed that even the 

soul fa not a Kartr of his actions ; mereover, the Lord fa 
only an j the of the soul fa derived from the 

Prakrti; so it fa not possible to identify the Lord with the 
soul in the latter’s capacity as an agent. As regards 

Bha, Gl. IX. 23-24 says that the Lord is really 
being worshipped when ordinary people believe that they 
are worshipping or sacrificing to other deities. Besides, the 
Lewd directly receives what a devotee offers to him with 
love ( Bha. Gl. IX. 26; ;Vide Madhusudana’s GQdhartha- 
dlpika on it ). 

( 4 ) —This word occurs in the Upa, The 

Gita is not sectarian; it was written at a period when no 
sects of the %«>Ws or %rs existed, so means the 

Great Lord. 

( 5 ) The relation between the Devoted and the 

devotee is that of two friends. We shall have to say more 
on this point later on. Sankara, however, explains it as 
and adds ?Tt»JjrT»rt. 

( 6 ) The traditional title of the Adhyaya is ^rfwhi: 
as printed in the Ananda^rama Sk. Series. This refers to 
V. 13 of this Adhyaya, so is the of all ^s, 

and not the ^rrfR. The Karmayogin renounces all actions 
mentally (v. 11, 13). Moreover, the Adhyaya starts to 
give a distinction between and WT* 

Sankara, however, seems to emphasize the mention of 
in V. 14 when he calls this Adhyaya “ ” 

though in his commentary he does not give any details of 
the explanation of as Jff^. 



Adhyaya VI 

^si: ^^cT^rerc?^%— 

According to Sankara v. 1 contains ‘ praise of 

karman not to be taken literally, but only figuratively ’; 
^4*1^ is figuratively praised because is the internal 
means to the Dhyanayoga the Path of Meditation. 

Thus, in Sankara’s opinion, the word 4hT is used in 
verses 1-2 in the sense of and the same word is 

used in v. 3-4 in the sense of 'ktr#!. 

In our opinion the meaning of the word in this 
Adhyaya should be carefully studied. As Yoaa is contrasted 
with Sannyasa in v. 1-4, Yoya must mean in these 

verses. But when we come to verse 10 and those which 
follow it we find that the word ^t'ft (v. 10) and (v. 12) 
seem to be used more or less in the sense of and 

But the context here is clear that the word 
( V. 10 ) and ( v. 12 ) are not used purely in this sense ; 
they have a double sense a sense which simultaneously 
means a Efiwdt and a Unless we take the word qFi 

in this double sense we cannot explain the presence of v-10 
and the following in harmony with verses 1-4 and 5-9. In 
our opinion it is not possible that one who knew the word 
TFT as used only and purely in the sense of would 

make a big digression or interpolation in an original text 
vis., after Bha. Gl. I-V, in which the word means 

purely the Karmayoga. 

Another fact about the word %T which we must notice 
here is that the or rather the exercises of the 
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which () is a later development, are here a means 
to So, l§ahkara’s interpretation that is here 

described as a means to tTiHiiT'*! is, in our opinion, totally 
misguided. Verse 10 and those which follow it ( v. 11 etc.) 
lay down several mental exercises for the or 
who is distinguished from and in verses 1-4. 

These verses belong to a time when «fNr meant and 

when probably there was no definite school called 

The same conclusion about the word ^ will be de¬ 
rived also from the word ^ in “ ” described in v. 

33-47, as we shall see in course of our study of this 
Adhyaya. Already in v. 31-32 we find that 4H1 is a 
chiefly, combining within him and 

But, while the or its exercises are mentioned 

in this Adhyaya as a to the Karmayoga, the au¬ 
thor or revisor of the Gita presents also the iisr aspect 
of the in verses 15, 27-28-29. 

The Karmayogin starts with the . performance of his 
duties; along with this performance he practises certain 
mental ( and partly physical ) exercises of the type of 
the (later) ^rrrpfnT and does not take to but -conti¬ 
nues doing all his duties ( v. 31-32, v. 33-47 where the 
"iTbraa is a ); when he is i. e., 

there is no fear of his becoming if he preserves 5rrr 

or tranquility of the mind. If he fails in preserving this 
mental equibalance, he will be and being a 4i44ifh'i;, 

he is no (v. 37 ); so, Arjuna is anxious to know 
his fate. 

/ 

( 2 ) According to Sankara verses 1-2 purport to be 
a (‘praise’) of As to why this is given, 

he says that 4OT has to be done by a grhastha as long 
as he is unable to practise 'kth^FT. Then he enters into a 
discussion to establish that after reaching the stage of the 
practice of sTR^br, the should turn into a 

According to his view of in this verse, it has the 
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following sense:— 

The prescribed as a means to requires 

renunciation of the desire for the reward of and there¬ 
fore it should be praised. “ Not only one without the 
sacred fires (niragni ) and without the duties is an 
ascetic and a yogin; but also the man who does all works 
having renounced attachment to the rewards of those 
works and practises the Karraayoga in this way for the 
purification of his mind,—he also is a and a 

so he is praised. 

But according to the context we propose to interpret 
the verse as follows:— 

He who does the duties^ which he should do, without resor¬ 
ting to (i. a, longing for) the reward of his duties, is 
both a sannyasin and a yogin ; but neither one who 
is without the sacred fires (i. e., who has abandoned 
the sacred fires ) nor one who is without actions ( i. e., 
who has abandoned the performance of his duties ) 
but who has not abandoned the desires for the rewards of 
keeping the sacred fires or performing the duties, is either 
a Sannyasin or a Yogin. 

In our opinion “ ’’ is the important point 

emphasized here. So PRpaR refers to one who 

is not 3T?rrril7T: ” i, e., one who longs for the 

reward of his duties. Thus, “ ^ means one 

who has abandoned the fires and who has abandoned 
all duties is neither a sannyasin nor a yogin if he be 
longing* for the reward- This is a fact* If a man who 
has abandoned the fires and who has abandoned the 
action s d evoid of desire for the reward, he is a 

It is wrong to say that one who is and 
IS necessarily a 

The first half of the verse means that a man who 
ha^ng abandoned (the desire for) the reward of his 
actions, does his duties fe ‘ one who has abandoned ’ (a 



6. i-2 


Chapter Vt 

[ ) and ‘ one who performs his duties disinterestedly * 

( a #ri^_). 

( 3 ) Why the same maa is called and is 

stated in the next verse. 

r 

In Sankara’s opinion the is called and 

by wa 3 ^ of This probably means that a is 
never a and yet here a is called a 

who belongs to a much higher stage. So this is a 
of ^t%53t.who will later on become a 

We hold that the reason of the identity of the man 
with and is given in v. 2. The author ident¬ 
ifies of the old, earlier period with qin of his own 

doctrine because the abandons the desires for the 

reward just as the abandonee both the desires and 

the actions. So a particular is common to both the 

iSKtTTlin: and Thus, v. I is a fact, and no 

( 4 ) f%^RWT*rRrar-Sa. bha^ya. But, rather, 
means the disintersted performance of one’s duties. 

2. ( 1 ) In V. 2 A Sankara takes %T as “ ^ 

i e. as as he clearly says also in the last 

sentence of his ’fTT^T on this verse. But in v. 2B Sankara 
takes as and thus he tries to connect the 

word qlu in v. 1-2 with the same word in v. 3 to which 
he gives the sense of 

As the question, however, is that between ^s=*rRr and 
qiq, the latter must mean in all these verses. 

Sankara himself explains these terms in this way in 
Bha. Gi. V. I. 

( 2 ) According to Sankara the latter half of the 
verse means, “ Any who has not renounced the 
desire for the reward camiot in due course become a qtFRC. 
(^SHTPiTW^i. e., ). A first gives up the desire for 

the reward, then only he can become a 

■pTr.,...' pi.-.-filmi.r. fWA nAn" +A +ViA ^ 1 1 
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He adds the word no can ever become a 

if he be and ( 2 ) He implies the sequence 

of stages being in the first stage and in the 

higher second stage. 


In our opinion these additions are not at all justifiable. 
The verse is to be interpreted as follow.s:— 

O son of Panda ! wliat tho sages ( of tlic Oldest 
Upanisads) called sannyusa-linow that to be yoga ‘ Path 
of Disinterested Actioiw, ’ because there i.s no yogin 
(follower of yoga ) who has not abandoned desires for 
the reward. ” 


If we look to Cha. Upa. V. lo. Mu. Upa. I. 2. 10-11, 
those who took to the life of forest abandor.ed tlie Vedic 
rites and sacrifices (fei’jd ) which necessarily involved 
desires fw the rewards, viz., tlic lieaven, etc. ( 

). In fact, a protest iigain.'t tliis desire was 
the origin of the upanisadic Patli of Kenunciatiun of all 
actions. The author of the Gita says that tlie ancient 
was really mn because in ^firn’s yoga ( Path of 
Disinterested Action ) there is no !/o</i7i who has not reno- 
unced the desire for the reward. 


Theie is no discussion of ‘ who becomes a ’ or 

by what stages it is possible to become a ^ in 

this verse. 

( 3 ) Sa. bhasya. 

But the fact is that the Hfqw is here ( i. e. in verse 
2 ) declared to be qptqfn. The #qT?T of the Upani¬ 

sads (Oha. Upa.; Br. Upa.) was, in the opinin of the 
author of the Gita, ( Path of Disintersted Action) 
because every yogin renounced all desires for rewards. The 
verse reads gifqTn € ’ and not “ 4 qprf^- 

gwim ?r ^tI:. ’ The secret of was not the renunci¬ 
ation of actions only because in that case it would be 
only (Bha. Gl. HI- 6 ), but it was renunciation 
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of desires for the rewards followed of course by the 
renunciation of the actions themselTes. So the author 
emphasizes this more important part of and thereby 
identifies with his own to show that his idea 
of ^rPT is not a new one, and also to say that of 

the Upainsads is not a higher stage or is not in conflict 
with his own i. e. 

3, ( 1 ) ^ 

In these introductory words to v. 3 Sankara makes his 
view quite clear that verses 1-2 contain the ^ “ praise ” 
of ; so he takes “ qhT ” in these two verses to mean 

«5q^iq. But when he interprets v. 3 he takes the same word 
in the sense of This is against the context. 

( 2 ) ^ ^5fT-According to Sankara the is 

praised by identifying it with in verses 1-2. 

But, as we have shown the verses (1-2 ) do not identify 
with because v. 1 speaks of the as 

both and and verse 2 speaks of ywjw of 

the ancient times as Verse 1 (sFnfiTq’: qjrf 

) is clearly no identification of with 

#zrT?r, but it is a definition of a Earmayogin; and “ swrf^cr: 

qjq «l 5 q ^ ” is also meant to be a defi¬ 

nition of a ^irTT%^ and is. based not upon the identification 
of with but rather, upon that of the 

with «ti4^ which is clearly given in v. 2. 

( 3 ) —Thus, as there is no identification of 

^ with in verses 1-2, there is no of 

( 4 ) Sankara takes 

?fin in the verse as and qw as ^441^; but the verse 

itself talks of ^ (in the' sense of sRqqlq ) and ^ only. 
“ ^FT ” has so far (in Adhyayas II-V and the first two 
verses of Adhyaya VI) been interpreted by Sankara him¬ 
self to mean 
9,6 
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The fact that is to be reached through hg^ 

already been often stated in the Gita, e. g., in 

(a) IT ( HL 4 ). 

(b) ^%'^EITFr q 3n^ I 

fJr«2TT=^^:: EJT II 

TT^TOT f^2F2tn:^S5q I 

^ II ( 111 5-7 ) 

^=1 or the Practice of Actions without the desire for 
their rewards is two-fold: (a) of the ’tmq-stage and 
(b) ^5^1 of the-m^ET stage. Corresponding to these two 
stages we have of two stages :— 

(a) of the ?Tm stage and (b) of tlie qw-stage. 

The or «R^in of ^Rcfs and others was of the 
stage ; it was the of the or of the ?rp!R-stage. 

qiJT or qsnqpT of the jEfPtEr-stage is a to also. 

When the Gita asks man to practise qw in order to 
reach ^ ( e. g. IV. 3t ) and again asks him to continue 
his duties after reaching ^ (IV. 41, 42 ), it clearly 
refers to qw or of these two stages. 

So Bha. Gl. VI. 3A says that qiJT%»i of the > 7:55 stage 
is to be reached through qpf or qppmr of the stage 

and VL 3B says that after having reached qjjfqtn of the 
W stage the must resort to “ peace ” or control 

of mind in order to keep up and preserve qwqm of the 
'f>55 stage which he has already reached. 

In our opinion in v. 3 cannot mean tqT?rqm. 

( 5 ) 5^:—Sankara explains 5 t^ in v. V. 28 as ^n%El; 
but here he explains the same word as 

The fact is that in Bha. Gl. V. 28 also the word 
means and not as we have 

explained. 

( 6 ) ERTCorav-Sahkara says that this word is here Used 
twice in the sense of 
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^ But as the Gita elsewhere (XUL 21; XVm. 13 ) uses 
this word in its usual sense of “cause”,:we have no 
reason to believe that here it has an unusual meaning. 
Moreover, it is not very difiScult to interpret the word 
here as “ a cause And verse 4 also seems to support 
this sense of qsOT here. 

The cause why a sage desires to be firm in Yoga (i, 
e* Karmayoga ) is Karman or activity. * Karman ’ is the 
principle of activity. This principle leads a man to the 
Path of the Karmayoga and he desires to be firm in it 
instead of in the Path of Renunciation. Inactivity would 
be the cause of a man taking himself to Renunciation. 

The cause of the same sage when he has hecome fvrm 
in the Yoga ( Karmayoga ) is said to be “ Peace of mind. ** 
When the YogSruruksu attains his aim he w l^d by the 
peace of mind (Sama ); without Sama he could not have 
been led to perfection in the Karmayoga. In other words, 
it is because is the chief working factor in him that 
he could become 

The purpose of the verse is to explain the cause why 
a man takes himself to the Path of Yoga and the cause 
why he achieves success in it. 

( 7 ) As ^ the principle of activity is said to be the 
cause why a sage desires to take himself to the Yoga, 
Yoga here means and not Dhyanayoga- 

( 8 ) —m is peace of mind, as distinguished from 

the control over one’s senses. 

Sankara gives it an unusual sense when he interprets 
it as %f%:. 

( 9 ) Sankara interpreted as HPR, 

he has to change to The verse intends 

to tell us about the cause of the sage having become 
firm-footed in the Yoga, ” while Sankara makes it 
describe the means of the sage becoming Yogarudha. 
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( 10) According to Sankara's interpretation of as 
’ETPiR', is the ?rwr of becoming TPTres and ^ is the 
of the 51 % ( ) who wishes to be firmly footed 

in the Yoga. Thus, SRH and would both of them 

become the of We fail to understand exactly 

the sense of is the of one desiring to be firmly 

footed in the Yoga. ” How could sfW help one who is 
? The GltS says that the sage has himself 
nothing to do with actions or renunciation (IQ. 18 ). 

(11) According to the Gita, the sage who has become 
may become a or may continue to be a 

In the latter case he will attain Brahman quickly 
(V. 6) and the Gita prefers that alternative to that of 
becoming a ( V. 2 ). 

( 1 ) —When a sage takes himself to 

the Karmayoga and is deairouFi of becoming firm-footed 
in the Yoga, he is attached to the duties he does but as 
he becomes firm in the Yoga, he gives up that attachment. 

This explains why the word is used in v. 3 A. 
The cause of a sage taking himself to the Path of Disin¬ 
terested Actions is the principle of activity working in 
him. In the state of a he is active but he controls 

the principle of activity, and he Is no more attached to 
the actions he does. 

Sankara explains as and 

adds We take as all his dutie.s of his 

caste and order of life. 

( 2 ) —This seems to us to explain ^ in 

V. 3. The %rT^ does not give up his duties but he abandons 
all thoughts about the actions and their rewards. This he 
achieves because he has got Sama ^ the peace of mind \ 

' The Peace of mind ’ makes him 
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This is inconsistent with the context of and 
^ as referring to the Karmayoga and also with iSahkara’s 
own interpretation of in v. 2 where he explains 

W'W as only In our opinion the interpretation of 

‘ ’ must depend upon * * ih v. 2. 

In face of the context of v. 3 and of H (‘gives 

up attachment to actions, though he does not give up 
actions ’) and in face of ‘ ’ in v. 2, the |ri%, 

and fJipl quoted by Sankara hardly deserve consideration. 

5. ( 1 ) Verse 5 and those which follow it must be 
interpreted as stating the helps to becoming 'TPires. 

( 2 ) According to Sankara the purpose of the verse 
is to reject the ordinary friend as being an obstacle in 
Moksa; only one’s own self is the real friend in Moksa. 

According to some modern scholars this verse is in 
conflict with Bha. Gl. IV. 34 in which Arjuna is asked 
to seek the help of a Guru:—■ 

ftiiiS, 5n%<iT%JT i 

ll Bha. Gl. IV. 34. 

Of. also H ( Mu. Upa. 

I. 2. 12) 

But to us the context seems to suggest that the verse 
is intended to lead a |man to self-examination and to 
think whether his own mind and mentality works in the 
right way or not. Verse 6 should be the guide to the 
interpretation of Verse 5. 

6. ^TPiT <i>rilWW^R:-Sa. bhasya. Clearly the word epcipl. 
stands here for the body and mind. 

7. ( 1 ) T^TUctfr. 

Sankara interprets the first half as follows:-— 

“ The Supreme Self actually becomes the very Self of 
the self-controlled and quiet ascetic. ” 

So WtR^TT is according to Sankara the Lord Himself 
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and WfftcT:=aT^fc;mR?r sr^. 

According to Ramanuja*— 

( i ) siciT'KcJipr crerrft 

( ii ) 3Timr 'n: ^wnfct: ?i% ^ — 

Ramanuja explains STaJWr: (). 

( 2 ) The word ‘ ’TWI?JTr ’ is similarly used also in the 
following I verses :— 

W Ucrf WcnT I 

^S#T^ 3 ^; cr: II Bha. Gl. XHI. 22 

Here ‘ gpr^: >??:: ’ is to be distinguished from 5^: stated 
in Bha. Gl. Xm. 21. 

^rtt^rsfr ^ ii 

Bha. Gl. xm. 31 

‘ ’ must be a reference to Bha. Gl- Xm. 29, which 

describes the soul as 

^ ii Bh*. Gi. XV. 17 

‘ ’ is explained in v. XV. 18. Here qpc^rRtrr is said 

to have entered into the three worlds. 

Out of these verses the present verse ( VI. 7 ) and 
Bha. Gl. xm. 31 seem to us to use the expression 'Rflic*m 
for the individual soul in so far as in the body he is the 
innermost Atman, the physical gross body, the mind, and 
the intellect, being the outer btjcipjs. 

In the sense of the innermost Atman the Tai. Upa. text 
should be compared— 

11 ers^isfcR: srrmr irrmpt; 1 

__ ^P®- If* 2 

^ivriCT ’^dT^Kxi-'W'HKaL II emm ^pflrnr: 11 

_ ^ Tai. Upa. IL 3 

11 sp^jrsRR- enwr 11 

Tai. Upa. H 4 
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tTOTTSCT- 



II sriOTT II 

Tai, TJpa. IL 5 


In using the word for the individual soul the 

Gita seems to follow a tradition which interpreted the 
innermost ) as the individual soul. This 

view seems to be a >1^73? refuted by the author of the 
Brahmasutra. The word srniTsf. occurs in the Tai. Upa. and 
is used also in the present passage of the Gita ( VI. 5-7 ), 
particularly in ‘ ^Tctr: ’ the supreme inner self 

of this self-controlled 


( 3 ) —in Sa. bhasya. 


The context does not support this addition made by 
Sankara. 

( 4 ) ^ ^ ^dlTOigiisli:^ eto.-Sa, bhasya. 


We do not see any special sense in saying. “ Moreover, 

in the cold and in the hot, in pleasure and in pain,.the 

Lord exists as the self of the ascetic.This shows 

that verse 8 is wrongly construed, 

( 5 ) We propose to interpret verse 7 as follows:— 

The innermost self (i. e. the individual soul ) of the 
who has conquered his mind, and who is tranquil 
is equal-minded in the cold and in the hot, in pleasure 
and in pain. 

8. ( 1 ) ^’it-Such a Yogin (i. e. Karmayogin) 

is said to be ‘ one who has attained the yoga. * So, 
‘ gtfi ’ means 

( 2 ) i8Wi^H-?T»r and are mentioned also in 

Adhyaya VII. 2, IX. 1 and XVlQ. 42. The exact meanings 
of these words we shall fix later on. 

Sankara explains them here as ( 1 ) 1T<T ■^ri^l'^'rsErqiTtf 
T'RTSTJHIL and ( 2 ) 5 ^Wisjr 

- 9. ( 1 ) Vide Sankara’s commentary for the distinction 
between 51^ and and *i«R«r. 
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Bead also the description of the Mandala of a 
in the Manusmrti. 

(.2 ) Sankara notices v. 1. for 

10 . ( I ) in this passage may appear lo some 

to mean a pure because and 

the contents of verse 12 and those which follow it go to 
show undoubtedly that the exercises of the are 

here prescribed for the in v. 10. 

But this will amount to admitting these verses as 
interpolation or it will require qiFiq;in v. 8 and those 
which precede it to be interpreted as 

In our opinion all verses upto v. 9 speck of the ; 

and V. 10 also uses* in the same sense. We do not 

think that a man who knew the word 4 tPpi; in tlic pure 
sense of a would either compare tluit ^TFnq;. with 

a (VI. 1-2) or would suddenly introduce that 

after a passage (v- 1-9) which dealt with the 
Moreover, the is. not a purely 

as we shall show in the course of our study. So, we 
must conclude that all these verses ( 1-9 and those 
W'hich follow it) deal with tlie Karmayogin at a time 
when the in the pure sense of a meditator as 

found in the Pataiijala Yogasutra, was not yet known, 
though some exercises of ^TFT )werc known. These 

mental exercises also were not distinguished from the means 
advised to a because the latter liad, from the 

very starting point of the idea of a to do with 

a special mental attitude 

and bacause the sixth Adhyaya clearly 
says that a becomes because he has got ?nT 

the peace of mind. This Adhyaya starts with the special pur» 
pose of explaining ih^t means to this ^ and naturally 
mentions mental exercises like those of the Pataiijala Yoga. 

To US there is no doubt that when the sixth Adhyaya 
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was written, the word ^ was not known in the pure 
sense of ^TfRi’T, as in the Classical 

( 2 ) Sankara. 

We take it as ‘ a Karmayogin 

( 3 ) According to Sankara 

and prove that the “ ” hap 

renounced the w<*ld ( ). 

But there is no mention of here. Moreover, verses 

1-2 make a separate mention of and %T ( ?r 

^); and the purpose of the practice of 4in is said 
to be ‘ ’ And “ 

clearly shows that the is not a renouncer (v. 37 ). 

So, we do not think that a or a pure is 

meant here. A who is a is intended here. So 

‘ R»Rr: ’ is simple seclusion to be resorted to temporarily 
for a few minutes in one’s own house; so, also, ‘ 

( 4 ) ^TCTSEft: is without any desires or hopes for the 
rewards. And should mean ‘ giving up the idea of 

possession,’ not ‘ giving up the possessions themselves. ’ 
Sankara in his introduction to v, 1 says:— 

‘ 5T =sr ’. But this view 

of Sankara is contradicted by the very word in v. 37 

which says that the was not an ascetic. We sha.] ] 
also see that the is a 

11. ( 1 ) The Karmayogin of the Gita is not a g«nT%g. 
but he has to control his mind, senses and body; and so 
he has to go through a training which is like that of the 
later Classical Yoga Darsana. 

( 2 ) Compare this portion of the Gita with the simi¬ 
lar verses in the Svetasvatara Upanisad for the origin 
and history of the 

( 3 ) Madhusudana Saraswatl, in his Gudharthadipika, 
tries to identify the ideas of the in the verses 

27 
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of the Gita with those of the Sutras of Patanjali. 

( 4 ) 3?»T^5nfFrR[-Sa. bh- 

asya. Sankara points out that in the seat of the Yogin the 
blades are first, the •■3TRJT is spread on them and lastly 
a silken piece is placed on the vfjfsr. 

Gita separately ineirtions along with 

( 2 ) g534)i?nqjTTfTtrag§:i{-5if. uio-t-afepr.-afi^qv-i fc(yg:^i5Tflc'4(^g.- 

But compare also v. 15- 

?T?Tun?r q>t'T i 

5tTI% II 

So, the highest goal of ■win is Moksa. 

( 3 ) ‘g»sflT^Praf’-should control his mind ; '4PT hero need 
not mean the 'ilcr<?3r55?Tn; but ‘ «[Td ’ may be an 

expression like ‘ to fight a fight ’ ‘ to wage a warThe 
real expression seems to bo ‘ encHPT’b ’ ( v. 15 ) ‘ contro¬ 
lling himself, ’ 

13. Cf. tlie in the Katha Ui^a., c- g. in 

Katha Upa. IV. 1 

14. ( 1 ) feet:—Sa. bhasya-ir?lI«f'rTr^!3TgwfznT%— 

( 2 ) is mentioned here a.s a subor¬ 

dinate aspect of 

15. ( 1 ) It must be noted here that while describing 

the exercises like those of the later the Gita, as 

usual, here describes the as a Path by itself. So 

has two aspects, just as the other (three > %ls ; 
and the Glti. describes both the aspects. Here the aspect 
of «tlWPi is described ; while in v. 12 the ?rpw aspect is 
dealt with. 

"We do not see any- difficulty or objection against our 
conclusion stated above. Rather, looking to the context in 
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which there are so many verses here (in Adhyaya VI) 
where means and to the fact that is a 

we must conclude that the purpose of the 
Adhyaya as a whole is to describe the Methods of what 
later on came to be called as a help to the 

Inspite of this when we find a few verses here 
saying that the practice of this meditation may be 
continued for the whole life and the goal to be achieved 
thereby is Moksa, we should also conclude that the — 
is a Path by itself like the other three paths. 

( 2 ) 3Tc5R*TT^—This shows thaUhe 

of the Gita is not like that of the Buddhism which seems 
to have flourished later on. 


16. ( 1 ) Moderation of food and sleep. 

2 ) s^rt^lsTf 

We do not think the is earlier than the 


17 %T=etPrTtn as an independent Path of Meditation. 

18 3TRU^^-Sa. Bhasya-^^TRil^. 

But may mean Brahman, just as we have tTcTT: 

in V. 14. 

19 ( 1 ) Cf. the following karika from Gaudapada:— 


I 


Gau. Ka. IV. 48 


“ Like the fire-brand which is motionless, devoid of 
appearances and unborn ; the Vijnana is motionless, devoid 
of appearances and unborn. ” 

( 2 ) 3n^:-^ahkara does not explain this word here. 
It may mean ‘ ’ or TOTcfPi. 

20 ( 1 ) #i^44r-Cf. 
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( 2 ) according to the Gita the 

second stage. 

( 3 ) The latter half describes the third stage. 

23. ( 1 ) ^ 

In the days of the Gita the Yoga was defined from the 
stand-point of its goal ft-., Separation from union with 
pain. ” Here is the of the later days. 

This definition shows that when the author of (this 
portion of ) the Gita began to deal with as a Path by 
itself i. e. as an independent Patli to Moksa, he found it 
necessary to set aside the idea of as a Path of Disin¬ 
terested Actions, with which he started ( verses 1-8 ef 
Adhyaya VI ). 

This definition, as distinguished from the Classical one 
given in the Yogasutra ( ) also shows that 

the conception of the Yoga even as in the Gita 

is much earlier than the Classical 

( 2 ) in — 

‘ ’ would refer to a stage when ^FT had already 

been recognised as a science- So, we must conclude that 
even by the time of tills verse the ^Fi came to be recog¬ 
nised as a science though it is not a full-flegecl one as 
in the 

A student of the Gita should collect from the Gita 
words which had already become wholly or partly technical. 
Thus, the word ^ ’ had already its meaning fixed in 

those days, Cf. ^ in ( Bha. Gi. VIIL 20 )• 

When it is said ‘ ^FT ’ it is likely that ^ 
had a fixed meaning. 

Also expressions like etc- may refer to 

some words which had obtained the status of technical words. 

( 3 ) 5:W4Pri^’id’^:“Some scholars have objected to this 
compound* Sankara calls it a 
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( 4 ) 3n»ri%Doi%HT-The difficulties and failures that may 
come upon the are realized in this verse. 

24 As in V. 11 and v. 16, so also here the author 
again starts with the first stage of the So, also v. 28 
is a concluding verse like v. 15 and v. 23, 

25 ^^-Sankara explains this to suit his own 
system-3TM^ ?if q- 

26 goes astray. ’ 

27-28 { 1 ) These verses also seem to describe STPT as 
an independent Path by itself. One may devote himself 
solely to «n[?T^ for Moksa. 

( 2 ) in V. 27b and 28d-ntn leads not only to 
the absence of 5;J3 ( v. 23) but it leads to 
S’sfrg^m or 

( 3 ) srmjjn^-Sahkara and Ramanuja discuss the nature 
of 

But, in our opinion, in the case of the Gita such words 
as siigjr, etc. cannot be made the basis of the discussion 
of the special doctrines of or the 

( 4 ) n^RRT^"Cf. in Bha. Gi. V. 21-22. 

29. ( 1 ) Having described ’TTU as an independent Path 
in verses ( 14-or 15-28 ) the author again returns to his 
original standpoint of describing %i as a help to the 

^hr=wn*T^ or rather its exercises are here prescribed 
for the for two purposes; at the biginning these 

practices were recommended for the ‘ peace of mind ’ 
which would make a i. e. a ; ^PT=®IH^R 

is also recommended for attaining ^41*4 (^ 

) which is necessary in the i. e. even in the 

first sta^e of 

( 2 ) and enc4^-Sahkara-«mwi4g: and 

’RTf^-Acoording to Sankara is the same 

as 
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But the next verse seems to replace tlie Lord (Jinj;.) in 
place of So the verse seems to be more favourable 

to 

( 3 ) ?nK5?N:-Sahkara-^^t 5U5n-w£F.<=im4 

?rrrf 2R^r~ 

The is explained in v. 32 and to us it seems 

to refer to Bha. Gi. V. 18 

»Tf^ rferfk i 

SPT ^ ■w% vrim': it 

5^ fT «rK ?tT in v. 32 would correspond to 

^ 5rFJT ^uarSirSfiCM in Bha- Gl. V. 20. 

Verse 33 also refers to this as the teaching for 
which this is stated here. 

So, verses 29 and those which follow it continue the 
topic of Bha. Gl. V. 18 etc., which, of course, deals with 
the Karmayoga as we have shown. 

30 ( 1 ) ‘ JTni;^ ’ is according to Ramanuja ‘ ’ 

which is again equivalent to mr 

=?( 'r^^rm-Also ‘ ^ irR- 

These remarks make Arjuna ask fur the in 

Adhyaya XL 

( 2 ) H ^ n JT srn^^TrrT-Sahkara seems to 

be right in explaining ‘ ?T m'Wii'h ’ as “ st >Tm«qTm. ” 

But his arguments ‘ rRq i ^-^Tcrn l% srurmpr: 

nT*f I ’ do not .seem to be 

supported by the Gita. This and other verses of the Gita 
do not seem to teach the doctrine of absolute identity of 
the soul and Brahman. According to the Gita all beings 
remain as all beings and yet their unity in the Lord is 
also a reality, as stated in v. 31. 

C 3 ) If tT^TTC ^ ’ means ‘ I never become invi¬ 

sible to him we suggest that Bha. Gi. VI 7 should mean. 
The Lord is near the Yogin ( i. e. the ) who has 

won bis mind and senses, and who is quiet, in cold and 
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hot, in pleasure and pain, and in honour and insult. ’ In 
this interpretation ‘ grmtci: * is translated as 

31. ( 1 ) —^According to Ramanuja the 

lies in the fact that all tlie ( souls ) and have 

But the verse seems to mean that one and the same 
Lord resides in all and the devotee believes in that one 
and the same Lord. 

Cf. g^asjr-Bha. Gl. X. 15. 

Ramanuja also explains ^ as 

( 2 ) —( a ) Doing his duties or renoun¬ 

cing them, ( b ) Doing any kind of duties. This makes it 
clear that the is not necessarily a 

Sankara seems to overlook the importance of this 
expression since he simply supplies another word for it 
( titsraiMtiiHtsft ). 

( 3 ) ^%-We do not think this expression refers to 

the state of Moksa. To us it seems to mean * The devotee 
of the Lord may be doing any duty, he is in (the Path 
of ) the Lord ; he is in agreement with the Lord ’. 

32. ( 1 ) We have already stated above that these 
verses (29-33 ) emphasizing in all beings are a repeti¬ 
tion of the contents of Bha. Gl. V. 18 which undou¬ 
btedly deal with the Karmayoga and therefore these verses 
also deal with the same and hence the ^ described here 
is the Karmayoga. 

{ 2 ) gg g^sffriE ?I»IT ^STT^wr SPsWg fw gySahkara cons¬ 
trues " g® «IT ^ gsi ” i e, he interprets the 

verse as follows:— 

He who by a comparison of the Atman (in all) 
thinks that whatever causes pleasure or pain to him, 
equally causes the same to others and hence does not act 
in a way disagreeable to any body, who in other words 
does no injury to anybody ( ), is the highest 



6. 32-33 


BhagamdgliU 


( 216 ) 


Yogin. 

This would mean that the GltS here teaches the golden 
Buie of Conduct, viz.^ “ Do unto others as you would be 
done by them. ” Cf. also 3TTrq^: sT 

( 3 ) We hold that the Karmuyoga of tlio Git5 tea¬ 
ches a much higher principle of conduct than this rule, 
which is partly based upon a selfish instinct. 

According to the context ‘ ’ means the same 

Atman or Paramatnian being present in all ( Vide v- 31- 
). And, as already stated, corres¬ 

ponds to “ H 5li;^T?SPf STM ^Tfe%f5TT'JT "^nST^Jif. ” 

So, we suggest the following interpretation :—“ I’lie 
Karmayogin who sees the same principle in all by a like¬ 
ness of Atman in all ( i. e., by the fact that the same 
Supreme Being is in all ), whether the sight is agreeable 
to him ( e. g., in the case of a Brahinana, a cow, etc. ) 
or disagreeable ( e. g., in the case of a Candala, a dog, etc.), 
is the best Yogin in my opinion. ” 

It is to teach the way to experience this oneness of 
Atman in all that the qpi i. e. the with the mental 

exercises ( of the later ?T>r ) is taught in this Adh- 

yaya ( M ^iTfii-Verse 33 ). 

( 4 ) our opinion there is no necessity to 

interpret in the sense of ^ because the expression 

‘ g# means ‘ Whether the sight is agree¬ 

able to him or not. ’ 

33 ( I ) ‘ ?rT%r ’-This line is impor- 

taut because it tells us why the Karmayoga i. e. the 
Yoga of the sixth Adhyaya has been taught. It is taught 
as a Path to realise the same principle in all beings. 

Or ‘ 3T3T %i: ’ may mean ‘ Here a Yoga, a 

Path to Mok^a, through the equibalance of mind is taught. ’ 

But the fact as shown by the context is that the Yoga 
of the equibalance of mind is taught here for the realiza" 
tlon Of the same Atman in all beings. 
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“ 3?^ ” or “ ara ^rp%T %»l: ” refers not 

only to Bha. GL VI 29-32, but really to Bha, Gi. V. 
18-28 where the mental exercises of the ®n»!%T ( t. 27 
and T. 28) are introduced as a help to the which 

is a part of the Karmayoga. The sixth Adhyaya gives the 
details of Bha. Gi. V. 27-28 ; so we must conclude that 
the Gita here ( v. 33 of Adhyaya VI) says that Yoga of 
Adh. VI is taught with the aim of (realizing) the 
same in all. 

( 2 ) Tilak takes as referring to 

( Bha. Gi. U. 48 ) and hence decides that means 454^^. 

But as the knowledge of Atman and that of the same 
Atman being present in all beings is a part of the Karma¬ 
yoga, and also because a comparison of with is 

the starting point of the sixth Adhyaya and also the end 
of it ( Cf. in v. 37 ), there is ample evidence here 

that the ( in v. 33 ) taught in Adhyaya VI is the 
and, inspite of this, the as a Path by 

itself has come in for treatment, since it is the method 
of the author of the Gita to teach both the and 'll® 
aspects of a 5ff»T side by side. 

Moreover, in verse 33 cannot be different from the 
fIFq taught in v. 29, 30, 31, 32. One cannot set aside the 
context of these verses- 

According to Tilak’s interpretation Arjuna would be ask¬ 
ing a question, out of the way, and that would be possi" 
ble if the Gita were to end with Adhyaya VI. If the Gita 
were not to go further than Adhyaya VI we would have 
assumed that before the Dialogue was completed, Arjuna 
took the opportunity of asking two questions ( v. 33, v. 37 ). 

( 3 ) According to Sankara “ siq ” in “ is 

important and he says that ‘ ’ refers to the 

taught in Adhyaya VT. 

Sankara's commentary does not discuss the meaning 
28 
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of ?rT«T or “ ” He simply explains 

as and this must refer to his explanation of 
in V. 32. 

( 4 ) =^w^^-Th.is must mean the unsteadiness of the 
mind ( Vide v. 34 )• 

34 ( 1 ) here means the vital breath. 

35 ( 1 ) srvijTHT 5TTIT 

“ 3T¥4T?r ” seems to us to mean ‘‘ repeated practice. ” 

37 ( 1 ) In verses 37 and the following we have the 
description of Interpretors of the Gita differ as to 

who this %ra5 is; Sankara holds that it is one who has 
fallen from the , while Tilak says that it is the 

We have suggested that if meant «*rT?r^nT, the com¬ 
parison and contrast between ^'T»l and at the beginn¬ 

ing of A.dhyaya VI, as well as many verses in AdhySya 
VI where means and several otlier statements 

in this Adhyaya would be out of place. Moreover , we 
shall show below that the terms used in Adh. VI 37-47 
leave no doubt that the is a Wo have also 

shown that in this Adhyaya the exercises of the later 
are prescribed as help to the Karmayoga. 

( 2 ) 3T^ui:—This word makes it quite clear that the 
is meant by here. 

According to the Gita, a may take to 

and become a ^rflr after he finishes a certain prilim inary 
practice of which belongs to the aspect of 

55^^ or he may continue doing his duties disinterestedly 
i. e. he may follow the Path of Disinterested Actions in 
its aspect. Vide our interpretation of 

qtqg# II (Bha, Gl. V. 3.) 

SO} ‘ wr^; ’ is an indication that the following 

the in its 45^ aspect is meant here, epi^ssone who 
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is entitled to asceticism but does not take to it, and coflfN 
nues the practice of in its ^ aspect. 

( 3 ) —^Whose mind has gone astray from 

the Yoga. 

Sankara explains as ; so, he takes 

%r as and as 

We suggest that the verse speaks of a who 

does not take to but continues performing his duties 
disinterestedly, but by an error performs some of his 
deeds with a desire for their rewards. 

Our interpretation of ‘ ’ is consistent with 

* JTRT * The may be reborn in the 

worlds of those who do meritorious deeds ; this would satis¬ 
fy his desire for the rewards of some of his deeds. 

( 4 ) ^trornKn^This will mean Moksa. If the Karma- 
yogin performs all his duties upto his death without a 
desire for their rewards, he would get Moksa. But if he 
errs and performs some of the deeds with a desire for 
their rewards, he will not get Moksa. Arjuna wants to 
know what will be his state after death. 

Sankara the right knowledge. 

38. ( 1 ) —^He could have taken to after 

he finished the aspect of (Cf. 

—V. 3 ), but this he has not done ( STTO* ) ; 
so he has lost the opportunity of the Path of Renuncia¬ 
tion. He could not continue the performance of his duties 
disinterestedly; so he lost the adavantage of the Karma- 
yoga, though he reached the stage of 

Thus, he has fallen from both the Path of Renuncia¬ 
tion and the Path of Karmayoga. 

Sankara takes as referring to and 

But this does not explain the importance of in v. 37. 
Moreover, we have shown that has two aspects^ 

the HFR and the The aspect of «rr^RFT is a help 
to in the W aspect and also to in the ^ 



0 . 38-40 


Bhagamdgitt 


( 220 ) 


aspect. So, we could have explained 3^ as 5:4^ in the 
aspect and in the aspect. But Sankara takes 

as a hpiw only, and according to him in the sixth 
Adhyaya is taught as a to ; thus, a 

could be on the Path of Meditation only after 
finishing the required stage of ^W^fhT. So, how could 
Sankara imagine that the same man has fallen from both 
the and the ? According to him a man can 

fall from only or only «rFPTttr, because if he has 

gone to ssiT^l’IhT, he has already successfully carried out 
the stage of 

So, in Sankara’s system there is no possibility of a 
man falling from both the and the ; and 

consequently hi.s explanation of 3^^ is not consistent with 
his theory that is always a and never an 

independent path to Moksa, 

On the contrary, the fact that Sankara lias to explain 
as and shows that '+aT''h’'i niust he admit¬ 

ted not only as a flPR but also as an independent l*ath. 

cannot be taken as referring to the two worlds, 
this world and the next w'orld. The man has not renoun¬ 
ced the world ; so, he has not lost this world at all. The 
man did not intend to get heaven, so he cannot be .said 
to have lost it. There is no question of r^qirriH by Epn«TT.»T^s 
here. 

( 2 ) TPl —This .shows that both the 

and the are Paths to Brahman. As the is 

here supposed to have lost both the Paths, and as he is 
supposed to have done some of his deeds with a desire for 
their rewards, he has been bewildered on the Path of 
Brahman. 

40. ( 1 ) Arjuna asks whether the dies like a 

broken cloud. Krsna says that the is a doer of 

something good and as such he would never die. 

This answer is in harmony with the praise of the 
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in AdhySya n verse 40 :— 

jRsrrot ?r I 

Tn^vT?ng:ii 

^ n. 46 also (?iRm 33 r>TT^ 6 ^: i crrar- 

*^”*5 ^T^ivrjt h-iIIci: ) would correspond to 

:!r«i^*)?liw=ld^ ( VI. 44. ) 

^ ^ ( 2 ^) 5 Jm^?rTrT ITESM—^This suggests the meaning of 
.’ This latter expression does not mean that 
Arjuna doubted the very destruction of the soul that was 
^■(mrs. He only thought that byway of a severe punish¬ 
ment the who erred would be thrown into a hell. 

But the Lord assures him that it is not so. 

41. ( 1 ) siFjf VT^: ott:— 

This agrees with our interpretation of 

as already pointed out above. So, also the birth of this 
^ ( i. e. in “ sfttRTf ^ ” is also 

consistent with our supposition that the % T=q i^ci-HKtf is 
one who had through error done some of his deeds with 
the desire for their rewards. Thus, both sngfhpj; q i 'i aidi% and 
of the didsPIgs will be satisfied. This will 
happen if his TrarRT^ is far keener than his inclination 
for '?r5rrgT%i { Remember he is a man of both 3RRn% and 
). 

According to Sankara is “ ’n 

this is quite inconsistent with in v. 37, 

42. ( 1 ) If the in him predominates over the 

'+i<! 3 i^iTh in his mind, then he need not go to the worlds 
of the and need not be reborn in the house of the 

rich. But he would be reborn in circumstances favourable 
to his further evolution on the Path of the Karmayoga. 

Sankara adds Why ? 

( 2 ) —Tiiak-^^’MiPiHbecause we have the adj. 

and only the are rich. 

43. ( 1 ) ^ ^ may be 
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nt ” or also qtf^nrf 

—This is the reward of the practice, though 
incomplete, of the in his previous birth. 

The qhrsrg begins in the next birth from where he left 
incomplete in his previus life. 

Of. ^Tffni^iimT^rsrer—Nothing ( no degree of the 

). 

( 2 ) is Moksa. 

( 3 ) i§ankara takes as referring to only %FRr fi^. 
But this is wrong. It must mean either of the two “ 3<«I- 

^irsRr: ” and “ gier. *’ 

44 ( 1 ) 3ig?[r:-per force; even without his -intention, no 
doubt without being himself conscious of it. 

< 2 ). ^l»R?i-Tilak-HPT%T. 

Sankara-«2TR%iT. 

( 3 ) 3?f^-Arjuna asked about one who had already 
proceeded on the Path of Yoga ; but the Tjord says that 
even the pr^rmr of ^ is an indication of spiritual pro¬ 
gress, as compared with the performance of the rites and 
sacrifices to be performed with a desire for their reward. 

( 4 ) 2n^^5Pi:--Sankara-5a^TW=%^T^TPf.ni3BM>+.wvi;. Tilak 
agrees with Sankara. 

According to Sankara the stage of is a stage 

superior to that of or 

According to Tilak even the of 4:iT^ is a stage 

superior to 5fn«Ii;%s or Vedic sacrifices. 

Note the attitude of the Gita towards the older Vedic 
religion or as revealed in this verse. It is the same 

throughout in the GltS. Of. e. g., 

^ STlpirw ii (Bha. Gl. II. 46). 

Bant^nuja takes sna as 

45. ( 1 ) g in —‘ 3 ’ shows that now the 

Lord is talkir® of some one else than He 
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talks of a who makes slow but sure progress, 

unlike a hasty who may become 

J^RffT^TtWR:—Striving with care, with as much effort as 
he can and not with immoderate haste 

46. ( 1 ) —See Bha. Gl. XVIL 5~6, 14~t7" 

Of, STOTf ^ ^T»raTS^TRi%ST. 

A-lso siTswTc^n ^ i 

3n?m ?ig ii 

v T W’mw i ^ n+iKW'iyi ^^tr^irra. i 

Eck'nl^it JR3 sncJiT anw ii 

Mu. upa. m 2. 3"4 

Also ST ^ ^ 5iFl^?Tni?nwJiT =rT i 

?nsTJf?fK?I niSe'T^^TRTTS TT 'RW H 

Mu. Upa. 111. 1. 8 

The Gita has no sympathy for self-immalating pena¬ 
nces, as we shall see in Bha. Gl. XVll. 

( 2 ) JT^ST^;— 

According to Tilak fiTlH i® described in 

“ ” (this ?[Ti^ has attained )• 

According to Sankara, 

But as the Gita prefers the to the ?nT»T^ who 

takes to B'^TTTT, the who is a seems to have 

been meant here by fTlH. We do not hold that in the 
Gita means a #«iT5nTPl. 

( 3 ) ‘ ’ is a ritualist, the =t>4TTW?r^ of a later 

period. Sankara and Tilak agree. 

Of. 3tT in Mu. Upa. HI. 1-8 quoted abova 
also 5T Tn»n%?n3T:T: I 

Mu. Upa. I. 29 

sjsrjf T t ^TtM i 

^ S^SS’^TT II 

Mu, Upa. I. 2. 10 


( 4 ) 
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3nc3T?:Rr: ^§irq?f sfRs: i 

Mu. Upa. HI. !. 4 

In the Mu. Upa. Bcenis to prefer to ^r*r- 

^ accompanied by 

Tilak—qm1f-^^4Ftr; Sankara 

The fact is that the Gita does not make a hard fast 
distinction between and '•■-ifPT-iil'l, a.s can be seen 

from our interpretation of Adhyaya VI. Tiie sixth Adhyaya 
teaches and as help to exercises .similar to 

those of the later Fatahjala Yoga arc preBcribed and while 
■doing so these exercises arc made into an independent 
Path to Moksa called also Toya; the latter comes in for 
discussion as we have seen in such a way that we can¬ 
not distinguish between two Yogas ( one Karmuyoga and 
the other Dhyanayoga), but we can only say that at a 
certain stage in the 6th Adhyaya the cxorci.ses wliu-li 
are help to Karmayoga in the earlier verses of the Adh¬ 
yaya, become rather the chief topic so that this life of 
is recommended as an independent Ihith to Mukiia 
under the name of “ 4l»r. ” 

But when Arjuiia is asked to be «ilhr, he is asked to 
follow the Karmayoga to which ( or the later ) 

is a help. 

The sixth Adhyaya shows no signs that the author 
of the Adhyaya knew the word ‘ ’ in the sense of 

pure «n5T or only and tried to smuggle it into an 

Adhyaya or a work dealing with the On the 

contrary, it knows as mainly and this ha.s 

86 part of its programme the exercises of the nature of 
those in the later 'iirrsRjqpi. 

In verses 46-47 there is no distinction between 
and though other ^Rs are mentioned separately 

and though verse 47 refers to a variety of The 

is also a The dchnition of ‘ ^ 



( 225 ) 


Chapter : VI 


6 . 46-47 


( ) ig not that of wn*f4l«f, but it is rather^more 

akin to “ ?nT?# ”, It indicates that the author does 

not know the word in its technical sense of 
though all along he mentions exercises of «*rrfpibT. So, the 
only possible conclusion is that in the days of the 
the word itself had a complex meaning and included 

simultaneously the sense of and also Even 

in Adhyayas II to V where the «tR aspect of the signi¬ 
ficance of Tpt is not emphasized so definitely as in Adh. 
VI, it has as much to do with the training of tlie mind 
as with the performance of one’s own duties. This is clear 
from the words 31 %^(for ), etc. etc., 

and from the question raised by Arjuna at the beg inning 
of Adhyaya III, etc. 

47 ( 1 ) ^ilFRTJrfT ?i^^-Sahkara-!55l K?rrl$®JT5mFTf 

JiH.), i. e. among the ( meditators ) who meditate 

on the deities and the Lord. 

But the context is quite clear to show that 
ITRWi’i^s, ( or according to the use of ^#1 in 

the ) and (the followers of the Path 

of Disinterested Actions) and other types of are 

meant by Verse 47 does not separately men¬ 
tion »rf%;4nh^s as an independent class of ; but it 

says that any following any Path out of those 

enumerated in v. 46, is the best if he devotes him¬ 

self to the Lord. Here scope is made for a future class 
of or ’(Ris. 

Tilak takes and Sankara 

Both these meanings seem to us to be 
negligent of the context. 

( 2 ) The traditional title of the Adhyaya is 
while that of the commentary of Sankara on this Adhyaya 
is 
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The Gits uses the following words in the sense of 
<n5!«^wn*T§l»T:— 

( 1 ) 3T«rT?wm VUI. 8. 

( 2 ) ^hiwiT vm 12 . 

( 3 ) vni 23 refers to wsfifr^'hw:— 



Adhyliya VII 

1 • (I) The beginning of tiie various Adhyayaa of the 
Gits should be marked. 

AdhySyas V and VI begin with a discussion of 
and qhi (Bha. Gl. V. 1-2, VI 1-2). The first verse of 
AdhySya VH mentions %iT but undertakes to tell Arjuna 
how the Lord can be known in His entirety and in the second 
verse the author clearly says that he wants to describe WR 
and ftiR ‘by knowing which nothing farther remains to bo 
known in this world ’ (Bha. Gl. VIL 2B ). Adhyaya VUI 
proceeds to explain certain terms mentioned at the OTd of 
Adhyaya VII; one of these terms is ah ethical term, 

but the rest are more or less philosophical princ^les. 
The first verse of Adhyaya IX begins an explanation of ?nw 
and 

Moreover in Adhyayas HI and V Arjuna asks questions 
to the Lord and thus the Adhyayas begin; while in 
Adhyayas VII, Vm ( Bha. Gl. VO- 29-30 to be taken 
with Bha. Gl. YHI. 1 )> IX and X, the Lord is anxious 
to tell Arjuna what he wants the latter to know. 

Again Adhyayas VU and the following ( VJJl-XVH ) 
begin with verses which have nothing to do with ^ or 
win and 

Particularly the seventh AdhySya is begun to ‘tell Arjuna 
“WR n^RRW: ” in its entirety, by knowing which there will 
remain nothing further to be known, ’ as we have stated 
above. This is indeed inspired with a desire to incorporate 
into the Gita the Knowledge of its timA in the Upanisadic 
stylo (Vide, e. g, Cha. Upa. VL 3; Mu. TJpa. I, 1. 3 ) 
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We believe that the above feature in the introduc¬ 
tory remarks of Adhyayaa VII-XVII should njako the 
reader suspect the genuineness of these Adhyayas. 

( 2 ) According to our own tradition the GitS is to 
be divided into three or tiireo sets of sir each; the 
first 'TSfi ( Adhyayas I-VI ) deals with the second 

(Adhyayas VII-XID with and the third (Adhyiyas 

Xin-XVlll) with MadhusQdana notices this tra¬ 
dition in the beginning of his on the Gita. 

So here begins the of the Gita. 

We may note that this division of the Gita into three 
^^s is not altogether a wrong one, though it is not men¬ 
tioned in the Gita itself and though Adhyayas VII and IX 
clearly profess to speak of and and not of Bhakti 
(Bha. Gl- Vn. 2: IX. 1). The iustifioation of the theory 
of three ^s, about and «PT, in the Gita lies 

in the ifeneral preponderence of these ideas in the respective 
of the Gita. 

The fact, however, is that the older tradition does 
not take these three, and s»pt, to be the only 

three Paths (’TPrs) to Moksa. This is clear from tlie fact 
that each Adhyaya of the Gita is called a particular iftu 
‘ Path to Moksa’ and thus there are as many qpis as the 
Adhyayas of the Gita. Thus, when the first Adhyaya is 
called “ stut JWtns«H)K: ” it seems to us to 

mean that the sorrow like that of Arjuna if experienced 
in one’s own active life by a reader of the Gita will lead 
to Moksa, will be a Path (^) to Moksa. Similarly, the 
philosophical chapters of the Gita, e. g. (Adhya* 

ya XV), ( Adhyaya Xni ), 

(Adhyaya XIV), axe each of them a ^ifn, i. e., it is belie* 
ved by the older tradition that the philosophy *of these 
Adhyayas is not to be necessarily systematised into 
a harmonious doctrine) but each chapter with its 
own ^ doctrine is to be taken singly and if the 



( 22 $) 


Chapter VU 7.1 

teaching of each chapter is thus put into practice, it 
will, independently of the teaching of the other chapters, 
lead to Moksa. This does not mean that there is no harmony 
in the philosophical thoughts of the various chapters of 
the Gits.; rather, it is clear that they are not mutually 
inconsistent and that the most important of these philo« 
^ophi cal thoughts, that about the relation of the 
to the 3 ^ aspect of the Supreme Reality 
is, as we shall see in the course of our study, the same 
throughout the Gita. But, all along, we feel that each 
A-dhyaya is primarily meant to be a Yoga “ Path to Moksa ” 
or “ Path of conduct in this world leading to Moksa. ” 
The same will be true of such Adhyayas as have no 
philosophical, but rather ethical purpose, e. g,, 

( Adhyaya XVI ), ( xvn ), etc. 

According to the older tradition the names ( Adh¬ 
yaya III), (Adhyaya XII) are given to these Adhyayas 

only ; and there is no Adhyaya called but AdhySya 

Vn is called And the other Adhyayas are called 

( Adhyaya VI ), ( Adhyaya II ), 

( Adhyaya V ), etc. which are not considered in the scheme 
of the three and^bich occur in the so called and, 

therefore, would contradict the three divisions’ scheme. 

( 3 ) m \ 

S.—Sankara seems to take ^ as 

or, in other words which is the title of 

his commentary on Adhyaya VI. But he also seems to 
imply the sense of which does require an equipoise 

of mind, since he does not use the word or 

in explaining ^ 3^ here. 

Sankara connects v. VII. 1 with v. VI. 47 and here he 
seems to be right. Bha. GL VL 47 is meant to introduce 
the doctrine dealt with in Adhyaya VIE. In Bha. Gl. 
VI. 47 in its aspect is introduced as a help to 

and the purpose of Adhyaya Vn is to explain this 
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In boffi its aspects of HTW anfl m we Bliall me in the 
course of our interpretation of AdhySya VH. So far as 
in its ?rPR aspect is concerned, AdhySya VH ig a supple¬ 
ment to the last verse of AdhySya VI, but m rejjfards 
in its aspect the seventh AdhySya introduces a 
new %T not mentioned in the earlier AdhySyas* But both 
the aspects of are treated in AdhySya VII because it is 
the method of the author of the GTt5. Thus in the sixth 
Adhyaya it was the purpose according to the context, to 
explain 'RTR-practioes as subsidiary to the but while 

doing so, the author also explained as an Indepe* 

ndent Yoga or, in other words, in its ^ aspect. 

To state briefly, the primary purpose of the seventh 
Adhyaya is to explain ^ as Hm to SPT#! and, along 
with this, the author deals with in its aspect 

i. e. with ^TTrTPftn' as an independent 

The words and in Bha. O?. V]T. 1 are 

indicative of and are more important tliun the 

words * TO" ' in Bha. Gl. VTI. 2, for determining 

the purpose of the seventh Adhyaya ; and accordingly we 
have stated our interpretation of the purpose of Adhyaya VH. 

We shall discuss the meaning of and in our 
Notes on v. 2 below- 

( 4 ) qf While practising the Karma- 

yoga you will know Me. ” 

Here ‘ ’ is the aspect of mu, which w^oiild 

precede iiTR" and this ^TR would precede the in the 

^ aspect. And along with in the aspect and 

also in the same aspect indicated here by 
^RT: and will also work as a to the 

according to this verse. The 5nR in this verse and ifR and 
in the next verse are not independent paths, but they 
are, like and >5JRTO and also <#T in 

the ^rpR aspect, ^WTs to the 

As the verse does not say that the WThere {in W ^ 
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s8T?n%) is a ?(N5T to the Earmayoga, and also there 
is no other verse in this Adhyaya to that effect, we may 
also take the purpose of the verse to teach as an 

independent path to which ^ and are ^n^Rs. 

This assumption will make this Adhyaya fore^n to the 
original aim of the Gita, viz., that of teaching 'h^5qi*r, to 
which the first six Adhyayas have been devoted ; but we make 
this suggestion because several verses of this AdhySya, 
e. g., 17, 19, make fTR a to In this case 

gsnt), ( in the nm aspect, 

and ) and (in # ) will be R^s to 

in the tfR aspect. 

In brief v. 1 mentions in the aspect which 

will lead to ?IR which in its turn will lead to 
according to verses 17 and 19. 

About the mutual relation of and see Bha 

Gi. IV. 36-37, VL 31., in its BW aspect is a RWjf to 
in its 'IR aspect. 

( 5 ) Tilak takes in this verse as as we 

have also taken. But his assumption that and in 
this Adhyaya ai-e subsidiary to the ^4^ ( Vide P. 725 ) 
is not justified by the words of the verse. In verses VH 
17 and 19 fpf is said to be subsidiary to which is 

here in the 'E® aspect i. e. an independent Path. 

( 6 ) Sa. bhasya. 

according to the context seems to mean the Lord with 
His two Prakrtis ( v. 5 ) or the Lord with His 
or cosmic and or super-cosmic and or ‘ sacrh 

ficial ’ aspects ( v. 30 ). would also mean the know¬ 
ledge of the various special manifestations of the Lord 
enumerated in verses 8-12. 

2> (l) In our opinion the former ( i. e. the knowledge 
of the Lord with His iti!T%6 or aspects ) will be ?[R 

and the latter (the knowledge of the Lord in His special 
forms) will be mentioned in v. 2- 
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( 2 ) Any other interpretation of fi?? and would 

be hardly supported by the context. 

Sankara takes as Thus, f^ffH will lx? 

according to Sankara a higher sfcige of «H, i. e. realizii' 
tion iiself. 

Tilak take.s sjR as referring to and as referr¬ 
ing to 5^fe. His meaning ( Vide his introduction to Bha. 
Ol. VII) seems to be different frcmi ours as he illustrates 
his interpretation not from the verses of this Adiiyaya 
itself but from Bha. GI. XUl- 30 and XVill. 20. 

We make here a note about and filfTR from the 
various chapters of the Gita. In the following verses 
the words Uoccur but no explanation is offered in the 
context itself:- 

9Rf^«RlHTcin i 

^ ll Bha. Gl. VI. 8 

sTSfft Bha. Gi. ill 4i 

sr^i^fiq ’Hqiqqq;. iiBlm. Gi. XVUI. 42 

Here and are as it were virtues like yu and 

3lI1%qq, but they are not described here at all. 

It is only in Blia. Gi. Vli. 2 and IX. 1 that the autlior 
undertakes to expound the xiR together with ; so we 
should refer to Adhyayas Vll and IX only for the expla¬ 
nation of these terms which, as they occur in the various 
Adhyayas, appear to be fixed and technical terms in the 
days of the Gita. And Adhyaya VU is called 
While interpreting them in Adhyaya IX we shall show 
that the sense of those words in Adhyaya IX is in 
agreement with that suggested by us in this AdhySya. 
In our opinion is inferior to «H. And if we are 

allowed to suggest identifications >IIR would in a way 
correspond to1^««tRR and to of the 

later Yedantio period. 
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( 3 ) and iS^^- Tilak is 

right in saying that here the Git§ adopts the method 
of the Upani^ads and tries to assimilate their teaching. 
The word ^i?r in v. 7 also is an Upanisadio term used in 
the Gita to suit its own view. 

Sankara says that and q surccii 

contain ‘ ^ ’ of this ?rR meant for alluring the 
hearer ( R5r%r %gtT*ia<44><,u i R ). But we sug¬ 
gest that the piece of in Adhyaya VII is not intend¬ 
ed to be harmonized with the or even with the 

knowledge in the other Adhyayas of the Gita and this 
piece itself is meant to be taken as a Path to Moksa and 
liencc the teaching of this Adhyaya is called a vis., 
Td (disirserestcd action=^ ). 

( 4 ) »Fn ^iRdj-This is printed in ASS and 

POA as part of Sa. bhasya on v. 2 but it seems to us to 
be part of Sankara's introduction to v. 3 and so we have 
printed it as such. 

3. ( 1 ) in and 

Sankara explains as and he remarks on 

as follows:~T%5r tld ft %■ d ddft; i. e. he takes 
as gi^ but explains ftsKTH. in the secondary sense 
of gg^?iT*h. “ Those who seek Moksa are already perfect 

(ftfS).” 

The difficulty for Sankara and not only for him but 
for any interpreter of the Gita in the case of this verse 
is obvious. How can we say that some at least of those 
who have reached Perfection (ftlft) do not know the Lord 
in His real nature ? If only some one of the Perfect Souls 
knows the Lord in reality, it is implied that there are 
many who have reached Perfection but who do not (and 
need not) know the Lord in reality. 

To solve the difficulty either we should interpret ftlSisiig;, 

30 
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in & secondary sense or we Khould admit tiiut it is possi¬ 
ble for many to become siddha or perfect without knowing 
the Lord in reality.In the latter i-ust'the f*w:s may know 
Brahman which is ioio-r than Krsjia or may know neither 
Brahman not Kmiia or may know Kivna, not in Ills 
real nature which is to be stated in this Adhydya ( Vll), 
but in a different way than the one described here. 

For the meaning of the word ftfe we should compare 
the following passages in the Gita;- 

( i ) if =^1 fef-S I ill. 4 

( ii ) 4.4oir WlS I 

ft mah wsn n iv. 12 

Here ftife moans the reward l)orn of Vedic rites- 

(iii) 3i«[ft{S'aRW^ST% 1 

JKWft spthal fi'H II XII, 10 

This verse together with verse 9 and verse 11 of 
the same Adhyaya states the different ways to Siddlii or 
Mukti. One of them is the which is different 

from the performance of all duties for tlio sake of the 
Lord. So is a Path in wliicli one need not know 

the Lord and yet one would get Perfection. 

(iv) ’ip: 1 

q sqsiPTr 11 XIV. 1-2 

Here the word ftr rai%; is used and the explanation 
also is given that it is tlie likonss of attributes with the 
Lord ( ). If is higher than and 

if the attainment of is TO then the attain¬ 

ment of 3J^ will be ftift;. 

(v) «r: ^4% q»TJT^K5T: I 

51 sr 5r to nIH « XVI 23 

Here, ftife is mentioned along with 3® and TO 
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and seems to mean gfe. 

(vi) ^ 55^ ir: l 

^4A<d': flrilr rrsfg ii 

SUf^^tcTRf ^ ficn^ I 

'W'n^xii 5mvJi«# f^scrfh’ >Tm: ll xvni. 45-46 

(vii) ®RTThd(4: 6^ PtcJifHr ^■<ra^: 1 

%Sh^4l%fe trwf 6?4T%JTlfWB3^ II 
i%Ti: mHt ?fsiT srn grq uMl i ^ *J i 

i%BT *it to ii XVlll 49-50 

Here stands for mentioned in v. 49. 

We may also compare with the word rafe the word 
iji the following passages of the Gita:— 

( i ) f| ?r#[feTTf|araT 5rM4»K'4: I 

II ni. 20 

Here the example of shows that ^(61% means 
Moksa. 

(ii) ^ 5f«64rn i 

?ra7 ii VI. 43 

Here ^f%l% means Perfection i e, Moksa. 

(iii) ^TTiTO i 

’reRTFf: afett q^ nwr: ii vni. 15 

Note the expression qt^TT ^161^. Are we to distinguish 
it from 

(iv) “ ” also occurs in Bha. Gl. XVTII. 45 

quoted above. 

Now, we suggest that and in Vll. 3 should 
not be interpreted as referring to because in 

the context of this verse there is no word to justify that 
assumption. 

If, however, the word be interpreted as a stage 
of seekers between those who make an effort () and those 
who know the Lord in reality, then, ‘ ’ can only mean 
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TIniR, the verse will refer to three siarcef^ive 
stages. The first is tliat of an effort for a stage 

when it is not compulsory for a man io do his duties 
(It is compulsory for a man to do his duties as long as 
he has desires for their rewards, otherwise he will l>e 
W«rRK:—Bha. Til TTT. 6). The second will he the stage 
of the attainment of when one may continue 

to do his duties if ho likes ( «PT^FT in its ^ aspect) or 
one may renounce all duties < ). And the hist 

stage is that of the knowledge of Brahman or Kmna 

(bto smfr W m rmjfTBT pmv % Bha. OT. xvm. 49)* 

But, as there is no word nor any indication in the 
context allowing the interpretation of as 
we suggest that the verse refers to Paths of Moksa like 
which do not require the knowledge of Brah¬ 
man or Xmna as detailed in AdhySya VTT hut which 
lay more emphasis on the ethical conduct than on the 
knowledge of the Supreme Being, or which ornphasi/.ed 
only the ethical standard of conduct without denying 
God, as is perhaps suggested in in Blia. HT. 

XIT. 10-11. Buddhism as preached by the Buddlia Itimself 
is known to be such a Path, 

In any case “ nt ” means tliat tlie author wants 

to introduce a particular conception of God, admitting at the 
same time other conceptions of God as not wronff. 

4-7. ( 1 ) Here we have a passage dealing with the 
metaphysical teaching of the days of the Gita. There 
are similar philo.sophical pa.ssages in the various chap¬ 
ters of the Gita, particularly in Adhyayas VIII-XV. 
Already we had one difficult passage of the philosophy 
of Gita, viz,^ Bha. Gl. HI. 14-15 ; but that passage has 
more to do with “the. Sacrifice’’ Eule of conduct of the GItS 
than with any systematic doctrinal teaching. 

We must always remember one very important fact 
about the" philosophical passages of the Gita. And it is 
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that each one of these passages is to be taken independ¬ 
ently of all others. Not only have we some common 
factors in all these passages, but we have some common 
ideas and expressions also in all of them. This we do not 
deny; but we hold that we should not go further than a 
comparison of these passages ; we should not try to form a 
philosophical system out of all the Adhyayas of the Gita. 
As already stated, each Adhyaya is one Yoga or one 
Path to Moksa or one Path of Right Conduct (Disinterested 
Action); and each has a philosophy of its own , not 
intended to he linked to the philosophical teachings of 
other Chapters. 

It is a fact that the same philosophical ideas are 
expressed in the Gita under different words, e. g., in our 
opinion the same aspest of the Supreme Being is 

said to be ^ the TO JW, of beings 

and the same Material Nature is called 

^TO toIt, ^ etc. etc.; the 

same Supreme Lord aspect) is declared to be 3^, 

etc. 

It is also a fact that the same word is used for different 
meanings in the Gita, e. g., the word means (1) 

(2) a form of as in (3) 

‘Tower” of the Lord ( ; TOT ^ 

(4) (welfare in this world and 

the next). 

How are we to explain these two facts, if the author 
of the Gita be the same or if the last reviser of the Gita 
did not feel that there were any inconsistencies in the Gita ? 

We have already suggested a solution. As each 
Adhyaya was meant to be an independent Yoga or Path of 
Right Conduct ( ^ ) with a scheme of Brahman 

in the colophon ) of its own,^ it was never intended 
that one definite scheme should be given throughout all the 
If the latter were Jthe case, the same word would 
not have been used in a variety of meanings by the same 
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man or by a man who held that one identical f^y^tem 
is taught throughout all the A single author 

or authors who had a single system in the view wcnild not 
use a number of words in a number of nieatiings, or if 
they use them they would say so, and would themselves 
make a remark on the synonyms. But we do not find it 
in the GTta. 

The revisor or revisors of the original Oita must liave 
got the original tradition about the ai!u of tlio Gita vix., 
that of offering a variety of ^Pls, Patlis of Right Action, 
each having a philosophical teaching of its own and each being 
dealt with in a single Adhyaya. We shall try to see if 
this tradition is preserved in the present edition. 

But, in any case, the above suggestion seems to us to 
be the only solution of the complicated terminology of 
the Gita. It is not complicated if we take eacli Adhyaya 
separately; and each Adhyaya can be taken separately in 
so far as each is, according to the tradition perserved in the 
colophons, an independent form of Voga or l^ith of 
Disinterested Action. 

(2) After so much discussion a])(mt tlie termiiudogy of 
the Gita, we may now try to interpret tlie ])resent philo¬ 
sophical passage ( Bha. Gl. VII. 4-7). 

It must be first noted that only this passage in the 
whole of the Gita speaks of two Prakrtis para and apara; 
no other Adhyaya professes to mention two several 

Adhyays mention a (or, it may be, 5l"^fiTs)but never 

say that the in question is either or =w:t, though, 
of course, there is bound to be a correspondence or iden¬ 
tity between the two. 

It may also be noticed here that Adhyaya VTTT mentions 
two Avyaktas para and apara and there are possibly some 
important points of identity between those two Avyaktas 
and the two Prakrtis of AdhySya VII; but the Gita itself 
never asserts this identity. 

This attitude of the author or re-editor or re-editors 
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of the Gita makes it clear in our opinion that there is 
no intention in the Gita of offering one single identical 
system of philosophy throughout all the Adhyayas of the 
Gita. This, of course, should not dissuade us from a 
comparative study of the philosophical doctrines of the seyeral 
Adhyayas or even from an attempt to hhrmonize them and 
to frame an approximately self-consistent system from 
them all, as we do in the case of the TJpanisads or the 
different sections of one and the same Upanisad. Such a 
study will be useful in its own way. Only, it should serre 
as a caution against the assumption of identity of mean¬ 
ing of the various terms of the Gita and it should be 
a key to the variety of the terminology of the Gita, 

( 3 ) fvRJT Jf^-Nature divided into eight parts. 
This is the lower Nature, 3TTO sifRf in v. 5. There is a 
higher Nature also (). Both these Natures belong 
to the Lord Krsnaj so that they are governed by Him. 

This is unlike the system of the Classical Samkhya 
School, which believes in one Nature which is independent, 
because there is no God in that system and the individual 
souls ai’e or indifferent. 

We give below in a tabular form the principles in the 
Classical Saihkliya School:— 

3^B and stfifk - independent 

1 of the g^s 

gfe, also called 


5 






5 


5 Jivn subtle particles of 


the 5 elements 


5 

The 5 gross elements. 


Altogether there are twenty-five principles. 
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About the word ‘ stfn^, ’ we may add that in the 
Classical Saihkhya* 

(i) is 

(ii) is stl#, that which develops into sotne prin¬ 
ciple, 51 %:, 

(iii) 51 %, 3lC=l>R and 5 are themselves evolved 

from some princples (i. e. are and are also the cause 

of the evolution of other principles (i. e. arc ; so, 

these seven arc teclinically called 5i5n%?4iiT%s. 

And (iv) 5 ^f^TPSt-ilTivi or rir., flic senses of 

51^ (sound), (touch), ^ (former colour), w (taste) 

and (smell), i e. the subtle principles which underlie the 
ear (-^^ ), tlie skin(c5lf ), the eye (^^ta:), the sense of taste 
( ), and the nose (^rimii); 5 itiiiFS;2in'Si, i. e. the organs 

of action, vis., ( organ of speech ), yiFI (hands ), TR" 

( feet), Tig (anus) and ( the organ of generation) ; 

and the mind—those idus tlie live gross elements the 
Earth ('i 2 <l), the Water (:ii@:),tho Jdglit the Wind (Tig) 

and the Ether ( jUTiUl ) are tlio sixteen fTS'fTs, because 
they ai-e the effects of other principles but are not 
themselves the cause of any furthor evolution. 

All these are summed up in tlie following yaihkliya 
Karika:— 

g55:srsim?:TTff%^T«n: TfiMrsfiT: trr i 

ITTTtt 5=1 T^il^T II ( Karika 3 ). 

The word srSiRf is translated as evolvents and 
as evolutes. 

Bead Tilak’s Gita Rahasya, chapter VII and A. B. 
Kieth’s Sarhkhya System. 

With regard to the Gita it should be noticed that the 
Gita prefers to call the 5 elements plus jfe and 
the eight-fold ( 3i®iiT f%5rr Tli^). So the terminology 
ef the Gits, is quite different from that of the Classical 
Saihkhya, according, to which and would be 
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si^frTH^iaB and the 5 elements and would be fwtn% only. 

In the passage (VH. 4 ) we are not told that 51 % de¬ 
velops from. j 31% is said to be one of the eight¬ 
fold 

( 4 ) (a)-Sa. bhasya takes ’jfir:, srrr:, gig: and 

as the subtle particles only (^rwn^rf^+'?^ ) of the five 
elements. 

But the fact is that the Gita does not seem to know 
the distinction between the tifinWR and the 
Bha. Gi. XI1I.5 distinguishes between and the 5 

f^^^Ts, objects of senses, ( ) i. e. the various 

and as we perceive them with our senses 
of knowledge. Even the other parts of the Maha- 
bharata generally do not know the distinction between 
^s and HfPjjrs. (Vide Kieth, Sarhfchya System,P.36 ). 

(b) Sankara says “ JIW: i 5l%ft- 

I i ... ” 

( Cf. the method of interpretation followed by 55^4* 
on Manusmrti I- 14-15, 75.) 

In our opinion the meanings of the terms 31 %, 

and arcigli: should under no circumstances be changed by 
a commentator. Sankara's interpretation of this verse 
presupposes the whole development of the Classical 
Saihkhya School which is atheistic. 

But the Glt£ has chronoligically preceded the Classical 
Si.rhkhya, as can be easily proved by a comparison of 
the principles of the Gita with those of the Classical 
Saihkhya and also by a comparison of the terminology of 
the two, as v«e have already done above; Even the word 
“ " used in the Gita shows that the Gita does not 

know the Classical School of philosophy called If 

we take the order of the enumeration of the principles 
in v* 4 as the Order meant to be conveyed by the author 

81 
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(because is in the due order), then ali-o 

the Gits is much earlier than the Classical fcJsmkhya. Thr 
Gita’s analysis of elements, which docs not know the 
difference between the and the is not so 

far advanced as that of 

Tilak takes as though there is lift suggestion 

in the verse or the context justifying such an interpretation. 

( 5 ) This verse will be doctrinally more favourable 
to Ramanuja. Ramanuja looks upon the or >rir prin¬ 
ciple as a ‘attribute’ or 5 rnr ‘body’ of and 

this verse says that the which is the cosinic 

Nature is a Jifi^ belonging to Krsna. 

5. ( 1 ) What is exactly the meaning of si'iri and 
TO ? The enumeration of the principles in what Hopkins 
has called the ladder form is found int he following verses 
of the Katha Upanisad:- 

TO ««ll TT^ *1^: | 

TO Tt:: It 

TOtsqxBUs^wfS^: i 

3^sim «1BT PTT qtT Um: 11 

Katha Upa, HI. in—11 

Cf. also to: 'irstasra in v. 7 wliicli 

follows. 

If we compare the Katha I'pa. Sruti witli Bha. GI. 
VII. 7A, we find that the Burnsa of the former and 
Krsna of the Gita are identical,i.e, they are the Sakara, aspect 
of the Reality. (Vide also our interpretation of Bha. 
GI. Vm. 21-22. ) 

The TOTOTT^ ‘the relation of lower and higher’ may meao 
the relation of the effect and the cause. If it be so, the airo 
si^ will be the effect of the to But we do not find 
any word in the present contex to justify this relation 
between the two tifi^s in ^[aestion. 

If we take this passage ia comparison with Bha. GI, 
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ni. 15 and if in HI. 15 a-b means amrsnii^ as we 
have tried to prove, we can say that is the effect 

of the TOSTfr^ since is born of ” ( Bha. Gl. HI 

15 A). In the 'lll'rt ladder of the Katha Upa. also a majority 
of the terms are in the relation of cause and effect. 

Sankara ejcplains ariTT as TOTt^R^STT- 

and itT as But he quotes no word from the 

context in his favour. On the contrary, the context 
emphasizes the fact of creation beinf created from the 

and that of or of the creation being sustained 

by the TtT STfT^. 

Sankara’s explanation of SR^TT as can be accepted 

only if we accept his interpretation of as aiSfCr. 

( 2 ) With regard to vnsrfil^ Sankara adds 
This is inconsistent with the word ‘ ^ ’ which shows that 
the TOJlirra is a thing or principle possessed by Krsna 
and Krena is the owner. 

( 3 ) is explained by Sankara as 

and KiDinI<u|HihTl''‘iHT. This makes it clear that Sankara 
takes the to be none else but the individual 

soul or 

According to Ramanuja v. 4 aud^ v. 5 respectively 
describe sffrrfsiljll Sfilk and i. ©• he 

takes sfr^^jcrr as the aggregate of individual souls who are 
the body of in his system. 

We have suggested elsewhere that! corres ponds 

to in e fr ST^ 

( Pra. Upa. V. 5 ). In this Sruti is 

the which is a Mass of Life, just as it is a 

Mass of Intelligence ( Br. Upa. IV. 5. 13 > and a 

Mass of Rasa ) ; and 5^, like 

than this which corresponds to <RT5If«nr. Vide the 

author’s Aksara: A Forgotten Chapter in the History of 
Indian Philosophy, PP. 128-129 ; also our interpretation 
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of :-Bra. SQ. I 3. 13 in our Interpretation 

of the Brahmasutra. 

Of. also 3r^ amJpngirfinrT ( Chi. 

Upa. VI, 3. 4), which meana, “ Having entered these three 
principles with this living Atman let me make manifest 
name and form. ” Here the Pari Devatfi refers to herself 
as ‘ this livini^ Atman. ’ 

Also see 1, 3 

and ^srg'TTf'?!: ( Bra. Su. II- 1. 21-23). 

In our opinion these ^s say that Brahman is not to be 
explained like a stone etc., i. e. it cannot be explained 
to be 513' like a stone and therefore it is called ^ 
‘ living not because it is identical with the since 

it is more or greater (sW'fi) than the (the individual 
soul). So, the Brahmasutra also notices that Brahman is 
called in the sense of a living principle. So, is 

the life-principle ( ) in the creation, which sustains it. 

There are several passages in the Mahabliarata which 
also prove that Brahman or Aksara is a life-principle 
and is called in that sense. We have discussed them 
elsewhere ( Vide the Proceedings of the Seventh All-India 
Oriental Conference, Baroda,p. 378), We quote them liere:- 
(a) 1 MBh. X11.253. 11 

We have shown that is Of. also 

?RiTTA i 

'^?rc5ri ll MBh. XII. 318. Ill 


( lUd p. 379 ) 

(b) TOlKBRJRqTfi 55?TffK«^«R I 

^fJTPnpci^ ^ II Mbh. XU. 213.12-13 


Here which means is said to be the germ 

of the embodied souls and is called i. e. the life-principle 
( Ibid. p. 379 ). 


,(c) ^ ’f5r«[ =511 
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rjKmp^: II MBh. Xn*292.I9-20. 

Here the and cnr^ are said to be 

of the form of the of the the *1 if e-principle; 
and this ig gaid to be the g®T of the individual souls 
and also the soul of the Supreme Lord* 

We read further in the same passage that 

^ ^ ^ I 

(MBh. Xn. 242. 20 ) 

We have shown that this verse speaks of as 

the life-principle or which itself acts and is the cause 
of life in all ( Ihid. p. 379 ). 

The collective force of all these passages will prove 
that is ^gcTT i. a the life-principle which makes 

the creation living (and is the germ of all souls). It also 
proves that is the 

( 4 ) That TOsrtif?f is can be further proved 

by two more facts stated in these verses of the Gita, 

(i ) ( V. 6 ) and ( ii ) 

(V. 6 ). 

We first discuss the meaning of ( i )* 

Sankara takes * wm, ’ in the sense of ^ The 

individual soul upholds or supports this world/i. e. 
having entered the world in the form of the individual 
soul supports the world. ” 

Now, this is an impossibility. can be said to be 
sustaining the world by its presence persisting in the 
world; but how could it do so in the form of the indi* 
vidual soul because the individual soul can sustain the 
vital breath or the individual body, but it can never be 
the sustainer of the whole world? 

On the contrary, reminds us of ^ 

^ f^er: etc. etc. (Br. TJpa. 
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III. 8. 9 ) and of #T in ’fPrr ( Bha. Ol. XITI. 6 ) 

and Bra. Su. I. 3. 10 >. .Slo, is a 

function of the and therefore 3 rTsll»rdr wliich is 

the sustainer of the \\'or]d would correspond to 

( 5 ) “ ” f V. 6 ) also reminds us of 

.fr^^irrw ’n^?TF=r vfrrr: ( Mn, TJpa. I. 1. 6. ) 

and of SRKpT^ 5rWs'fiT!?i-^l?jqfTV{FT (Bra. Su. T. 4. 23) and 

fV ( Bra. Su. T. 4. 27 ). ( J! ai- P. 380- ) Also 
cf imim %srgi in Blia. fll. XIV- 3-4. 

All this confirms our concln.sion that the i.s 

the arsfr^spj and it belongs to Krsna who, as w'e shall 

show later on, is, in the Gita a.s in the Earlier Metrical 
Upanisads, said to he higher than 

( 6 ) The belongs to 3 :'”t and there is no 

principle higher than fiwi ( VII. 7 ). is thu.s identical 
with 5^ in Katha ITpa. III. 11 quoted above, and 
with the of the same Katha T^j^a. .Sriiti- 

It is important to note that 'irin^rf^ is not identical 
with Krsna. Nowhere in the nrn llie syrsrsjv^ and i. e. 
the BRT'fiK and the HRfTT?: aspects of the Beal it y are .said 
to he identical. 

( 7 ) VrrgpnBr -iTTTfiT Hqfofifajtr'inr??—.Sankara lias t.aken 
as the individual soul ( wlio is identical with 
Brahman ); hut the individual soul cannot he, and is 
never, declared in the Sruti to he the origin of all beings, 
ju.st .as It cannot he said to he the sustainer of the world. 

Sankara takes riTTT in uvt^aifsfrBr as referring to both 
the sairr and the TO' 5T^l%. Though grammatically 

and according to this context this interpretation is not 
objectionable, we do not find the to have been 

anywhere called while we do find that the TO 

i. e. 3r^ is called ‘ ’ and so we take 

as referring only to the TO 8^. 

Vide Principal S. N. Das Gupta’s History of Indian 
Philosophy, Vol. n. Page 463. 
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( 8 ) srf !3r»T^: sr*!^.- sRjersw—This would mean 

that the purpose of saying that the two srfii^s belong to 
the Lord is to explain how the Lord through his irff^s 
or Natures is the source of the evolution and also the 
involution of the world. 

(9 ) The statement in this verse should be compared 
with similar statements elsewhere in the Gita. We quote 
this verse and give also the similar passages below:— 

(a) i 

^ jnSrnuiT n viI. 6-7 

(b) garf: I 

II |i 

^ I 

?:i5qT<i%S5r5r: Tia ii ii 

V^?JTI5 ^^S?jfTSsq^S5ziTBTf6?im: 1 
*r: Jts?«rfg a KfiwqhT ii n 

epaTfits^^ 'TW 1 

a hi'a a ?i5m 'T^jj JUT II II 

a^qTf<T:^4IT% *[5nT% aa IIR^II VllI.18-22 

(c) *r«iT i 

i| y ii 

sr a *iwini% ^ i 

^IjT^ =a iPTlclIT ^cT^nsR’; II || 

q«iT«raii«i^ ^g; *f?T^ i 

crar fRiM ii ^ ii 

6 «i \ aTi % I 

SH^tellPf II \9 II 

^6«nfJr SH: 5 !:t: i 

11 c u 

+ + + . 
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II >0 II IX, 4-10 

(c) 3Tf mrfr tlrl: ll X. 8A 

+ + + 

'T^ 3r§i q^: trw qfq^ q<ji i 

S^q iVqqnr^qjnf fsnpj;i i X. 12 

+ + + 

qwrrq ?Tq» 5 T?rf q’nr qTS’q^j? 1 

^ fTTrei fqJTT Zff?€jrsiTqT .^T'f II X. 39 

(d) 5rirf2!?»^ q^qier H^?rr=qj-jj; i 

*1*1 ^ ii XI. 7 

+ + + 

q<?{ qf^^sq fqq?q q^ fqqrqq; i 
?qqsqq: gi^^wdicaT gqqt qat *rn XI. is 

+ + + 

3?q'a ?%qr 3rni%qRf cqsq^ ^qiqTT?q^ ^ qa;ii XI. 37 

(e) *irfT''flaFq?qir^ ffe?^qTfiqq ^ i 
qf^qn'5> qtr% ^ qw %T*^qqiq?7: ii ii 

sq: gJ3 5:?k sqia'^aqr >£^1 i 
?Ttrf%q BTqqiRgqTfrni. II 5. II 
+ + + 

ajfqqrfi =q qag fqvRRj^ =Er I 

RavnI =q assjq jti%« 3 qqlq'^g a ii i?, u 

Jiffa 3qq %q f^waiq'T qqrqfq i 

fqqsRfaj jjoitlrq Ms qfMvqrq. ii {o. ii 

+ ^ + + 

qrq^ffqiqa fqiT%??iqq i 

sraqq ll n xm 

(f) *w qtwiT^qH i 

^q: s^arqf 5 M *Rr^ qrca n ? h 

?ltqTl% 1^: qr: I 

sraf ssr MsfJiq; Mn ii v ti XTV. 3-4 

?tom thee® passages we see that all of them aim at 
deeoribing the Ortatlpn of beings < and Ciseolntion) 
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generally from two principles. But each of them does it in its 
own way. And we are not told in any of them that they 
•describe the same principle or principles under different 
names, e. g,, we feel that the same principle is called, TO* 
51^ (VII 5-6), and qr or (VIII. 18-21), 

STffTcT (IX. 10), %5r (XIIL 26), (XIV. 3-4); but we are 

not told that all these words are synonyms. Similarly the 
highest principle is called by warious names, e. g., Krsna 
( VII. 7 ), 3^: ( VIII. 22 ). ( XIIL 26), Krsna Tbe. 

cause Krsna refers to himself in the first person in IX. 
4-10, X. 8 A, XL 7, XIV. 3-4); moreover, the same is 
called 3^#^ in Bha. Gi. XV. 16-19 ; but we are never 
informed that the same highest principle is called by these 
names. As a result of this absence of a definite statement 
as to the same principle being called by various names, 
can we say that there are mutual contradictions in the 
accounts of creation in the Gita ? 

Our answer is two-fold:—(1) Firstly, it is not always 
the same principle or exactly the same account of creation, 
which is found in the various Adhyayas under various 
terms ( Krena and his two Prakrtis-VII. 4-6, two Avyak* 
tas and Purusa-VIIL 18-22, Krsna and one Prakrti IX. 4-10, 
Ksetra and Ksetrajna-XIU. 26, Mahad Brahmail and 
Krsna-XIV. 3-4). It is the account of the same topic, 
the creation, but it is not exactly the same principle or 
principles, though there are many points of great similarity 
among them, (2) And secondly the purpose of each Adhyaya 
of the Gita seems to be that of offering an independent 
aspect of the Yoga, as stated in the colophon of each 
Adhyaya; and consistently with this purpose the Gita 
seems to offer an independent narration of creation in 
whatever Adhyaya it likes. We may try to make out a 
system from these narrations, by comparing and contrasting 
the creating principles; but the author or compiler of the 
eighteen Adhyayas does not seem to have such an object 
32 
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in view ; perhaps his only wish was manf/ 

Rules of Moral Conduct (Yogas) there: are Adhf/Ut/as^ 
keeping the 13rahtnavidt/o as its philosopJtieal hash for its 
ethical standpoints ( 5T?gf^«rT«rf ®W4T«r: ). 

We have here given our standpoint about the creation 
passages of the Gita before interpreting them. We shall have 
to discuss them in their respective places in the different 
Adhyayas. Here we only w^ant to inform the reader of 
the chief critical questions raised by them so that he can 
keep them in view when he studies these creation-passa¬ 
ges. We must try to see if there is any inconsistency 
in the creation-theory within one and the same Adhyaya, 

( 10 ) ^rTT^ 

Sa. bhasya-Sahkara takes both the s{f:i%s to be the yoni 
the birth-place, the source or origin, of beings ( ), 

But the which is here the cannot be 

an origin ( ^TiR ) of beings at all; and, similarly, the TO 
also which is the according lo S. cannot be the 
orti^in of beings in the sense of creatinji: the beings, which 
is undoubtedly the sense here taken even by S. Moreover, 
the Upanisads ( e. g., Mu. Upa. I. 1. 6 ) describe the 
( ) as the of the beings. So this last seems to be 

the meaning of TO Rlif^ and that alone should be 

referred to by in ^Td^wT R. 

( 11 ) bhasya. This makes it clear that 

Sankara takes ^ as the ^ and as the indivi¬ 
dual soul. 

Vide OUT interpretation of Bha. Gl. XEH. 6 and 26 
where we have shown that and are respectively 

^ and who is higher then wdth whom Krena 

is identified in the Gita. 

( 12 ) 5 pr: —S. says that Kisna 

is the cause ( of origin and dissolution) of the world 
throui:h his two sif t^s ( ). 

7. (, 1 ) totC ’TOIR I 
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This is fchi« metaphysical doctrine of the GitS. TTrona. 
is the highest principle and there is no other principle 
higher than Krsna. Of. HT TO «li^: \ 

( Katha upa. m. II ). We have explained the TO as 
or 31^; and Krana to whom the TO belongs is 

the g^ the aspoet declared in the Katha Upa. (also 

Mu. upa. n. 1. 2 ) to be the highest principle. Vide 
Principal Das Gupta’s History of Indian Philosophy, Vol., 
2 , PP. 478, 524, for the view that in the Bhagavad GitS 
the personal or rather the superpersonal idea of God is 
said to be higher than the (according to Das 

Gupta, the impersonal) aspect of God. 

TOT^ ’^w«^-This would lead to the 

following table:— 

Krena who is here identical with the g^ of sfiS, gwssR, etc. 

TO miW 

I . 

The statement of Krcna being the highest principle 
means that the two principles called and TOT sii^s 

are lower than Krsna who is higher than they. Vide our 
Notes on Bha. Gi- Vni. 20-22 also. 

Sankara explains as This 

addition of cannot be justified at all by any 

word in the text. Moreover when Krsna himself is not 
the cause of the world’ directly, as S. says in his 

com. on V. 6 , what will be the exact sense in saying that 
“ I am the cause of the world through My two Mt>i^s and 
there is no other cause of the world than I Myself ? ” Lastly, 
TOl^ of the verse as interpreted by us is in harmony 
with g^: tr "Rc: ( VUL 22 ), I 

^ g^tRW: I (XV. 18 ), ft srftsTSf^ 

( XIV. 27 ), etc. etc. 

( 2 ) xrNrarThis is an old Upanfeadic word. Of. e. g., 

(Br. TJpa. HL 8 . 7 ) and 

(Br. Upa. in. 8. 11 ). 
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means is woven warf and wof#f and suKg- 
ests a piece of cloth in which threads are wrven warf 
and woof. 

The Gita does not use the ancient simile of a piece 
of cloth and threads; it uses only one <tf the tw(» expre¬ 
ssions, mcf, and presents a new simile, “This whole 
world is woven in Me, just as a number < f j)€^arls 

are strung together in a thread.'* Here has the sense 
of ‘‘ the Lord being the essence of the varitjus effc*ctH c>f 
His Prakrti or Prakrtis,^’ as can ho inferred from verses 
8-12 which illustrate the simile of Thus, 

“ ” ( V. 8a ) would mean that [ the water is an 

effect of the Lord's apara Prakrti ( v. 4 ) and therefore ] 
the Lord is present in the Water as the very flavour ( 
liquidity ) ; without the flavour the Water cannot exist; it 
is the Lord who is the central essence of all things and all 
ideas. Thus, ‘‘ should be interpreted in such a way 

as to bring out the Lord as the ultimate* cause of all 
things produced by his twro Natures. And we suggest 
that the new simile of ^ (v. jd) is given to 

bring out this nature of the Lord^s creator.ship t>f the world. 

V. 12d (5T ^ 1^ seem to us to throw 

further light on this question. 

Sankara gives two siniiles-^T^^^^ ^ 

Thus, Sankara seems to feel that the new simile makes 
the and ^rf^ors a little independent of each other (the 
Lord and His Prakrti are to be distinguished from each 
other to some extent at least) ; so, he also adds the old 
simile to the verse of the Gita so that he can suggest 
the complete identity of the with the Lord Himself 
like the identitly of the ^ with the cpgs. 

The illustration of ^ ^ brings out the 

in (the Lord with His two Natures); while that of 
^ and ’cpgs suggests absence of in The former 

leads to theism; the latter to pantheism* 
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and he quotes the 

srilPl (Br. TJpa. III. 7 )• Thus, Ramanuja tries to ejcplain 
the simile to suit his doctrine of the Lord being the inner 
controller of all ( created ) things in the world. But this 
sense is not supported by t. 8-12 which are meant to 
make clear the simile of ^ 

8 . ( 1 ) !TT?rq;rS5. Bhasya. 

This to v. 8 shows that the illustration of 

is not suitable here. 

( 2 ) ^^TSfn'g-Ramanuja say.s that the 
shows that all these (^CH, swi, etc. ) are the ^ or 
of the Lord 

Though the Gita here ( in Adh. VII.) makes the Lord 
with His two Prakrtis the cause of the world ; it is not 
made clear in the Gita whether the hliT^s are the 
of the Lord. At least there is no idea here of the Lord 
being the inner controller of the Water, the Sun, the Moon, 
etc. Cf. Bha. Gl. IV. 6 . ' 

(3) We need not discuss here whether accord¬ 

ing. to the Gita the Vedas are created by the Lord or not. 
(See %?TJTrs;g:in Bha.Gl.XV. 15, and also XVH. 23.) Butsm is 
the syllable ‘ OM ’ and according to the author of the 
Brahmasutra sr^l^ is the only Symbol ( ) of Brah¬ 

man. Vide Bra. Su. m 3. 25-27 and IV. 1 . 4-5 in our 
Interpretation of the Brahmasutra. The Gita itself saysr- 

(a) ( Vin. 13 ). Here OM 

is the Brahman represented by one syllable. Through 
OM the remembers the Lord, because that OM 

represents Him. 

(b) i XVH 23 

Here OM is a Name of Brahman. 

(e) 2ra^T5rtr<i:f^T: I ... 

st^5% II XVH. 24 

Those who believe in Br&hinan begin their rites and 
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sacrifices after uttering the Byllal)le ‘ OM 

The Upanisads, and particularly the and the gojr^ 
TJpanisads, are eloquent about the wacred Syllable “OM.” 
We give here a verse from the Mundaka I'pa. 

SjuT^t iHTWr ' 

5mII (Mu. i'pii. 11.2. 41 

( 4 ) 51 ^: %-Here only four eleinents (the Water, the 
Ether, the Earth and the Fire inv. 9 a-h) are mentioned, 
though V. 4 mentions all the five. 

9. ( I ) While explaining “ 3^41 ” Sankara says 

g etc. Thus, lie brings in his 

theory of 

( 2 ) 615)^3 — This may be explained as the 

function of the Lord’s T^T si^Fr, which is said to be 
and about which we read snig. ( VII. 5 ). Cf. 

5^rHTJn^*l {X. 22 ). Again, ^crJiT is a characteristic of 

^ ( xni. 6 ). 

( 3 ) rrinfeS-The rTT: or austerity as a means 

( ) has changed its idea of its goal () from lime 

to time in our sacred literature. Thus, 

(a) 51^ ^ 5 ? %'^sm srai i 

(Cha. Upa. V. 10 . 1 ) 

(b) em rTTOT I (Br. Upa. VI. 2). 

(c) 5m «isiR ^ 1 %?? i 

(Br. Upa. IV. 4. 22 ). 

The Cha. Upa. says that is a means to ; tlie 

Br. Upa. describes it as a means to one of the worlds (of 
enjoyment) and again as a means to the knowledge of 
Brahman. The Gita keeps up this last idea of in Bha. 
GL XVm 6 (5Ptt^5ni|[^'ri4^R which, of course, 

depends upon Br. Upa. IV, 4. 22 . 

10, ( 1 ) sfNr Jif <n4 i 

Of. (a) I 

3nc ii5?g^ ti VH. S.In 
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this passage the is said to be the of all beings 

(ti'ib'“i ; and in the latter half it is implied that 

the Lord is the of all beings. This idea is made 
clear in the present verse (v. 10). 

(b) snw: sf^sTR II IX. 18B. The Lord 

is the ^31 (of all beings). 

( 0 ) araiTT ^ I X 39 

( d ) JR I 

31^ ^TK?! II % 11 

S’?! ftwr ii v ii XIV. 3-4 

The Lord is said to be the ^ or and the 

'RT srSKT or (both of which terms mean3?^ 

is the Matrix () in which the Lord puts His seed 
(^l 3 r) which becomes the germ in the womb (*RRL) as 
it were. 

This is one of the very ancient ways of describing 
the creation. We find it in the of the Hgveda 

and also in the Mundaka TJpanisad :— 

( a ) sm 

Hgveda X. 129. 4 
and 3miri; nftHR 3JTB^ i Rgveda X. 129. 5 

“ ” has the sense of siW and expresses 

a theroy of creation based ujKin the analogy of the pro¬ 
creation in the animal world. 

(b) 5 RT: HsiWT: • ( Mu. 

TJpa. II. 1. 5) 

In this Sruti the highest ^principle is called and 
the 31^ *niPi. is called = a woman). 

Thus, the fact that in the »ffen is said to be ^iscisr: 
of all beings and ttie of all beings corres¬ 
ponds to a similar idea of the older Upanisadio texts. 

(2) The Mu. Upa. already noticed above also says thait 
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*T5R[;isthe ‘Matrix for the ti i ty lfi< ^ci'il hi 

*RT "m: aRrrWrg { Mu. Tpa. 

m. 1 . 3). 

The author of the s^5)PI^ says that tin* pritifiiih* (‘ulh'ii 
!If}% in the htcrr is itself the highest JT'sT^ l)(n.*ause ( 
is called ’tIr: and ) is also called '4TR; in tin* I'pani- 
sads- ( Bra. Su. I. 4. 27 ). 

We have already noticed Mu- Upu. 1. 1-6 whore 
is called 

(3) ?R:-Brilliance ; aweful or awe-inspiring nature of 
awe-inspiring people. %3r: does not mean the Fire because 
it is separately mentioned in %3rajr?w (Vll 9). 

11. ( 1 ) ^55 1 is here tia* 

physical strength of a man. 

The example of is rr't ra^rsii. 

SJ§ft I (Bha. Gl. XVI. 14) ; it is also referred to ir 
^ ^ ^ ^ R gm-TT: I ( Bha. (tI. XVI. 18; cf. also 
Bha- Gl. XVIII. 53) ; and in ^vrifif,rwi 3 Tf;i: 5i.TJBR^^-riR=Tr. 
(Bha. Gl. XVII. 5B). 

The Gita also says that our food should be 
3rrg:frR^^Rg!ig5rri%R^vRT: 1 

^rt: mtr f^i 11 XVIl. s. 

In the Cha. Upa. tells that the ^ “ phy¬ 

sical strength ” is an aspect of Brahman and it is a 
higher aspect than the aspect of Brahman; he alstj 

tells Narada that if a man worships or meditates on 
as he will get all the benefits that it can give:- 

^ ^ ^^tRR?iR: 1 ^ R^TR^RRSR 1 

frrs^ 4%sT 3Rn^ etc-..^!^ h ? 11 

^ ’St ^ *rR5v. *Rr rRRq *I«rR5RRT?r II 11 

( Cha. Upa. VU 8. 1-2 ) 

This ^ is a manifestation from Atman ( srr;- 

PhS.Upa. VH. 26. 1 ) 
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Also we read in the Mu. Upa.:— 

5n«niI3ir i ( Mu. Upa. m. 2.4 ). 

In the Tai. Upa. a youth is praised if he be the sfrongesf:-^ 

pT ^ WTlfeti sfitr srf^: I ( Tai. Upa. H. 8. 1 )• 

Though (mere verbal knowledge) is lower than 

w is superior to ^ because 

( Br. Upa. I. 4. 14 ). 

It is refreshing to note what emphasis the ancient 
philosophers lay on physical strength, when in these days 
people have neglected it. 

( 2 ) ^rnKPifir^cT’irSahkara explains this as ‘'^fTT%- 
so perhaps he thinks of the physical 
strength which, according to him, a should have. 

But the quotations from the Gita ( Bha. GI. XVI. 14, 
!8) given above seem to object only to the feelings of 
longing for and attachment to the physical power ; they 
allow a man to develop his bodily strength for all purposes 
(not only for keeping up the body ) if he is not attached 
to it and not proud of it. Thus, a Karmayogin may deve¬ 
lop his bodily strength for doing all deeds of the world also. 

( 3 ) : ^R^-Sahkara says 

Thus, S. tries to apply the verse only to a 

But, what we said above in Note 2 applies to S.^s 
interpretation of also. 

yq, 5RTJT and dly arc the 

The Scripture and particularly the allows a 

man to enjoy the objects of the world, but lays down cer¬ 
tain rules and limits to such an enjoyment. The author 
of the Gita wants only these rules to be observed. 

Similarly, when the Gita says that is to be pract- 
igqd* it does not. wish but rather it hates the idea that 

33 
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anybody should practise penance harder tiian the one 
sanctioned by the Sastra (Bha. Gl. XVn. 5). 

■ Verse 11 gives a standard of conduct When 
and ^ conflict, must be given up- 

Zautilya who presents chiefly the w or economical 
standpoint says that should be abandoned when it i?' 
against the rules of Dhanna and when it cannot l>o achi¬ 
eved by the money in one’s own pocket ( lit. when it 
conflicts with )-Kautilya’s ArthasSstra 1. 3 ) 

Sankara takes a very narrow view of ; and so he 
applies the verse to a only. 

12. (1) ^ nsRmtimw ^ i 

The Lord has enumerated some forms of His in 

V. 7-12. Now in order to explain 

?? (v. 7), He briefly says that all existing things ( and 
ideas) appear from Him and live in Him. 

(2) ?r 35 % I 

This must be explained with reference to wi 
si'icr ^ JimiTT (v. 7 ) and in v. 13. Jf .«n, 

we suggest the following explanation :— 

Wc are told : I am CB in tlic Water, I am the fregra- 
ace in the Earth, the lustre in the Fire, etc. ( v. 8 - 9 , 
etc. ), The Lord exists in the Water as tlie Rasa ; thi.s 
does not mean that if the Water does not exist, the Lord 
will find no place to reside in ( jt > 5 ) and that there¬ 
fore the Lord will cease to exist. Jt rather means that 
the Water, etc. would not exist if the Lord in the form 
of »I«I, etc. would not be present in the Water, the 
Earth, etc. fcSo, the expression ( ^ fqg '<jg ^ ) means 

that the Water and all other things (and ideas) are 
created by the Lord (>^=9 rtn^llc) who is and exists 
as: the Reality independent of the Water j etc, < 1 ^ in v, 
dSd al^ means- ‘ independent ’ or f existing even when 
the thfee kinds of things and ideas do not exist’ 
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(3) The independence of the Creator (TOf ) from the 
oi'eated world is a doctrine emphasized from, very ancient 
days in our Scripture and it is expressed in a variety 
of ways. Thus, we read as early as the Purusasukta:— 

(i) 5%^: i 

?r ^ M ni 

“ He having covered the Earth from all sides stood 
beyond it as much as ten fingers. ” 

(ii) 3Ti|«n^ i 

^ II ^ II 

“ This visible world which we see before us is His 
Greatness., the Purusa is greater than this. All beings are a 
quarter of His ; three quarters of His are the Immortal in 
the Heaven. ” ("RV. X. 90. 1 and 3) 

(iii) ^ qi ^ aTRlm ftt I 

sRt % qh n ( TIV. X. 129. 6) 

“ Who indeed may know, Who indeed could explain, 
‘ Whence was born, whence this { diverse ) Creation ? ’ 
The Gods ( of the HV. ) are later than the creation of 
this visible world. Then, who could know, from where 
tins world became. ” 

In this verse the fact that the creator is greater than 
the creation is ' brought out by stating that the (Vedic ) 
deities are later than the creating (of this Creation ) and 
so none of them can tell us who and what is the Creator. 

(iv) The well known method .of negatively describing 
the Final Reality (called the neti-neti method) also 
means that the Supreme Being is in nature something 
superior to the created world. 

One such Sruti may be quoted here :— 
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( Br. «pa. in. 8. 8 ) 

(v) The parapara ladder is another method of saying that 
go many principles are created by the final principle 
which stands highest and that there is none higher than 
that. We quote here the ladder in the Katha Upa.:— 

TO TC jr: I 

TO g^cHiCicJn- iTCPTC n K<‘ ii 

gw5r qjTffT er to nft’: ii ti 

( Katha upa. III. 10-11 ) 

(4) (v. 8a) and ^5 ^ ( v. 12 d ). 

There are four kinds of statements in the Bhagavad- 
g5ta regarding the beings being in or outside the Lord 
and the Lord being in or outside the beings. We believe 
that one of the chief aims of these statements is to show 
that the Lord is not only immanent but also transcend¬ 
ent ; i. e. that the Lord is greater than the created world. 

Three out of these four statements are (1) I am in 
all beings ; (2) all beings are in Me ; and (3) I am not in 
all beings. These three statements are made either direct¬ 
ly or indirectly in many verses of the Gita. (4) The 
fourth statement is that the beings are not in Me. This 
last statement is found only once, rir., in Bha. Gi. IX. 5a. 

It may be noticed here that beings are not merely souls; 
the souls are in beings ( X. 20- ), souls and beings are distin¬ 
guished from eacli other ; souls are in the heart of beings 
and these souls are one with the Lord (IX. 20 ). Beings 
are movable and immoveable ( X. 39 ); they are peris¬ 
hable (T^sRq^-XIII. 27 ) and “ all beings are perisha¬ 
ble and constitute what is called the ^ 554” ( XV, 16 ). 

Vide our_Note on vps in Adh. VIII. 

Let us examine - the varioits- sentences about these 
statements by turn:— 
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(i) I am in all beings :— 

(a) He who sees Me in all. Bha. GT, VI. 30a. 

(b) He who resorting to the oneness (of God with all 
oeings) worships Me as the One residing in all beings- 
VI. 31A. 

(c) That Purusa by whom all this is pervaded ( i. e. 

who is in all beings).Vm. 22d. 

• (d) All this world is pervaded by Me whose body is 

ummaiiifest....... IX. 4a. 

(e) Brahman is in the beings—XIII. 15a. 

(f) Brahman is present in the beings, as if it were 

divided. XHI. 16b. 

(ii) All beings are in Me:— 

(a) He who sees all ( beings) in Me—VI. 30b. 

(b) That Yogin is in Me—VI 3Id. 

(o) That Purusa in whom all beings reside. VHI. 22c. 

(d) All beings reside in Me—^IX. 4c. 

(e) In Bha. Gl. XI. 7, 13, 15, we are told that Arjuna 
saw in the body of Krsna all gods, the group of particular 
beings, the Lord Brahman sitting on the lotus, all the 
sages and the divine snakes. 

(iii) I am not [only] in all beings:— 

(a) And I reside not in them [only]. IX. 4d. 

This statement is made along with the other statement, 
riz., ‘ All this world is pervaded by Me ( IX. 4a ).’ We 
suggest that both these statements are to be taken as 
facts in interpreting this verse. Therefore, we translate it 
as ‘ I am not (only) in them ’ which would mean ‘ I am 
more than My presence in them. ’ V in IX. 

4d will correspond to in Vn. 13d which 

follows and explains ^ ’ in VII. 12d.This statement 

‘ ’ is made in addition to and inspite of 

etc. in VII 8-9. 

(b) I am the sustainer of beings, but I am not in beings- 
IX 5e. 
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( c ) I have also heard from you your unehanpceable 
great-nature-ness (irrfR**!’!;) XI. 2d. 

Arjuna .says that he lias heard from the Lord the 
origin and dissolution of beings and also His unchange¬ 
able great-atman-ne.ss (Klfierq). We think, he moans that 
he has known from the Lord how the Lord is greater 
than all beings or all this created world> and how that 
higher aspect of the Lord is immortal or unchanging in, 
contrast to the aspect consisting of all beings, which is 
changing. 

If niWRWf meant simply the glorification like the 

the etc., then, how can it be called 

in the literal sense ? If we take it in the sense sug¬ 
gested by us, we can interpret Jnficwi as referring to Bha. 
Gi. X, 42 (). Or, may 

refer to IX. 4-7, 10 which we shall explain below. 

(d) ‘I am outside all beings ’ -XIII. 15a. 

This statement is made along with ‘ I am in all beings’. 
So, both these statements should be taken as facts. There¬ 
fore Bha. Gi. XIII. 15a would mean, “ I am not only in 
all beings, but I am outside all beings also 

(e) Brahman is undivided and yet Brahman resides in 
the beings as if it were divided—XIII. 16a. 

We suggest that this verse refers to both the facts, 
VIZ., Brahman is in all being.s and yet Brahman exists 
outside all beings also. 

The occurrence of the statement of the Ijord or Brah¬ 
man being not in all beings or being outside all beings 
along with the statement that the same is in all beings, is 
a proof, in our opinion, that the Lord is immanent and also 
transcendent. Moreover, we shall see below if the passages 
in which these two statements are made simultaneously 
suggest that they teach immanence and transtendence of 
Brahman. 

<iv), Brides these three, statements, there is the fourth 
statement that, ‘ The beings are not in Me’ (IX. 5a). 
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This statemejat is made in only owe passage in the 
Gita (IX 6a). The passage, in which it occurs makes 
the other three statements- also. 

(5) Generally these latter are found in the Gita; and 
out of these three, ‘ I am iu all beings ’ and ‘ All beings 
are in Me ’ are of more frequent occurrencei. 

We collect all these statements here;— 

(i) >Tf I 

^r^TTC ST ^ « st sior«it% n ii 

Wt Iff xrsr^qKqJTTT^iRr: I 

?WfT H « ?? 11 VI. 30-31 

(ii) vn. 8-13. 

(iii) VIII. 22. 

(iv) IX. 4-7, 8-10. 

(v) X 39, 42. 

(vi) XI. 7,13, 5. 

(vii) Xm. IS 

(viii)XV. 16-18. 

(6) We shall try to see from these passages of the Gita 
if they give any indication regarding these three or four 
statements noticed in Note 4. 

(i) VI. 29-31. Here the knowledge of Atman (v.29) or 
Krsiia ill ail beings and vice versa is said to lead to the 
union of the bhakta and the Lord I lit. I do not disappear 
to him and he does not disappear to Me-v. 30; and ‘ By 
whatever way, either Sannyasa or Karmayoga, he [may 
live, he is in Me’-v. 31 ]. This verse states the of this 
tlR, but does not explain the ?IR further. 

(ii) VII. 8-13. Here the presence of Krsna in all beings, 

immovable and movable, is stated (v. 8-12); also the exi¬ 
stence of all these in Krsna is stated (% uN-V. 12); and 
it is also said that ‘ I am not ia them ’ (»l %5-V. 12). 

The force of g in v. 12 seems td us to he the follow¬ 
ing:- Generally the cause resides in the effect ;-the^ eaHii 
ahd tlie threads are in tiie pot and the piece of olotht. But 
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the Lord is not in the ^crsr^r, and forms of exi¬ 

stence, though these are produced from the Lord. This state¬ 
ment is made inspite of the fact that the Lord is present in 
the Water, etc. as the ^?T,etc. So, by v. 13 the Lord means 
that He is not only in the effects and the effects are in 
Him, but He is higher than these effects and He is un¬ 
changing (arsqai). So, here, it seems to us that the three state¬ 
ments are made to convey to the reader the sense that 
the Lord is immanent (in His effects, i. e. in the world) 
and also transcendent () and immutable. 

(iii) Bha. GI VIH. 22. This verse clearly says that the 
5^ in whom all beings are and by whom all this is per¬ 
vaded ( i. e. who is in all beings ) is higher than the 
A.vyakta and Aksara. The resides in all beings ( i. 

e. the Reality in the aspect is immanent in all 

beings) but does not perish when all beings perish. And 
5^ transcends this Avyakta, i. e. the aspect of the Reality 
which transcends all is called 5^^. So, the double state¬ 
ment of 3^ being in all and all being in 3 ^ is made 
here to assert the transcendence of 3 ^. We cannof. 
point out any other purpose of these assertions made here. 

( iv) IX. 4 - 7 , 8-10. Hero all the four statements arc 
made. AH the four are facts. That these four are possible 
is declared to be the Lord’s Yoga ('w ifFr- v. 5 )• 
is also declared to be a ( XI. Colophon). 

As to why the Lord can be said to be not in the beings 
(JT ^ ) we are told, ‘ My Self is the cause of beings’ 

(WFn i. e. my (higher) Nature is the cause 

of the appearance and disolution of beings (v. 7 - 8 , lu)- 
The Lord is not the immediate cause of beings , so, from 
that standpoint, He may be said to be not in the beings. 
Thus, if we take “ flirntn ” (v. 5d) and v. 7 as 

the explanation of 'FT ^ we, again find here an expla¬ 

nation of the 3 or 4 statements about the relation of ^s 
aad,the Lord j vl^, that the Lord fe immanent and alro 
•t^feCffitoendetot. 
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Verse 6 also explains how the beings are in the Lord* 
The great is said to be in the arranr, the Ether; in 
the same way all beings are in the Lord.” But this is an 
explanation of only one doubt viz., how all beings can be 
in the Lord. It does not explain why all beings are in the 
Lord ; nor does it explain any one of the other three 
statements* 

And what is the implied sense of this explanation of 
how all beings are in the Lord ? We believe the transce¬ 
ndence of the Lord is suggested in this verse. The ^ 
though Jicrg. ‘ big ’ exists in which is therefore pro¬ 

ved to be bigger than ^ ; so Exsna is bigger than all 
beings and hence all beings are in Exsna. 

So, Bha. Gl- IX. 5-7 also supports us in our sugges¬ 
tion that the statements about the relation of beings and 
the Lord (as that of and srpfpc as it were) are made 
in the Gits to bring out the doctrine of transcendence in 
addition to immanence of the Lord. 

(V) X. 39,42. In this verse we are told that no 
being, either moving or unable to move, can exist (or 
come into existence ) without the Lord. And in v. 42 
the Lord after stating that He has so many special 
forms ( or Manifestations), says that ‘ By only one 
part of Mine I stand supporting this entire world ’. This 
statement is interpreted by Dr. Bhandarkar also as 
teaching the doctrine of transcendence inspite of 
immanence. 

(vi) XI. 7, 13, 5. Axjuna saw all the various beings 

in the body of the Lord. This corresponds to the 
existence of the fig in the So the Lord is much 

more than all the beings taken together. His transcen¬ 
dence is brought out here. 

(vii) XTIL 15. Here the two facts are stated 
together?—He is outside and inside all beings. So, 

34 
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neither of the two is to be denied in explaining the 
other. Verse 27 says that the Lord resides in all beings. 

(viii) XV. 16-18. Here also the Lord Krsna says 
that He is above sraSR: and which latter means “ all 
beings. ’’ So, here too the Lord's transcendence is asserted 
after a statement that all beings are and that the 
one who is unchanging ( in all beings ) is as in 

Bha. Gl. VIII. 19-20-21. 

Conclusion: On account of the reasons stated in 
each particular passage above we suggest that these 
four-fold statements, are intended to convey the doctrine of 
transcendence inspite of immance of God. 

In Note ( 3 ) we have already shown that this 

doctrine was a fundamental doctrine of our Philosophy 
even from its very start in the Pgveda. It was 
expressed in a variety of ways and the Gita in saying 
that the beings are and are not in the Lord and that 
the Lord (or Brahman) is and is not in the beings, expre¬ 
ssed the same fundamental doctrine in one more way. 

14. ( 1 ) Jn^rr. The word has already occurred 

in Bha. Gl. IV. 6, along with We .sugge.st that 

in that passage stfifa is a principle like the ttl srfjr% of 
Bha. Gl. VII. 5 and Jir^iT like the mtr of Bha. Gi. 

VII. 5 also. 

The points of similarity between the ( stto ) 

( which is generally mentioned in the various Adhyayas 
of the Gita ) and are the following:— 

(1) Both consi.st of the three gvis, and 

rwra,. Many verses state this fact. 

(2) *n?tT is said to be belonging to Krsna (*w); 
sif^^ also belongs to the Lord (VII. 5 ). 

(3) Jn^TT causes an ignorance or deprives the man 

of his knowledge and should be overcome (^ and 
5^*n-v. 14). also is responsible for a misonder- 
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standing which binds a man and makes him wrongly believe 
that he is a hartx (m. 27); the g'lis of the sisT^f cause 
an infatuation in man (III. 29). A man has to get rid 
of this misunderstanding ( in. 28); then he is freed 
from the bondage. 

We suggest that these points of similarity between 
a°d (are so much interrelated that we 
should take and tir*rr to be two different names of 
the same principle. 

We also point to the following passage in A.dhy5ya 
XVIII of the G-Ita, where the context seems to us to 
be sufficient to show that 5;?%, and »TPrT are only 

three different names of the same principle;— 

sr *1^1% \ 

sjprgrq# ll H**; II 

^r*rr#?T ^5^ ^ 1 

# ag. II u 

trIijaTaf itsfa i 

aiaar 11 11 


Here the of the individual soul is explained by a 
principle called in a variety of ways, and ^nar. 

^ would mean ‘making the soul believe that the actions 
he does are done by him, while really they are done by 
arar.’ That is the same as can be proved by such 

statements as, e. g., all activity belongs to ^*tra (V. 14], 
and to (Hi. 5 , 27, 33). also consists of 

the three jjois ( XVH. 2 ; XVHI. 41- ), just as 

stl5^ and *11^1. We may also add that in Bha. Gl. XVill. 
62 as well as in VH. 14 the individual soul is advised 
to submit himself to the Lord to overcome the JTRT. This 


also proves that the in both the passages is the 
same and consequently proves the identity of irm in Bha. 
Gi. Vn. 14-15 with 815% and 

As this identity of the principle called >mT and 
could be established by the context in which these 
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words occur (XVIII. 59“61 and also probably in VII, 5, 14 
where we do not find any reason to take ns different 
from the ®nT^T sTfifir), we are inclined to suggest that the 
author of the Gita uses them as synonyms. If the use of 
these words were restricted to different Adhyayas, e. g. the 
terms and (XIII), the tw^o ( VIII. 19-'22 ), 

the two STfif^s (VII. 5), etc., we would have to take them 
as names of various principles which were only similar 
and which belonged to different schools of thought or 
which were different srfe^Ts of the same doctrine of crea¬ 
tion optionally allowed in the Vedanta School. 

( 2 ) Sankara explains as ^^Jjrr=inherent in 

not created later on. This would suggest that 
accepts but we should note that he 

always distinguishes between and or T^'5. Bo 

is inherent in or but not in according 

to Sankara. According to Ramanuja HFTT is a real power 
belonging to Brahman itself which is also called Isvara. 

( 3 ) excludes the possibility of overcoming 

the by resorting to any other deity Init tlie I^ord. 
Other deities can fulfil the desires of the devotee fur various 
objects (v. 20); but if he has a desire for overcoming the 
he must resort to the Lord alone. 

( 4 ) 5r’T^%‘-5rcrf% is an intense form of In and 
also in 5rq'T% there is the feeling of love (vide in v. 17 ) 
between the devotee and the Devoted. In the Lord’s 

love is explained to be like that of a mother-monkey who 
jumps from one tree to another and therein carries her 
young ones with her but they have to stick to her and 
hold fast to her when she jumps. This is called the 
of the In 5r'rT% the love of the Lord is illustrated 

by the example of the mother-cat carrying her young 
ones kept in her mouth from one place to another, with¬ 
out any effort on their part whatsoever. This is called the 
of the or 5rn%. In the devotee has to carry 

out the prescribed means of Moksa ; while in the 
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devotee has only to admit his and submit himself 
solely to the Lord and the Lord shows his Grace to him 
and it is by that Grace ( ) alone that the devotee 

gets Moksa. This is the distinction between ’(rra and *^1% 
as ejqolained by Ramanuja. Vallahha’s doctrine of and 
5f& partly corresponds to Ramanuja’s view of and H'trb 
respectively. If ‘ ’ means “ is all to me ” 

and “ I have no other desire, ” then the intense love of 
the devotee for the Lord will be expresed in this form of 
knowledge and it will be the 511% of and sfe of 

Madhusudana (in his on v. 14 ) explains 

the importance of by explaining why the »lt?n 

says ST'W% when really it ought to have said ‘ 







T-siRT?r5rrT- TT^^TT^r- 


i Jwnifra^r«tT: ii ” 


15. (l) in2Tinsqrf?i5rPn': —*rm is the Power of the Lord 
which infatuates the soul. It is particularly the rR^Tcon- 
stitument of the irr^fT which causes the infatuation. 

( 2 ) 3TTlt^^—S.-Ti:?ng?rnT55^% Madhusudana rightly 
explains as referring to the 3TTS^ of Bha. Gi. 

XVI. 4-20 (Vide M.’s 

%c2iTik5n’s^r i). Note also that we have ’K 

in V. 24; and in Bha. Gi. X. 4-5 we have the vari¬ 
ous states ( ) which a man gets from the Lord 

(qvr: ), in which etc. are also enumerated. But 

Madhusudana’s meaning seems to us to he correct. 


A question may arise : What is the relation between 
the (or ’TT4’s) and the HTiTT which is declaredJ;o 

to he The siigtlt is distinguished from the ^ 

so *Tpr is opposed to *iT*tT which is 
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The idea about seems to us to be as follows:- 

JTHT is the which consists of the three coiitstituents 

and creates the creation under the guidance of the lA»rd 
to whom it belonifs (^srt). In order to get Moksa, it is nece¬ 
ssary to overcome the attractions of the world. But one 
who is bound to the world may not be ‘ resorting to t!ie 
demonaic states ( of mind ) ’ described in A^dliydya XVI : 
such a man will in course of time submit to the I^ord 
and will overcome the Maya. But one who is not only 
attached to the world but has also resorted to the 

will never submit himself to the Lord. His knowledge 
( of the real nature of the Lord and the world ) is takeit 
away by the Maya which is divine and, in addition to it, 
he has resorted to the demonaic states of mind. Perhaps 
for him there is no hope of release ( Vide in Bha. 

Gi. XVI, 19-20). 


Thus, there is no contradiction between and 

because both these are not to be confounded with 
each other. 

16 , ( 1 ) rough classification of the devotees 

( ) is given here. For a more scientific and more* 

complete division of the see Madhusudan's 
in which he tries to explain the various forms of vrT% on 
a psychological basis."' 


( 




on this verse ). 




Madhusudana (in his com. on this verse) divides 
into two classes:— 


Jl) and (2) Under he again locates 

and The examples of these are as 

follows:— 

^ Vide the Appendix to the Translation of the 
Siddhantabindu by P. M. Modi. 
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^3RWT?if srerra^oi % sn^Rat 

(2) f^rg- ?t«iT S5f?a’: «t«n ^ 3RiR: ^rf% 

mr =ltea: i 

(3) 3P!i?w3;-(a) ^ ar (b) ^ ar a5ft%R»T“T af^: i (a) aifc 

w isftaV q«iT (b) a*iT I 

(4) «iPi«i^-aai Baaafa^ «tr$t aar Jta®T% aar aga^ ar g 3 i:i 

(5) a (ai4i a) in the verse, acc. to Madhusudana, is inten¬ 
ded to include all f^^iaaaaais under ssri^wa:; this 
T^^Ta^^aaa* can be illustrated by ^ftarrs, asgc. 

and others. 

Several araias include 5fia, raatai®, and others under 
the list of aass; but says that aro means love for the 

Bhagavad and though and others constantly contemplated 
on the Bhagavad, they had no love for the Lord and hence 
they were not a^s. 

In his com. on 1 l says:—la^sfq 

fxIrsaT^m asr^Tr Juft^n^ai... i 

Here the question of iaga afe is not at all discussed. So, 
he refers to his on Bha. Gl. VIL 14 where he 

explains the a% of the faga in harmony with the rela¬ 
tion of identity between the sfta and 

( 2 ) Just as in this verse (16) the aT% of Krsna 
is given; in Bra. Su. 111. 3. 60 the sRpa ^tira^s of 

Brahman ( sraR or 5 ^ ) are stated ( Vide our Interpreta¬ 
tion of Bra. Su. in A critique of the Brahmasutra, Vol L 
Interpretation of the Sutras). 

( 3 ) In the case of what kind of ^ is 

meant here ? [In v. 19 we connect ‘ ’ with 

31’ra^ and we interpret ‘ as ‘ Vasudeva is my 

all.’1 We suggest that v. 13 gives the clue to the nature 
of the ?n*T of the In that verse it is complained 

that people do not know the Lord as “ higher than the 
three kinds of objects, and as. unchanging. So, we should 

conclude that this is the expected of the In 
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our opinion this ^TFT is the knowledge that the I^ord is 
greater than this created world (verse 12-13 }• 

“ interpreted as “ is all ( this? ) ” 

will not be in agreement with “ ’’ ‘ Me higher 

than these. ^ The former teaches only immanence ; the 
latter transcendence. 

Verse 24 also confirms our explanation of 

(4 ) and What is tlie relation of 

and ? According to this verse precedes 

( as in the case of ) and is preceded by ( as 

in the case of who w^orships fTR after knowing 

Him to be higher than this world—v. 13 ). 

Cf. also Tmfp^Rm {XVI11.55) 

where is said to precede ^R. 

Thus, is a to sfTR ( ) and also the 

^T«qr of ^R ( SffTR^Tp ). 

Similarly, is a HPR of (^FR^) and also the 
^ of ( ^2tRRT%^RTR — ibid). 

We must, therefore, remember that both and 
have two aspects, one of and the other of 

In V. 16 the highest ^TR is said to be a to 

17 . ( 1 ) '?^ra-The is devoted only to the Bhaga- 

vad. In V. 14 we are told: “Those who submit to Me only 

.” (So, also in v. 18). This is the Pl«^RUTti 

who does not want even but who wants only to 

worship the Lord. 

Verse 20 refers to ?r^RT»r*fTj»s. In this ?rqiTJnTi% one 
worships different deities simultaneously, according to the 
number of objects he wants. [Cf. the allowed in 

STRRTs of in Bra. Su. III 3 . 60. ] 

The is devoted to the Lord only. This devotion 

to the Lord and the Lord only is a characteristic of the 
of the and the Rpm School of the ( MBh. 
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-XH. 334“35.3') got- this ' characteristic from , the G-It5 
(;which is historically earlier than MBh. XII ) and made 
it oiie of the chief features of the of the m’lW School 
{ Vide, our interpretation ef v. 19). It came to be known 
as the of the hth^^s. 

(.2 ) fsR:,... fir^r:—‘Love’ is the very basis of 

and it means the love of the devotee for the 
Devoted and that of the Devoted for the devotee. So, the 
yerse repeats the word —because the 

seeks nothing else. 

Why is the Lord dear to the ? Sankara says 

that the Lord , is the self (smipj;) of the and it is 

well-known that 3Ti?tr^ is the object of the greatest love 
( fl: 3nc5TT )—?RJrr?T*min Thus, 

.Sankara,tries to bring in his doctrine of the identity of 
the soul and : 

But it must be noted that the above explanation of 
“ ” is not given in the verse itself; 

while the explanation of “ ?r ^ mr m: ” is given in v. 
18, viz., “ L e. ‘ The irf^nTgi is My very 

self,’ This explanation will rather appear to be in conflict 
with Sankara’s explanation of ft . 

So, we suggest that the reason of the Lord being 
extremely dear to the is that the latter has realized 

that the is higher than this world, that He is the 

highest principle. 

18. ( 1 ) sfTJft Sankara makes up the 

sentence as: 3 ?rt: ftira: I 

fpft ?fT^ Jira: xft ^ *w i 

It will be seen that Sankara’s addition of 

is unjustifiable. By this addition he wants 
to make “ iTT^ft cfl^ ^ JlcRl ” the reason why the is 
most dear to the Lord; while, the fact is that iST«ft 

i 35 
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*lr means that “ ^n*ft is most dear to Me ” and the 
reason for this is given in the latter half of the verse. 

“ ^ ” is itself equivalent to 

“ ^ ^ JTJT fw: ” and the reason for this 

is stated in v. 18B. 

We have already stated that the of the 5iiH*»Tn is 
not that of the identity of his soul with i:wt, but the 
fact that Krsna is higher than this world and immutable 
(v. 13). None of v. 17-18-19 teaches the identity of 
and . Otherwise, etc. ( v. 19 ) would be all 

out of place. 

Ramanuja explains “ ^ ” by 

( ?K. referring to 5rri^ ): 3 believe, “ My 
life or support (’?rcw ) depends upon the flTfspf. ” 

Ramanuja seems nearer to the original sense. “ 

JW ” is only an expression of love and means “ He is 
My life ”. 

( 2 ) 3^Tf*iT—Sankara— 

It is not possible to bring out the doctrine of the iden¬ 
tity of and by an interpretation of words like 

grRlfJOf. ‘ ’ would mean ‘ one whose mind is disci¬ 

plined or fixed. ’ 

( 3 ) —Sankara—VT anp. 

But Sankara has always in his mind his doctrine that 
Krsna is the it^. 

( 4 ) 3i5tnit He has re.sorted to me 

alone as the supreme goal. ’ This is also the sense of 

Sankara changes the sense of by interpreting it 

in the sense of . ‘ ’ would be the sense of iri^«Rr:. 

Having thus changed the sense of , he adds * ’ 

( 5 ) It is not reasonable to say that the central teach¬ 
ing of the Qlts is ^n?nn^, because this verse says 
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*r This expression expresses the love of the 
Lord for his devotee who is a ) and there¬ 
fore goes against the itself. Similarly, ‘ 

’ is not in favour of the because, 

as we have already seen, it states the efficacy of the ITH 
which is subsidiary to the 

19 . ( 1 ) —Sankara. 

But it is the ^TFPfRB who is here said to be rare, ^rpr 
is not praised here, but Mhiti which follows many years 
of the ^:T-stage is praised here. 

( 2 ) —This mus tbe taken with 

?risT precedes Jrn% by many years. And that is the reason 
why srrR'*ixfr is praised here. The context shows that the 
topic here is not the time—limit for the attainment of 
Rather, the is born and reborn on this earth 

many times before he gets sprm. Cf, 3TTf l% cgg s<J^^ le t -Bra. 
Su. IV. 1. 1 ( our Inperpretation ). 

( 8 ) ‘JTR;’ is, of course, «n#^^but S. adds also 

( 4 ) —This explains the nature of 5rn% 

which means The submits himself to the 

Lord thinking that * VSsudeva is everything to him. ’ 
Cf. cq|ir?r im 

Here ?rlra;. seems to us to be in contrast to “ the 
various objects of desire ” mentioned in the next verse. 
The thinks that V§.sudeva is everything to 

him; but others who hanker after the various 
objects of desire themselves do not resort to VSsu- 
deva, but to the various deities who according to the 
Scripture give the various objects of desire, if their devo¬ 
tees fulfil certain conditions. ( v, 20 ). Verse 20 does not 
give the example of but it simply says that one 

to whom Vasudeva is everything surrenders to 
while those who seek the objects themselves surrender to 
other deities ( in v. 2. to be contrasted 

.with Jtr JrR% in V. 19). 
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• ’ is the belief of the ^rri^rtra who submits 

to the Lord. The expression does not therefore explain 
the nature of the of the ^rrf^nra;; it does not ^ mean 
‘ is All (= all the visible world) like ^ 

‘ ’ There is no in It may 

be argued that there is no W in “ ” and there¬ 

fore we cannot interpret it as “ Vtsudeva is all to me. " 
But, we suggested this latter interpretation because it 
suits the context of in v. 19 and also of the state¬ 

ment in V. 20. Moreover, the nature of the mFrf of the 
?rn^wgi is described in v. 13 ( *lFr«r: ). 

For the above reasons the interpretation of Sankara 

.and ) and that of 

Eamanuja (My sole joy is in the fact 
that I am a part ) of Vasudeva ) are not in harmony 
with the context. 

The best illustration of will be the %i^s 

who with the knowledge that Krsna is their everything 
and everyone surrendered themselves to Him. 

( 5 ) It may be added that in Bha. Gi. XI we read 
“ rrars^r ” ( XI. 40 ). This means that 

‘ ’ is a name of the Lord, because He contains within 

Him all (the world )• Also, we read 

spfT^ i *r®it ’'rsr:^ Jit gvr 

X. 8. 

But these two verses do not mean ‘ Vasudeva fe all 
this world.’ The Gita generally uses when it means 

‘ all this visible world ’ ( Of. Bha. Gl. H. 17, Vli 7, 
Vm. 22, XVin. 46 ). 

( 6 ) —^Dr. Bhandarkar (in his Vaisnavism, Saivi- 

sm and other Beligious Sects of India ) draws attention 
to an episode of the MahibhSrata (XU) in which NSraida 
visits the The great being in the explained 

to HSrada the religion of is the Sajaeme 

Soul, the internal soul of all souis-He is the suprome 
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creator. All living beings are represented by who 

is a form of srig^. Frpm sprang the mind, 

and from .srf^Tr the self-consciousness T|ip^ 

who are devoted to me enter into me and are released. ’* 
The great being calls the four mentioned above , his forms 
(^jfcTs). The production of each succeeding one from each 
preceding one is also mentioned > all these forms are, 
however, styled His forms (^f^s) in the of 

These four ^s are later on called s^^s and the doct¬ 
rine is called the doctrine of the Bhagavatas. 

Dr. Bhandarkar and other modern scholars believe that 
the present verse (VIL 19c) displays the Gita’s knowledge 
of the first of the four of the ^^^s. ( Vide also our 
Notes on Bha. Gi. XV. 7 , which is believed to contain 
the germ of the of the ) 

We, however, do not think that there is any trace of 
the philosophy of the sect in the Gita except in 

Bha. Gl. Xlll. 12-17 and except in the fact that 
or i. e., is the Supreme Soul in the Gita as in 

the Bhagavata Sections of the MBh. The other traces are 
of a doubtful nature. In the section (MBh. XIL 

334-351 ) the highest principle of the Bhagavata Sect is 
a mixture of the and aspects and it is surely 

arrived at by combining these two ; but in the Gita these 
two are nowhere mixed together (except in XIII. 12-17) 
and the ^T^R is always said to be higher than the 
e. g , in Bha. Gi. VIII. 20 - 22 , XIV. 17, XV. 16-18. More¬ 
over ‘ ’ does not seem to us to mean that 

is all this visible world or that He is the internal soul of 
all souls (Vide our Notes above ). The GitS seems to use 
the word ^ (VII. 21) and it uses that word not for 
etc, but the deities ( of the Bgveda, etc. ) 
seem to have been called the ^gs of 

Wo may also add that and and 

who ( three.) are said to be the teachers of the 
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are mentioned in the Gita ( X 13 ) as those who speak of 
Krana both as TC ( the ) and 3 ^ < the 

aspect of the Reality ) which two however are 
not to be identified with each other (X. 12 ). 

20. ( 1 ) —This verse does not describe the 

of rather it mentions the devotees of other deities. 
And it is stated that these are in reality the devotees of 
Krsna Himself, but these devotees do not know (or recoK' 
nise ) this fact. In our opinion the who is 

a is mentioned in v. 19, while v. 20 makes the 

contrast between and ^l^T*n(R 5 s. 

( 2 ) ^ ^ —The ^s or vows laid down for the 

worship of other deities. 

( 3 ) Jtfisrr —itfiRt here means the individual's own 

nature. Sankara rightly explains it as 

21 ( 1 ) Dr. Bhandaxkar—Ordinary people are repre¬ 
sented as resorting to other deities ( 3T«r?si5!i:) led by several 
desires. The Bhagavat confirms their deities, and the fruits 
that they receive from those deities are really given by him 
alone. But the fruits that they get from them are perishable. 

Here ( VII. 20-21 ) appears the same idea as that 
noticed in 

^ w *rr 1 

II ?? n 

^T^RT: ?rsRr 1 

11 n 11 Bha.Gi. IV. 11 - 12 . 

and to be noticed in 

II II 

+ + + 

'^soRf^cRn «r3rs% ang q i f^tii : 1 
tfsfil 11 u 

art %tBT ^ 51^ I 

% 11 n Bha. Gi.IX.23-^4. 

The'idea is that the worshippers of other gods are 
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really the Bhagavat’s worshippers, and that there is a 
principle of unity in all religions (and the Giti. accepts it]l. 

21. ( 1 ) Verses 21-23 reconcile Polytheism with 
Monotheism. 

( 2 ) f^?mA-m^-The Lord of the Gita 

tries to understand the devotee and raises him up through 

♦ J 

his (the latter’s ) own way of worship. Vide the quotations 
from Bha. Gl. IV and IX given above. 

( 3 ) «r5T—is three-fold ( Bha. Gl. XVn. 1-6 ). 

( 4 ) as Sankara explains. 

22. ( 1 ) Vide Note I on v. 20-21. rRir-from the deity; 

granted by Me alone. 

( 2 ) Cf. Bha. Gl. V. 14, viz., 

ST TT SRllflW sta: I 

The apparent contradiction between these two verses 
(V. 14 and VH 22) can be solved in the following way^- 

( a ) The nature of the result of the action depends 

upon the action itself, v. 14, and 

( b ) The action being itself unable to give the result 
requires an intelligent Superintendent, .*. v. VH. 22. 

Cf. SCSstt: in 5IT. VT. on Bra. Su. IL 1. 34. 

( 3 ) *1^ R14id 14^ ^TTPl^-Cf. IX. 24. 

But this is not known to the ordinary people. 

( 4 ) f|TIT5irS.-ffTn^f^ TfTR# 5T 

ft ft^: 1 

It is a fact that the Gita severely criticises the ««bl*T 
of the %Ts. But, as the Lord here (v. 21 ), takes a 
very sympathetic attitude towards the devotee, can it be 
that the 5T*rs are considered to be * beneficial * since 
through that kind of worship the Lord will ultima¬ 
tely raise up the devotee ? 

24. (1 ) 3TPR.—^The worshippers of other deities ( ^ 
20) worship those other deities and believe that 
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the deity they worship and hold to be the giver of 
their desires is the Supreme Reality ( the Lord ) itself and 
that there is no further higher principle- They do not know 
Krsna who is the highest principle ( 373 =^?? 

To illustrate this verse we may give the example of 
the about the in ChSl. Upa. Y. 12. 

worshipped or meditated upon the Sky (} as 
the itself; but in fact he was meditating 

upon only the head of the t^R^C ( since the Sky is 

only its head—^Cha. Upa. V. 18. 2 ). ( Vide ^it. vrr. on Bra. 
Su- III. 3. 57- ) 

If we take ( v. 20 ) etc. ( XI. 

39 ), then the devotee believing that the deity whom he 
worships is the ultimate reality, is mistaken. The right way 
is to know that al! these deities worshipped by different 
devotees are only the forms of Krsna who is, of course, 
much higher than any one of them ( Bha. Gi. XL 39 ). 

( 2 ) Sahkara-Devotees believe that I was formerly 
unmanifest and have now become manifest. This is wrongs 
bacause I have always been manifest ( )- 

We fail to understand on what authority Sankara adds 
to the verse. Moreover, we cannot make out the 
exact sense of Sankara’s explanation by itself (i, e., even 
without reference to the verse ). He gives a paraphrase of 
the verse but does not explain what principle is meant 
by and 373 ^ of the Lord, which the devotees 

fail to understand. 

( 3 ) ^ —We suggest that the Lord’s tran¬ 

scendent form stated in v. 13 is meant here. The 
beyond ( Bha. Gl. VUE. 20-22 ) is the highest form 
of the Lord. 

25. ( 1 ) is an adj. to That which is 

covered ( ) cannot, be visible to anybody :(sr )- 

• ( 2 ) * ’ i ©- qtTf and There is no verse in 
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the Gits to support the argument that is to be 

taken as urar ( Sankara ), i. e., the view that 

and qT*rr refer to one and the same thing or power only, 

( 3 ) Sankara takes as an adjective to 3*4 

but this seems to be due to a wrong sense of ^ and due 
to the identification of with JTT^. Moreover, it is the 
Lord who is covered with his In the Sankara 

system also Brahman is covered by irT«{T. 

In Bha. Gi. IV. 6 we are told— 

sriif^ ^^T«rRii>TT«r«iT ii 

When the Lord is born by means of his ’=iT^r, he is 
covered with his > 11 * 11 . The souls have to overcome this 
*rT*lT in order that they can see the Lord ( VIl. 14 ). *TT*rr 
is one of the Lord’s powers and it conceals him from 
being seen or understood by the people. This is one more 
function of >TT*fT; it is already stated in a way in v. 15 
( >TT*r*IPT?d*RT ). 

The resemblance of VII. 26 (>11 3 >T ) with IV. 5 
(JT ) makes us sure that >TT*lT«r<:"I takes place when 

the Lord becomes incarnate. 

( 4 ) In favour of his theory of interpolations in 
the Gita, Garbe instances the use of the word > 11*11 
which occurs six times in the Gita. He says:—In the 
passages which, in my opinion, are old because they treat 
of (IV. 6 , XVIII. 61) >TT*n has the old signification— 
“ miraculous power in other cases ( VIL 14 twice, 15, 
25 ) it has the technical meaning it bears in the Vedanta— 
“ world-appearance, cosmic illusion”. 

In our opinion ‘ *IT*rT ’ means the ( lower ) sisi% in all 
the passages of the Gita where it occurs. Bha. Gl. IV. 6 
and XVIII. 61 do not describe the nature of > 11 * 11 , while 
Bha. Gi. VIl. 14, 15, 25 give the details about the *n*lT 
86 
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and therefore we should depend upon these latter for the 
nature of the UT^TT. »rprr is said to be and so it is 

no illusion or power of illusion; moreover the verses (VII. 
14, 15, 25) do not mention any kind of world-appearance 
or cosmic illusion. 

The Svetasvatara Upa. also explains *n«IT as sifRr and 
in Sve, Upa. IV. lO which is probably later than the GitS 
‘ *rr*n ’ means ‘ illusion ’. The word *lT*rT got its high signi¬ 
ficance after Bamanuja- 

( 5 ) #I-The word has got a different sense in 
this verse than in the earlier chapters of tho Gita, where 
it means a Path or the Path of ( and in chapter VI 

it means also). 

[ In Bha. Gi. Vm. 8, 10, 12, 27, 28 —’Tt’! means 

But compare 

(a) JPtT ricrftcr I 

ii v tl 

^ JWRJJI II II IX 4-5 

(b) «Rtf «fpi jp? qlr 5r^: i 

sfirR HPr ^5r«r: ll X. 7 

+ + -f 

4i«ni jjTfef ii X. 18 

(the Lord of all <Jtns, ^n^r, «!%, qw, etc. etc. )- 
XI. 4, (XL 9). So, it is not possible to believe 

that these Adhyayas (VII—XI) are later than the previous 
AdhySyas by a very long interval. 

(o) sPRftW win HntNC"*!. I 

gsi^ «i^Mv iP5}5rEgi% II « II 

spcift % wg: w n 


u c H 
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arakniRr 'Twk qni ii <4 »i IX. 7-9 : 

It will be seen that ^ is something to be seen|>Jh .is 
a ^ of the Lord ; it is that ’CT which is simultanetfiMy 
‘ containing the beings ’ and'not containing the beings’, i. e., 
the of the Lord is the ^l*T. When and ^ 

are mentioned together, it means the particularly note¬ 
worthy forms or manifestations of the Lord and ‘ the ’ 
which the Lord showed to Arjuna (Of. X. 42). 

It is very important to note that these AdhySyas 
(VII-XI) use the word ^ simultaneously in the sense 
of and in that of a Path called qt’t e. g., in Bha. 

GI. X. 7 quoted above. Also Of. (IX. 28), 

(X. 10). 

( 6 ) The Lord as covered by his ^ “ his form which 
includes within it all beings and also does not include 
the beings ”, cannot be seen ( visible=ir9iT^ ) by any¬ 
body and everybody. So, also, as covered by HT*tT he is 
not visible to anybody. It is this aspect of the Lord, 
which he reveals to Arjuna in AdhyayaXI, after having 
suggested it to him] in Adhyayas VII-X. The Lord is 
covered by his own form called ; it is a wonderful 
form. The people who are within that form and who are 
‘ infatuated ’ or ‘ ignorant ’ cannot recognize the Lord in 
that form. 

( 7 ) Sankara—^ a^TRr gRfifen JTwr qthJTPn ?rqr 
qTuqFPlT —to be taken as an adj. to . 

In explaining as referring to 3011 : Sankara has 
rendered rrrar superfluous (and that is the reason why Sankara 
takes net as a 5^ but as a ) and he 

has disregarded the evidence of so many verses in context 
in which ^ means the particular of 

26. ( 1 ) W iit q q iqqT l Note 



7. 27-30 


Bhagavadgzta 


(2ft^ 

the V. 1. Sankara-* 50f»?Tl?T: * suits the fact that in his 

comments on v. 25 Sankara takes ’ as an adj. to 

( 2 ) Sankara explains as jup^glery, illusion. 

27. ( 1 ) The cause of the ‘ bewilderment ’ of the 

beings about (the real nature of ) this creation ( ^ HHTfO 
is given in this verse. It is not tlie fact that tlie beings 
are covered by The cause of tlie people's inability 

to understand the creation is the in¬ 
fatuation due to the pairs of attachment ( ) and 

hatred. 

( 2 ) —We have explained wr as creation and we 

have construed the sentence as 

Sankara takes 

But the Gita uses the word in the sense of creation 
only ( Vide V. 19, X. 32, XIV. 2 ). 

( 3 ) Sankara explains ( v. 26) as 

But ‘ ’ is Sankara's own addition, not ju.stified 

by the text of the Gita ( See also in v. 28). 

28. ( 1 ) in is explained by Sankara as ; 

thus he neglects the sense of devotional love in the 
word and also in 

29. ( I ) we take as adj, to it will 

include i. e., mK and 3^^ (Vlll. 19-“22j. 

Of. TTT^ in VJL 1, also the Lord with two in 

Yll. 4-7. 

Sankara takes with . 

30. ( 1 ) We propose to discuss all i^these terms in 
our Notes on the next Adhyaya. 

( 2 ) Note the title ' of Adhyaya VII. 

This title is given on the strength of VII. 2. may 
refer to the teaching of verses 4-7, 12-15, 24-27, and 
to that of verses 8-11, verses 16-23 forming a 
digression. 

Thus, from the contents of AcChy^ya VII mB is the 
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knowledge pf the Lord and his powers and is the 
knowledge of his particular forms, 5r*n, etc, 

( 3 ) would mean that the contents of this 

Adhyaya by themselves form a path sufficient by itself 
for the guidance of a man. 



Adhyaya VIII. 

1-2. ( 1 ) yfrNrff— Tliis indicates the influence of 

the WIW school in whicli 5^ra*r is a special term for the 
Lord. 

( 2 ) Verses VII. 29-30 and VUI. 1-2. For the purpose 
of style compare Bha. Gi. XITL 1 5^^ etc. ). The 

author or the re-editor of the Gita is anxious to bring 
in into the Gita as many philosophical terms known in 
his days as possible. Even though Arjuna has not asked 
any question regarding, these terras, the Lord is eager 
to tell him about them. 

( 3 ) snKTTcrR;, are 

terms either used in the Upanisads or framed after those 
used therein. Thus, the Upanisads used the terra 
( Cha. Upa. 1 3. 1 etc.; Br. Upa. I. 5. 22, etc.); the ( Jita 
uses the same ( VIII, 4 ) and also uses a new ternr ( ) 

in the same sen.se ( VII 30, VIII. 1 ). The word ariqijcT is 
found in the Upanisads (Br. Upa. Ill, 7. 14 ). aim?: is 
a new word coined by the Gita after the fashion of the 
Upanisad,s, e. g., ( Tai. Upa. I. 3. 1 ). We 

shall see below whether the Gita uses these terms in the 
old Upanisadic sense or makes a change regarding the 
same. We note them here to keep in mind the source of 
the terms of the Gita. 

(4) SRFi^ = 5iqT’“r4iT^SH—Not only before departing 
from the body, but also at the time of leaving the 
body, as in VII. 30. 

3-4. (1) WPI and have already 
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explained these terms in our Ak§ara: A forgotten chapter 
(pp. 17-20). 

It is important to note that and 3 ^ are also 

mentioned repeatedly in this Adhyaya, particularly in 
verses 21 and 22 . They are not identified with each other, 
either in v. 2 and v. 3, or in v, 21 and v. 22 or in any 
other verse of this Adhyaya, e. g., verses 8-10 ( 3 ^) and 
V. 11 There are several verses in the other AdhySyas 

of the Gita, in which also or 3§r5i;.and are not identi¬ 
fied at all, e. g., Bha. GI. XIV. 27; XII. 1 - 2 ; XV. 16-18. 

3Taj^ is the impersonal aspect of the Reality and 3 ^ 
is the personal aspect. The two are, in our opinion, never 
said to be identical in the Gita ; but, as we shall show, 
the 3 ?? or aspect is said to be higher than the 

or aspect. 

( 2 ) 3 ?^ is declared to be fflRC.. As already stated 
above in the Gita in not identified with 3 ^ (Vide 
also Bha. Gi. XIV. 27 ). mPL is the aspect of the 

Reality. 

is the and 3 ^ is TCt: ‘ Higher 

than the highest Brahman ’. 

We have shown in our Thesis thati n the oldest Prose 
Upanisads the two aspects ( and ) were dis" 

cussed separately and independently of each other ; in the 
Earlier Metrical Upanisads their relation was discussed 
and any how the or 3 ^ was declared to be higher 

than the e. g., 

(a) 'TU ’RJTJj: I 

JTJTEP^ TO TO H 

3 ^^ (R «RI5I ^ TO H Katha Upa. HI. 10-11 

<b) i 

5T5n2i5%.5r^ ii ? ii 

IJ#: 55^: H5r: I 

smriiJl wun* «!P:RTOi: tR: u Mu. Upa. H 1. 1-2 
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The Gita keeps up the same doctrine about the rela* 
tion of and 5 ^. 

( 3 ) or ( v. 1 ). 

is declared to be or Tins proves the 

fact that 3 ^ is the personal concept of the Reality. We 
should call it the super-personal aspect of the Reality 
( Vide Prof. Das Gupta’s H. 1. P., Vol. 11, PP. 473-74 ). 
3 ^ refers to the or deity-aspect in the Reality. 

is the older word, used in the Cha. Upa. and 
Br. Upa. and the Gita uses ‘ ’ as its synonym and 

thereby suggests the sense in wliich it uses strict. 

The Brhadarauyaka Upanisad ( III. 7 . 14-15 ) .seems 
to us to be the Upanisad from which the GitS 
borrows the use of these terms ( and 

). It is in the aPcrsiffnirrstuT ( Br. Upa. III. 7 ) that 
the macrocosniic and the microcosmic aspects of tlie 
are described by the adverbialt erms and 

Besides these a third aspect of the same, pertain¬ 
ing to the beings ( ), is mentioned under the iiaine 

of with reference to 

g, K5 i:, and con.sti- 

tutes the aspect; the same with regard to 

is the 3TM>ijr aspect of the stfcrqiufsf. itself ; while 
the breath ( in our body ), the speech, the eye, the ear, 
the mind, the skin, the intellect (f%fT»r ), the <cr^ 

(semen ) form the microcosmic aspect of the 
called STsqtRs^. 

It must be noticed carefully that all tlie three are aspe¬ 
cts of the 

Similarly, in Bha. Gi. VIII. 1-4 the Reality is called 
3 ^ ( the ) with reference to the macrocosmio 

aspect, is called (here is not explained to 

be an effect of siagR: ) with regard to the microcosmic 

aspect; and the same is designated sjt: rph ‘ the perishable 
existence ’ in respect of the aspect that concerns the beiajcs. 
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The very words ‘ and sw^g- 

gest that they mean different aspects of the same principle, 
is an aspect of Brahman referring to ‘ the beings % 
to the individual soul and or to the 

universal soul or ), not to the deities of the Veda. 
Thus, or is an aspect of the Reality refer¬ 
ring to the universal soul. Similarly, is a new 

word, not found in the Upanisads, and it is coined by 
the author of tlie Gita to mean an aspect of the Reality 
pertaining to the Yajiia, one of the special teachings 
of tlie Gita about the duties of a man. 

It should he noticed also that the author of the Gita (here, 
in Adhyaya VlII) does not. give a technical word for or 
as an aspect of the Reality. But, it is clear that 
tliis is an eternal principle and that the as¬ 

pect called 3^ is higher than this ( VlII. 20-22 ). It 
is also to be legitimately inferred that if and 

are aspects of the Reality, or is also an 
aspect of the Reality ; and the same inference will be 
true also in respect of and “ Krsna in the ( human ) 
body ), the latter having been actually 

called an aspect, vh„ the aspect. Thus, all these 

are to be taken as so many aspects of the One Reality in 
which IW is only one aspect, the aspect. Bo, 

Adhyaya VlII presents the Reality as a complex Princi¬ 
ple to be looked upon from a variety of stand-points, one 
of which only ( the ) is represented by Krsna. 

Still, we have to note that there is a distinction of 
higher and lower among these aspects { Vide Bha. Gl. 
VlII. 19, 20, 22 ). This is one of the various ways of the 
Gita, which may be called “ various in which 

the Gita presents its philosophical and ethical teaching, 
the idea being that any consistent with doctrine 

is equally good for a seeker if that suits his temperament. 

37 . 
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3-(l) 3T!j^-Sankara-#'n[T^i5«l He quotes the famous 
in «n»^5=FPTr5nffa«tR- in Br, Upu. lU. 8. 8. 

But this quotation and the interpretation based upon it 
are liere ( in Bha. GL ) inappropriate l)ecausethe Bha. (41. 
mentions 5 ^ (VIII. 4, 8, 10 , etc. etc. ) whicli is higher than 
the ( VIII. 22 ) while the Br. Upa. does not mention 
the 5 ^ at all. For the interi^retatinn of the of 

the Gita quotations from the Earlier Metrical Upaiiisads, 
e. g., Katha Upa. 111. 11 , VI. 4, Mu. Upa. H. 1 . 1-2 
would he appropriate (Vide our Notes on VIU. 22 ). 

Of. ^ in Blia. Gi. UI. 15. 

Ramanuja explains srgfC as and quotes 

5ITW atijt tr^rfe Bo, according to Rainanuja 

is as separated from the STSW. 

In our opinion ^ is and is 3 ?^. Vide our 

Note.s on Adhyaya XIII. 

( 2 ) 3T8Jt: *f5l 4<*i+(—Aksara is the Supreme Brahman. 
The Gita uses the terms and unstas synonyms’. “’Itri 
351 ” is used perhaps to exclude in the scn.«e of the 

(lower ) Nature, e. g., (Jii. 15 ). 

“ sifR: ” is used for 1^*1 351^ in Blia. Gl. XIV. 2-3. 

Out of the two words and 351 ^ tho nHi u.sos 
‘ ’ more often. 

( 3 ) —Sahkara-3?TfnT^ 

511=^ ^^u-rai«qit«Tgx#svinrJT^T«irTrif5pfi<m. “ 'I’he 

manifestation of Brahman ( ?ci+-*ir^ ) as the individual 
soul ( ) is called the Telang, 

SBE ) rightly explains Sankara as interpreting aPKllrq and 
as the 5ft^ the personal consciousness. 

But this meaning of is inconsistent with its 

meaning in ail other verses in the Gita. We have already 
seen in Adhyaya V (v. 14 ) and Adhyaya V2I (v. 14-15 ) 
that means the (lower ) 

Sankara's explanation of 
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would be quite appropriate if we take 3n?*rT«WlL as the indiri* 
dual soul. In the Br. Upa. whence the Gits seems to borrow 
the set of the three words siwrRJra:, arf^^ijn^and 
the word is used in this sense of with reference 

to the individual soul The {lower) Ifature ( 

) works with regard to the ^fNr. So, here the Gita says 
that the Reality ( in that aspect of its) which pertains to 
the is called ^spirsf. 

The association of and also suggests that WtlW 
is the lower Nature ( Vide in q»4 
in Bha. Gl, HI. 15). 

The word is given here as an explanation of 

snsmcif; so, it is given as a word better known than the 
word srsHtTcir. 

(4) (5R40%r:). 

The word is used in the Br, Upa, in the sense 
of ‘emission’ (5rW 'TTg^^iHsiqrBr. Upa. II 4. 11 and 

IV. 5. 12 ). 

Also in Ai. Upa. we read : im . 

(Ai. Upa. m. 11); if the penis performs the func¬ 
tion of emis.sion (of the semen), then, what am I ? 

Here the is said to be the cause of the birth 

(3^4) of the Lord’s form of existence (ww) as beings ; so* 
we suggest that should here mean the act of emis¬ 
sion ( of the semen ), which is performed by God to 
create the beings. 

(5) —Here we should compare such verses 
in which the creation of beings is stated, e. g., 

( a ) 3PK4 sr^ ^ ^ 'ura: I 

n CIfTtl 11 II 

sit 'SFRT: sF!wr«n 115. II 

-I- + + 

trf ll?oll Vn.5-6, 10. 
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Here the words «ftH used for the higher Nature ( or 
for both the Natures) and for Krsiin should indicate 
that the Lord’s action of creation is compared witli the 
emission of semen by a man into a woman. 

( b ) sr^: gjfcr i IX. lo. 

Here ‘ ’ implies that the is contemplated as 

a woman and Krsna ( referred to by 5Rqi ) as a man. 

( c ) i 

II Xlll. 26. 

Here ‘ ’ suggests the union of and a.s that 

of the two parents. 

ii ^ ti 
«it: I 

^T'^f II 5 II XIV. 2-3. 

Here t(ie words ‘ rnf ‘ ‘ 4ir%: ’ (iu upp. 

to JT^^; S5I ) and ‘ ^tsrsr^: fqfrr ’-all these words sliow tliat 
the fiction ( of the Lord ) which eause.s tlie birtii (d’+K- 
in VIII. 3) of beings is like tlie emission of the seed 
into the soil. 

On account of all these verses we suggest that ^ijtvridi- 
TTO*1 should mean the Lord’s drojiping his seed into 
the ( liiglier ) Nature fur the birtli of tlie heirigs (lit. for 
causing the appear.ince of tlie T.ord’s form of heing.s ). 

In addition to tlie a.bove verses of the n'lrTi the Sriitis 
and the Brahmasutra are in favour ol tlie above interpre¬ 
tation of Bha. Oi. VIII. 3, e. g., (a) jrfPl r: (yg-pd 4imiiir 
Jii«n: I (Mu. Upa- II 1. 6), where is 

a.spect of ^q^and ^n%l the R^i«int:; (b) ff 

(Bra. Su. I. 4. 27) explains the STfgt or 
as having been declared in the Upanisad.s as the *iti% of 
beings, the Matrix in which the ^TRiR lays his seed. 

so Sankara takes 
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But, though the ^ mentions etc. (III. 

14), it does not favour a in the old Vedic sense, vis.^ 
a So we think that the interpretation of ^4 ( in 

VIII. 3 ) as a Vedic is not consistent with the 

attitude of the nrm towaiuis the Vedic rites as such. More¬ 
over '‘rot” seems to have been rarely used in the sense 
of or in the context of the act of throwing the oblation 
into the fire. The interpretation of ^4 a.s is also in conflict 
with Bha. Gi. III. 14 where ^ is said to be born of 

( 6 ) —The expression is equivalent to 

in V. 4. It means tlie state ( of the Reality ) in the 
form of Ijeings. 

So, would mean ‘ which causes the rise of 

( tlie Reality’s ) state in the form of beings,, vtr is not 
redundant, as Rajwade thinks it to be. 

( 7 ) ' Is technically called Here ^4^ 

is used as a well-known term and ‘ ROT: ’ shows that 
liere means a particular action. here will not be the 
effect of or but it will be the Lord’s action 

of lay mg his seed into the higher Nature and this sense 
is supported by the quotations from the Gita given above. 

If the Cxita sticks only to the doctrine and gives 
an option about the ( lines of arguments ) of the 

minor dpetrines, the slight difference about the sense of 
^4^ here from the same elsewhere does not matter. Tliere 
is no inconsistency about it. 

( 8 ) In explaining ( VIII. 3 ) we have 

said that the or the aspect of the Reality work¬ 

ing with reference to the or souls is called R^R, 
This seems to mean that the R^R produces the bodily 
organs for the 4x^8. It performs the function which the 
is said to perform, viz., that of creating the 
physical apparatus of the souls. 

We have also noticed that in v. 3 ^4^^ is not said to 
be an effect of though elsewhere it is declared that 
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all activity () originates from the or ( V, 

14 ). In this A-dhyaya, therefore, seems to be an 

aspect of the Realitj^ ; the Reality is called with 

reference to the Ijord\s action of emission of His seed* 

( 9 ) We have also stated above ( in Notes 5 and 7 ) 
that the Lord lays his seed into the higher Nature. The 
meaning of this will be clear from our interpretation of 
verses 19~20. 

4. (1 ) 3n%»JjT — The perishable form (of the Lord, 

i. e., the Lord's ereatioii) is what is called i. e„ one 

that refers to the beings, Cf. m: Bha. Gl. XV. 

16 ( All beings form what is called the perishable Piiru.sa- 
'ipriR m- 3 ^^: ); also, li ii =if: ^3 

( Br. Upa, III. 7. H-IS ). Thus, is an aspect of 

the Reality, pertaining to the beings. which 

may be translated as ‘ being.s * or ‘ things ' are i)erishable ; 
and is a form of existence and here it rnean.'< a **Tr^ of 
the Lord ; so ‘‘ strict ” means “ What i.s (*alled 

( in the Upanisads ) is the perishable aspect 
( of the creation ) of the Lord ’h 

Sankara explains as and says tliat ?^KnT«=f 

includes all that is born. Perhaps he also mean.s all that 
is ^ produced \ 

‘ The souls ’ are not included in tlie idea of ''‘Jd hut 
the bodies with or witliout souls are called ' \ The 

perishable world is a. manifestation of God in the physical 
plane. 

This meaning of ^s is particularly the view of 
Adhyayas VIII and XV. In other Adhyayas ^ds mean 
“ the souls in the bodies and ^s are considered to be 
eternal (Fled) as being the souls. The various Adhyayas 
of the Gl^ give their 'own individual %dFdsrf^dTs. 

( 2 ) We hold that this 3^ cannot be 
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any ofch&r principle but the in v. 22 of this AdhySya, 
and also iti verses 8-9 and 10- 

As already explained the p’? is the same g?y as is 
stated in the Upanisads with reference to, and above ( or 
higher than ), the Aksara or the Avyakta. We reproduce 
here some of the Srutis :— 

( i ) «rsn sf sivk% II 

5 T*rTaj?:iM«w: ’trt: ?T 5 f ii ? n 

f^T n^; 3 ?^: usr: I 

3RtFft TC II ^5 II 

Mu. Upa. U. 1 . 1 - 2 . 

( ii) TO ll*«l sT^vsisr T? JTJT: I 

>T?T HITO?: II ?0 II 

iT1:cT: 7?:tIs?lTii 'T?:: II 

S^'ira wfawT serai ?iT TO nm ii ?? ii 

Katha. Upa, III. 10 - 1 1* 

(iii) In Br. Upa. III. 7 ( called srfrrqTfJwraiBi ) this 

3 ^ is described as while, in Br. Upa. III. 8 

the is stated ( Br. Upa. III. 8 . 8 ). 

The and 3 ^ stated independently of each other 
in the Oldest Prose Upanisads like the Br. Upa. and the 
Oha. Upa., are stated in co-relation in the Earlier Metri¬ 
cal Upanisads like the Katha and Mundaka and in 
making oiit this relation these latter Upanisads place the 
3 ^ “ higher than ” ).* 

" by itself implies a human figure and when it 
is used for the Reality, it means the superpersonality of 
God (Vide Prof. Das Gupta’s History of Indian Philoso¬ 
phy, Volume 2, pp. 473-474, p. 527 ). As distinguished 
from “ S’ra ” means the impersonal Reality or the 

impersonal aspect of the Reality. 

* For a detailed explanation of this doctrine of our 
Vedanta Philosophy, vide the author’s Aksara ; A Forgotten 
Chapter. 
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( 2 A ) ( 1 ) Scinkara explains the word 5 ^^ otyinoloj^^ically 
at first, viz.^ But he 

does not notice the more important fact that ^ ’ is 

the personal aspect of the Reality, or the liaving 

the shape, as it were, of a 3 ^. The Mundaka l/pa. de¬ 
scribes this form of the 5 ^ higher than the Aksara, as 
follows :— 

TT^i: ^1^ 4TI: l 

^13: u 

( Mu. IJpa. IJ. 1. 4 ) 

Here the head, the eyes, tlie ears, the speech, the 
breath, the heart and the feet of the 5 ^^ are described. 
So an explanation of simply based upon the ety¬ 

mology is a misguiding one. 

The author of the believes in 3 ^W»K and 

aspects of Brahman. Vide o\ir interpretation of 
( Bra. Su. 1. 2 . 28 ) and ]% ( ’Bra.. So. 

IIT. 2. 14 ). 

Sahkara^s explanation of 3 ^q as “ 
is wrong, because this 3 ^^ is said to be ■^TF^c'’Hui (Vlll. p). 
Sankara does not explain the consistency of 
( VllL d ) with his interpretation of 3 ^'^ as 

f|;^U2pi4: I 

Sankara takes a.s ‘‘'Phus, 

he takes thLs only a minor deity presiding o\er 

the senses of a man. The Sun presides over only the eyes 
of a mail. One wonders why tlie Sun or the be 

mentioned in a group of '<ixm etc. There 

is no doubt that lie is out of place in tliis context. 

( 3 ) An aspect of the Reality presiding 

over the sacrifice taught in the Gita. ( Vide our inter¬ 
pretation of Bha. Gl. IV. 23-24. ) Every human act is 
raised to the status of a sacrifice ( ) dedicated to tlie 

(IX. 16 ) or aspect ( IV. 23-24 ), by the 

teaching about the disinterested sacrifice. is 

is is ; but 3im« is 
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himself. K|sna speal&s as the Puiusa above the Aksara ; 
hut here Krsria emphasizes the aspect of the Reality 
which is the ethical standard of conduct tau£ht for the first 
time by the Gita. So, he speaks of the in the third 
person and identifies himself With his new aspect* 

Sankara takes as the deity who presides OTer all 

sacrifices and explains that deity as by quoting ^nst 
% But to ITS this seems to bp a wrong quotation, 

because in this Srutl the sacrifice itself is called 
and not the deity of the sacrifice. 

We have taken as referring to Krsna’s own body, 

so that Krsna (and not fh«g) will be the aspect of 

(gWT or) the Reality. But Sankara explains the reference 
to the body of Kisna as a reference to any body, i. e., the 
body of a sacrificer, because the sacrifice being performed 
by the body can be said to reside in the body of the sacrifiicer. 

But must refer to KIrana’s own body* to which 

he points out by anr. ^ 

5. ( I ) 3f^«h#-Cf. spn'JRiT^sfq ( Bha. GI. VIL 80 ). It is 
necessary to remember the Lord not only during the life 
but also during the departure from the body. Then only, the 
jnanin will get Moksa. 

This sense is brought out by in v. 5. In order that 
a jnanin would unfailingly remember the Lord only, he 
must remember the Lord at all times (qiffeg-v. 7, 
not only 5 ). A.nd when he remembers the Lord 

he should do his duties ( g«*T ), or when he does his 
duties, he must remember the Lord; then, he will be able 
to remember the Lord at the time of departure from the 
body. 

Of, T^«Ic^mT*F?fS|iT^ in n. 72. 

( 2 ) *TEE*lPrarthe state of tiie state. 

6. This verse seems to aim at telling us that 
the remembrance,of the Lord during the departure from 
the body is absolutely necessary> because a naan is influ- 

ss' 
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enced by that particular form and after death he alwayg 
reaches that form which he remembers at the time of 
departure from the body. 

‘ ’ should be taken with and means * invariably. ’ 

Of. 35^ ^ ( Cha. Upa. 

lU. 14. 1. ) 

Of. Br. Su. IV, 1. !2-3?T!m®i 1% SCTil 

7. ( 1 ) gvq =^-Tilak makes it quite clear 

that the of ^JTfgsr («r even of is not given in 

the Grits. 

But Tilak is not quite right, nwigsiiq is given in 

the Gita, as an alternative or an optional path) e. g., in 
Bha. GI. IX. 14. “ ” is common to both and 

W*') but the advice “ g®r ” is especially meant for 
only. 

(2) flig;, i. e.) to whom all deeds are to be dedicated. 

8. ( 1 ) ^tvirro^in-The sijijth Adhyaya is traditionally 
called «tTflr4trr, while Sankara calls his on it 

%»i. So, we can say that is the wrmtq. Vide 

sOfJfWJT in VI. 35. 

In Bha. Gl. XlII. 9-10 ( and 12 ) we read :— 

9T** Nti giTNig q rrf^ i 
fliiq-esjiHg ii ^ ii 

Here 3f«tre4pt or sr’fJfre is said to be easier than ^‘9- 
Concentration of the mind. ’ So, e?Tqiy4i*l is a 
form of but is not so intense as the 

( 2 ) H Mflirq*! I -rememberin g only the supreme divine 
Purusa. 

( 3 ) »l^-Sahkara. 

But this meaning of is not correct. Of. i^»qf 

'r: l (Mu. TJpa. IL I. 2 ) quoted above. 
Sahbara in his bhfisya on the Mundaka XJpaniqad eTj^inina 
the 3^ as the ultimate Bealiiy. 



< 2 ? 9 ) Chapter Till 8 . 8-10 

In V. 10 Sankara explains as wl«RT?*np[, 

9. ( 1. ) K^-r-Sankara.—?nl?*r ^prt: 

Like the word ‘ ^ ’ which the GitS borrows from the 
Vedas, the word ‘ is a reflection of “SRtref^” 

used with reference to srjr: the f»i<r^K aspect in the Br. 
ITpa., viz., ^ sraiQjf *nffr ftss: 

«RnE*r ^ sRnra^ nri^f etc. ( Br. 

TJpa. m. 8. 9 ). 

Of. also our Notes on in Bha. Gl. VII. S. 

The author of the Brahmasutra says that Brahman is 
the sustainer of the world and this sustenance is carried 
out by means of ruling the world (SRrfBsi) ; and on this 
ground he interprets in the above Sruti as the 

aspect of flgpf, which may be optionally taken as the 
i%?:raTC also. Of. and ^ sTOTfrina: ( Bra. Su. 

I. 3. 10-11 ). Vide our Interpretation of the Sutras. 

( 2 ) Sankara . 

( 3 ) The 5^ the highest reality has the 

brilliance of the Sun. The is not the in the 

but His appearance is like the Sun. So, Sankara’s 
explanation of in v. 8 is wrong. 

( 4 ) 'R^5nra:--Sahkara-3fltl5^wrp$raif«?3TOc'l^?l.. 

does not indeed prove or »t^*rT of the Sankara 
System. It is the cosmic chaos and shows that the g^ is 
of the nature of light “ ” as in the Upanisads, 

10 ( 1 ) — Of. ==f JT^ in V. 5. Of. also 

4?r ^ .5RT?n «nT%...in v. 23. 

( 2 ) is here a ?iW5T to ««rw- 

’fNr. is the «lH4hr as is very clear from and 

In fact the briefly called 

is the chief topic of this Adhyaya ( Vlll ) . Vide 
qtfn5i: in V. 23. 

( 3 ) ^Rf 4 T—Sahkara-^iifp'tT g€t *rsnT g^:. 

This is hardly am exact explanation of 
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We give below a list of the explanations of the word 
«ti^ in Sankara’s bhSsya and also in the 2T*iir of JTjgsvr: 
No. of verse. 1 Sankara, j Madhusudana. 


VIII. 


DC. 


10 

22 

14 


visrir «Tf^’. ?rqT gxE: 
Sankara does not 


Vrr ggs: 

5wi: 


IX, 26 

XL 54 

xm. 10 
xvm. 54 


xvm. 55 

XVIII. 68 


explain. 

»> 


)» 


«H?*rT=jr ^T#^rm?:5R:r% i^iar- 
3T%>JT%W qt«*ri. 


^r^PH^rir tn:Tg=TOt ur- 


WRBSIT=!5HWWT ^*0 


^rsRrt. 




^g*ff *n%g>n?r^ 

Tft'RirtRV^TH- 
sTPjqr «r4'T>iJRTwiretp55^f 
55*1% 3?^q^i?TkJr HT^- 

=5fli?’irr mth54- 

tlrfiW vn%^gE?[^I5^ ?IR- 
55?8Rr^r^ 41 

tIfc4T=M^4H=T4IR»T4i4r ?rr5T- 
T%S4I 


»tf^ TO lic 4 I 
*pi45f: >KJr5d: g«T4r 
44r fi54i 


The same as that of San¬ 
kara 


XII. 17 
19 


Both are .silent. 

‘ ’ is not 

explained. 


Madhusudana does not ex¬ 
plain it, but he adds:- 
m 54 : ^4g?4i'T- 

4ifw 


XIV. 26 


^irsrsT ¥r%: %4 


acRRir- 

N.B, According to Madhu¬ 
sudana is ( «R4 r4 ) 

^nnwH?rT and 
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< 4 ) JrrwTm ^Rl^This is a reply to in SPITOI- 

( 5 ) 'lTS^-r-“ is explained by «r: 3^: in v. 22. 

It means “ i. e, “si^ncTCr: ’TC’JC," (Vide Mu. 

llpa. II. 1 . 2 ). “ 5^r5r Tt ^51 W TO ni^: ( Katha. 

Upa. m. 11 ). 


11. ( 1 ) For this verse the Gita seems to depend | 
partly upon the following verse of the Katha Upanisad:— I 
^ TO3e*iT>mi% 5nTf 5^37% I ' 


Katha Upa. II. 15. The word 'TT’I, occurs in this Katha Sruti 
and also in the verse of the Bha. Gl. In the Sruti there is no 
doubt that means the Syllable OM. This is proved not 
only by the expression “ 5^rf*)5lcl<v” , but also by the verb 
“ srr’Tsrf^af.’' But in the verse in the Gita there is no state¬ 
ment like Even in v. 13 where the Syllable 

OM is mentioned, we are not told that “OM” is the 
stated in v. 11. Moreover, “ is called the ’IC? i. e* , the 
abode ” in v. 11 is a statement corresponding to ” is 
My abode (’TTw)” in v. 21. If we suppose that (Jtqpi) 
is the abode which the Lord undertakes to teach Arjuna, 
we do find a full treatment of it in the verses that 
follow, vis., in v. 20-22 and in v. 28 ( where the word 
?«lTrf which means ‘ abode ’ occurs ). Again in ‘ 

=51^^ ’ ‘ ’ may mean or ^=58^:; 

but in ‘ can refer only to an 

abode { T?*!.) and not to a Syllable. The word is used 
elsewhere in the Gita in the sense of abode, e. g, XV. 4. 
For these reasons we believe that ** 44in this verse 
of the Gita means abode. 




We have already seen that the Gita borrows the terms 
and doctrines of the Upanisads, but does not copy them.- 
Similarly, some part of v. 10 is borrowed from the verse 
of the Katha Upanisad, but the sense of the verse is the 
Gita’s own. 



8. M 


BhagavwigVZ 


( 302 ) 


- ( 2 . ) Verse 10 mentions 2 ^ the 5n«TC aspect, 

while T. 11 deals with the one. The two are 

mentioned here side by side without being identified, just 
as they are in v. 3 ( m ) and v. 4 (3^^^- 
and in verses 21 and 22 . The and the ^rifiR 

aspects are never identified with each other in the Gits. 

We may here discuss whether Krsna is identified with 
( the aspect) or with 3 ^ ( the aspect), 

( a ) In v. 3 and 4 Krsna is identified with neither of 
the two ( 3TaR and 3 ^ ), but with which is a new 

aspect taught by the Gita. 

( b ) It would appear that * 11 ^^ and in v. 5 

refer to the wrf^t aspect mentioned in v. 4 ; 8 o> also 
*II43W5[ 3^1 in V. 7. 

[ 5 ^ is mentioned in v. 8 . 9, 10 but he is not identi¬ 
fied with Krsna. ] 

[ So, also the 3T^ stated in v. 11 is not said to be 
identical with Krsna. ] 

( c ) Some scholars including Hill believe that v. 13 
Implies the identity ef the f^RI^ ^ 4 lVwith Krsna. 

To us V. 13 appears to identify arhi; with Krcna, be¬ 
cause the Yogin is asked to repeat OM and at the same 
time to remember Krsna ; he is not asked to repeat 
and remember Krsna- SfK is said to he The 

fact is that is the symbol of both the ^iRR and 
aspects of »r 5 R[^ the Reality and in this Adhyaya 
^ represents also the sfWff aspect, with which alone 
Krsna is here identified ( 3Tf^^s?^m...v. 4 ). 

( d ) Similarly in v. 14. 15. 16 also we should inter¬ 
pret i. e., the mention of Krsna as referring to the 
aspect of the Reality in v, 4 . 

• • ( e ). In V. 16^17 Krsna is distinguished from 
(.mas..). This .als® shows that Krsna is here not the per¬ 
sonal aspect of the ero of Sankara. 
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t Verses 18-20 mention 2 principles called sjwjsgi with 
neither of which Krsna is identified. ] 

( f ) In T. 21 3I83R: or is called the abode 

of Ersna the arf^. 

[ Here is not the of 5 ^ the ?TRiK aspect 
which is independently stated in v. 22 . ] 

In our opinion so far as Adhyaya VIQ is concerned, 
Krsna is to be identified not with the and 

not even with the one (i. e., the aspect of 

Brahman ) which is mentioned under the name of 3 ^ in 
V. 4> 8, 9, 10, 22 in none of which there is any suggestion 
at all about the identity of gwi and 

Krsna in AdhySya VIII, therefore, is identified only 
with aspect of the Reality. 

( 3 ) We should also notice that according to verses 
29-30 of Adhyaya VII Krsna is not to be identified with 
(the f^T45R-v. 29a ) or with the 5?^, ( v.30a), 

because in v. 29 wgni is stated distinctly from fiwt, while 
in V. 20 may appear to be like and 

an aspect of fPH ; but since in Adhyaya Vm ( 3^) 

and ) are not identified with Krsna we 

should interpret the in the simple sense of to- 

Sether with, i. e., in the sense of ‘collection’ or ‘ addition 
So, in the Reality which is a complex principle according 
to Adhyaya VIII, Krsna represents only one aspect, viz., 
the aspect, which is a goal, like the and 3 ^ 

aspeets, of the gsg. We give the numbers of the verses 
in which these three are represented as goals:— 

( a ) in V. 11. (f^5r^), 20-21. 

( b ) 3^ in V. 8, 9, 10, 22 («rg«rT ). 

{ o ) gw| or in v. § interpreted in the light of 

v.^ 7, 13, 14. 15, 16. 

The aspect (gt: these 

' are aspects of the reality but are not goals for the g^. 
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( 4 .) As we have here discussed the relation of the 
and aspects in Adhyaya VIII and as we have 

shown that the two are not at all identified with each 
other, nor is Krana identified with either of the two; we 
now state the views of various scholars about the rela¬ 
tion of these two aspects and Krsna in the Gita. 

( a ) Dr. Bhandarkar :— 

i “ These verses (.9-15 of Adhyaya VIII ) are very ini- 
j portant as they show very clearly the relation between 
/ the Upanishads and the Bha. Gl. The attributes of the 
I Supreme Being the Gita always draws from the Upanishads. 

1 This can be proved by referring to passages like the one 
that we have before us. The method of thi.s borrowing 
used by the author of the Gita is as follows :—While the 
personality of God is fully acknowledged in certain parts of 
the Upanishads, mere the personality of which is not 
so distinct, is also spoken of in some places. When tlie 
Bha. Gl. takes in these passages, it lakes care to distinctly 
) personalise the or as we shall just show in the 

I tenth and eleventh verses of this Adhyaya. ” 

I Dr. Bhandarkar compares v. 9 with Sve. Upa. 111. 8-9, 
V. II with Katha TJpa. IL 15, ( He says that both these 
r are identical in sense), and compares v. 9-11 with 
Mu. Upa. II. 2. 3 and Sve. Upa. I. 14. 

Dr. Bhandarkar continues :— 

" It is worthy of observation that after mentioning 
that the man who meditates on tlie Supreme at the time 
of death reaches him, he mentions the attainment of the 
Aksara, which is the highest goal, by resorting to a jfpi 
process. This seems to be like looking back on the 
practices for the attainment of the mentioned 

in the XJpanisads such" as Sve,. Katha, Mundaka. The 
31^ 3I5PJ: of Mu. Upa. II. 2. 3 is transformed into ^ 
^(God) in Sve. Upa. (i. 14), and the Bha. Gl. also 
\ pseaerib^ the meditating pn Bhagavat while the 
C;^.^ being i|t1»ied. (The.]^a|ha; II. |5^ glso 
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has got a similar importance.) Here, therefore, we see 
the effort to invest the unchatiifeable and indiscrete brahman 
with a stroni: distinct personality. ^ 

We may say that— 


( i ) The Gita borrows from the Upanisads, but rarely 
copies them. 

( ii ) The Gita makes a clear-cut distinction between 
the and aspects of the Reality, and never 

identifies the 3 ^^ and with each other, but rather places 
the 5 ^ above or beyond the as in Bha. Gl. VIII. 22 , 
just as in Katha Upa, 111 11 , and Mu. Upa. II. 1 . 2 . 

( iii ) When the Gita borrows the epithets of its as¬ 
pects of the Reality, it keeps up the distinction between 
the ^TT^R and aspects. Thus, is derived 

from an attribute of the in Br. Upa. 

III. 8 . 9, but it is used in the Gita as an epithet of 5 ^ 
the ^T^R aspect. 

( iv ) In V. 13 0M or the Pranava (and not Brahman) 
is a symbol of the Lord ( the personal aspect); so, there 
is no personalization of the impersonal. OM is the symbol 
of both the aspects. 


At least V. 13 cannot be quoted as a clear proof of 
tlie Gita identifying the personal (Lord Krsna) with the 
impersonal. Even Hill says that tiie verse (VIII. 13 ) only 
implies the personalization of Brahman (Vide The Bhaga' 
vadglta by Hill, P. 177). 

(v) The Gita does borrow the ideas and doctrines from 
the Cha. and the Br. Upanisads ; but its doctrine of 
or the Rrrr^K and 5 ^ or the ^PRR and their relation is 
borrowed from the Earlier Metrical Upanisads, particularly 
the Katha and the Munciaka. We have fully discussed 
this problem in its historical environments elsewhere 
( Vide the author’s Aksara : A forgotten chapter in the 
history of Indian Philosophy). 


S9 . 
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(vi) Krsna is identified with of the Katha and 
the Mnndaka, but not with which is lower than the 

(b) Sir Rhdhakrishnah holds the same view about the 
Reality in the Gita, as Sankara:— 

“ The metaphysical idealism of the Upanisads is trans¬ 
formed in the Gita into a theistic religion, providing 
room for love, faith, prayer and devotion. So long as we 
do not have the vision of the absolute, but are working 
from the side of the empirical world, we can account 
for it only on the theory of the supreme godhead of 
Purusottama. The Impresonality of the absolute is not 

its whole significance for man.Of course the Gita 

does not tell us of the way in which the absolute us 
impersonal non-active spirit becomes the active pcr.sonal 
Lord creating and sustaining the universe. ” ( History of 
Indian Philosophy, Vol. I, P. 539). And again, “On 
ultimate analysis the assumption of the form of Puru¬ 
sottama by the absolute become.s less than real- It is 
therefore wrong to argue that according to the Gita tlic 
impesoual self is lower in reality than the personal Is vara, 
though it is true that the Gita, considers the conception of 
a personal God to be more useful for religious purposes. ’’ 
( Ibid. PP. 543-544 ). 

(c) (i) Garbe holds that the relation between tlie per¬ 

sonal and the impersonal Brahman is the most important 
problem of the Gita and that on it depends the distinction 
between the original and interpolated portions of the 
Gita, (ii) He says : “...Krsna in the Gita appears almost every¬ 
where as a person and that only in a few places is his 
equality with Sfpf, expressed in distinct terms”, (iii) He gives 
the example of ( VII. 19 ) “ Vasudeva is the 

All” and he interprets ^ to mean a declara¬ 

tion on the part of the re-editor that in his time the 
equalization (identification^) of K?sna wirh Brahman was 
only in progress. { iv ) Having pointed out that 
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appears in the Gita at first as identified with Brahman 
(only in quite isolated cases), he says :—" In many a 
passage the conceptions of Kmna and Brahman stand close 
side by side as distinct, so as almost to give the impression 
that the re-editor shrank, in view of the manifestly the- 
istic eharacter of his original, from asserting out and out 
the identity of Kysna and Brahman He illustrates this 
by referring to Bha. Gl. VDI. 1, 3 and 4b. When Arjuna 
asks Krsna “ What is Brahman ? ”, Krsna does not tell 
Arjuna “ I am Brahman ”, but gives a different ex¬ 
planation about himself (viz., I am Adhiyajfia), 

We have to say that — 

(i) If we realize that the Gita borrows its conception 

of or and from the EMU, it is not 

at all the most important problem of the Gita. [ The most 
important problem regarding the metaphysics of the Gita 
is the doctrine of (one Nature or ) two Natures. ] 

(ii) Krsna is identified with above but not 

with And in Adhyaya VIII Krsna is not identified 
even with the ; he represents a new aspect, viz., the 

aspect. The places where Garbe says that the 
identity of Krena with Brahman is stated in the Gita 
can be better explained in a different way, 

(iii) E- G., means “ is my all ”, as 

in “ ?rl ’T’T ^ ^ as EaraSnuja says. Or, 

is (the mrpfiTC ), 3^^ (the ^eitsbk—X, 12 andXI. 37-38), 

(XI. 39). can only mean 

that the sn^ doctrine of the ’flm was difficult to be realized. 

(iv) We hold that the re-editor did not shrink, because 

he never tried to identify the or pantheistic con¬ 

ception with the theistic one already in the Gita. 

( d ) Ur. Belvalkar in his Basu Mallic Lectures 
tries to refute the view of Garbe. He sticks to Sankara’s 


* ft5n:si% .S^tftisn’ir-XL 48, 
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explanation of tlie relation of the and (or, 

as Sankara would say, and g'soT) aspects as appli¬ 

cable to the Gita and says that if Garbe’s theory were 
strictly applied to the Bhagavadgita, it would mean 
the removal of not only 146 verses from the Gita but 
of a much higher number of verses and this fact by 
itself would be a proof of the absurdity of Garbe’s theory. 

Our reply to this view is that there is no identification 
of the and aspects of the ultimate Reality, 

in the Gita, and that Sankara’s theory gets very little 
support from tlie Gita. The only passage in which the 
identity of the two aspects is given is Bha. Gl. XllI, 
12-17, but that even is not to be interpreted in the way 
of Sankara’s doctrine (Vide A.ksara : a forgotten chapter, 
PP. 88-89 ). 

We may also add that Garbe as a, critical scholar 
would be ready to drop more verses than he has actually 
done if such a proce.ss is the natural result of the appli¬ 
cation of his theory to the Gita. 

(e) If Dr. Belvalkar’s method of refutation of (larbo'.-^ 
theory requires the dropping of more than half tlie number 
of verses in the Gita, then to avoid such an absurd situa¬ 
tion the verse.s about the ei«FiK or aspect in the Oita 
may he taken as “ additions ’’ and those about the 
as the “ original ones. ” This was actually the theory of 
Hopkins ( Hopkins, “ The Religions of India ”, P. 389 ). 
But as all these critics hold that in the Gita as a whole 
the and the HI45K aspects are identified with each 

other, their views are in the same category and the same 
refutation as we have given above (vis., that of the views 
of Dr. Bhandarkar, Garbe) would appliy to those of Dr- 
Belvalkar and Hopkins- 

( f) Hill seems to be on© of the earliest critics to 
realize that (i) “ In no place in the Gita does Krsna expli¬ 
citly claim to be Br-ahman And • it: is indeed • strange 
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that inspite of this admission he asserts that (ii) “ But 
throughout the poem the identity of the two is implied ” 
( Hill, The Bhagavadgita, P. 19). He also says that (iii) 
the Brahman of the Gita is the Brahman of the ITpani- 
sads < Ibid. P. 18 ). (iv ). “In Bha. Gl. XH. 1-5 Krsna 
answers in effect that those are wisest who worship him 
as manifest Lord, with faith and service ; but those who 
seek the imperishable Brahman no less reach him, with 
greater toil. By such indirect means does Krsna identify 
himself with the Brahman postulated by the TJpanisads, 
the elusive object of their search (P. 19). { v ) Brahman- 
Atman is also called purusa (Ibid. P. 20). (vi) The doctrine 
of purusa in the Gita is the doctrine of the TJpanisads, 
witli emphasis on the fact that not-self proceeds from, 
and is one form of , purusa, and witli the addition that 
5^ is Krsna (Ibid. P. 22). 

We have to point out that — 

(i) Keally, Hill or any one who studies a text critically 
mu.st find out-what is explicitly said in the text about 
a problem and then interpret the vague or implicit state¬ 
ments in the light of the explicit ones- If this method 
be adopted, we find that in the Gita the 3?? or 
aspect is not only not identified with the arsj?: or the 

one, Imt the former is declared to be higher thari 
the latter (Bha. Gl. VII. 8-7, VIII 20-22, XIV. 27,XVI1I. 
53-54 ). 

(ii) and (iv) Thejiuplied identity is a weak point, as 

compared with the expressed non-identity. In jfact no 
identity is implied. (XIL 4)’' 

means “.Those who meditate on the Aksara can with 
greater trouble reach just Me, i. e., can reach nothing 
higher than Myself They reach Aksara which is in no 
way higher than Myself,* 

* This_should be the meaning of in according 

to the context. Also the Jhanesvari gives this interpretation. 
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(iii) Brahman of the G-ita is the Brahman of the Katha 
and Mundaka Upanisads., not of the Oha. and Br. Upanisads. 

(v) Brahman-Atman is not called purusa in the Gita, 
but the two are distinguished from eacli other. 

(vi) The philosophical doctrines of all the Adhyayas 

should be discussed per eacliAdhyaya separately. We can¬ 
not take it granted that the detail.s of these doctrines are 
the same in all Adhyayas. The author of tlie Gita seems 
to emphasise only the and within it he seems to 

give options for tlie secondary doctrines. See also oui 
reply in (iii). Even the Upanisads do not give the same 
doctrine about 3?^ ; how can we then say that the doctrine 
of 2^ in all the different Adhyayas of the Gita is the 
same as that of the Upanisads ? 

(vii) Krsna is identified with 3^ in Adhyayas other 
than Adhyaya VTU. 

(g) Perhaps the first scholar to draw attention to the 
fact that the Gita, at least in some of its verses, does not 
identify the with the witli the PtHot ) 

but on the contrary it has several verses wliicli clearly 
place or 3?^ above or higher than the i.s I’rof. S. 
N. Das Gupta. He writes :— 

But according to the Gita the personal God or Isvara 
is the supreme principle, and Brahman, in the sense of a 
qualityless, undifferentiated ultimate principle as taught 
in the Upanisads, is a principle which, though great in 
itself and representing the ultimate essence of God, is 
nevertheless upheld by the personal God or Isvara. Thus, 
though in VIIL 3 and X. 12 Brahman is referred to as 
the differencelesB ultimate principle, yet in XIV. 27 it is 
said that God is the support of even this ultimate 
principle, Brahman ” ( Das Gupta, History of Indian 
Philosophy, Vol. II., P. 474 ). ” And also, 

“ It has already been pointed out that, though 
Brahman is often described in Upanisadio language as the 
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highest essence of God, it is in reality a part ci the 
super-personality of God ” ( Ibid. P. 478 ), 

It is doubtful whether Das Gupta depending upon 
the clear statements of the above nature of the relation 
between and would agree to take it granted in 

all passages where nothing is stated about that relation. 
Moreover, when he says that the Gita borrows from the 
Upanisads, he does not seem to have in his view the 
fact that the Gita has borrowed this conception of the 
relation of the and the also from the Katha 

and the Mundaka Upnsads. 

The present writer has shown elsewhere that the fact 
that 5^ or ^ is higher than or sTsqxfi stands through¬ 
out the Gita, that it was originally in the Katha and the 
Mundaka Gpa., and that the same is discussed from the 
Vedanta, Ssmkhya, Yoga and the Pancaratra standpoints, 
in the Mahabharata (XII). In a fresh book on the Brahma- 
sutra he has further shown that the work of BSdarayana 
contains several Purvapksas based upon the Katha Upanisad 
doctrine and also the Gita doctrine of Thus, the 

view of Das Gupta and the present author’s view about the 
Gita on this part of its philosophical system gain much 
strength and prove irrefutable when studied in the light of 
the Upanisads and the Brahmasutra as interpreted by him. 

To state very briefly the Gita’s view about the relation 
of the and (i) the two are never identified, 

(ii) 5^^ is higher than (iii) also called (v^) 3TS2r=5fi 
is the abode of 3^^'; (iv) or the aspect is identi¬ 

fied with i;wi ill most of the passages of the Gita 
< except in Adh. VIII) ; and (v) only in Adh. XHI. 12-17 
there is an identification of the and aspects 

like that in the MBh. 'Tmi*r system. 

This view shows that there are no interpolations based 
upon the relation of the HI'hiK and the aspects of 

Brahman, that relation being the same throughout the Gita. 

11. .( 5 ) *W4:-This word here may show that 
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in this ■ passage the difference of and 

is being taken into consideration. This is not unlikely 
because in this chapter ‘ Krsna as presiding over 

the duties done" as a Sacrifice, in His capacity as the 
Enjoyer of all Sacrifices ' (^=3>rc 29 ) is 

mentioned, and Krsna is not’identified with or 3^ but 
with the presiding’^deity of a Sacrifice (v. 5, 13, etc.) and 

“ ” in V. 7 shows that the description of 

the is not yet given up. 

( 6 ) i. e., life-long celibacy, is a 

means to sillsniK in the Upanisads. (a) ?r?T 

... ( Clia. Upa. VIII. 4. 3 ). (h) 
anw i ( Mu. Upa. HI. 

1. 5 ). See also"Pra. Upa. I. 2 and 15. 

( 7 ) ar^t^-Both the Immutable Brahman and the 
Syllable OM are tanght in the'Upanisads: but undoubtedly 
the former is taught]in More Srutis than the latter. 
Moreover, in this AdhySya]^OM| is*mentioned in v. 13 and 
i. e., in v. 20-21, but the latter is taught 

with more details and therfore] it would appear as if 
the author of this Adhyaya intended (in v. II) to explain 
Aksara Brahman in details. If verses 12-13 had iinnic- 
diately followed v. 10, the former would have been taken 
as an explanation'‘of “ iRivTO® ^'4 54TST% M4rTTf*fm: ”. We 
believe that as 31^ and 3^ are both of them asked by 
Arjuna (v. l), the Lord explains the same in more details 
in V. 11-22. [‘ snnm ’ in V. 13 refers to JI4Tvi4il%. ] We 
suggest that 1 originally v. 11 must have occurred after 
verse 16. 

( 8 ) w^ri%-We have already stated above that 
‘ ’ is a sure proof of, meaning abode. 

( 9 ) ^T?ronT:-Later on a technical term of Jainism. 

( 10 ) ^C-Colleotion~fromjthe Upanisads (?). 

mient on ‘ 4^1% 

But vide Sa; Bha. onBra. Su. 1.3. 10. ( 
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SRrFERm.} where the same Smti has to be explained 
by Sankara as dealing with his Vide also our 

Interpretation of Bra. Su. III. 3. 38-39 rRr 

=^nRrJnT%«t:) where the Sutrakara says that the in Br. 
XJpa. m. 8. 8 may be taken as the r?:prr: aspect also. 

(12) ^R'SS'^r-Sahkara adds ‘ but this 

is not consistent with “ 4 jtm JT ” (v. 21) which 

indicates that should be taken as implied. 

12 . ( 1 ) We have above suggested that verses 12-13 
(and 14-16) should be connected with the answer for the 
question srqm'BTW =Er sRq fq^WRiTw:. Sankara appro¬ 
priately to this context cites the Sruti ( Pra. 

Upa. V. 1 ) where OM is recommended to be meditated 
upon upto the end of departure ( q: srm'npcTut^^n^’^lTqT^ ). 

(2 ) vf 'qrvi: ( Pra. Upa. ) quoted by Sankara. We 

have shown elsewhere that in the Pra. Upa. tr4 agq;; 
is the 5^ and arr^ sfusi; is the or'^i^q ( Vide 

Aksara: A forgotten chapter, p. 128 ) 

(3) 64 trr ^Tf'l^Jrq^ff-Katha Upa. II. 15 quoted by 
Sankara. It is not unlikely that by in the Katha Sruti 
also the abode of Visnu (?n^wft: Katha Upa. Ill, 

9) is meant and that Katha H. 15 says that the abode is 
called “OM”, i. e., OM or Pranava represents that abode. 

Moreover in his commentary on Bra. Su. Ill. 3. 4 San¬ 
kara quotes 6? qfq^qpqq^q to prove that all the Vedas 
teach the same Brahman (not the same Syliable); thougliinhis 
Bhasya on the Katha Upa. beseems to take it as the Syllable. 

( 4 ) aftqiKtqTqRPr 5r64>fTfq “ qif4 

w =qlqHT6T6r qwr 'jqf^^iqqr sn%- 
q^ppjjRqf^Ttvr qiT«sr'd<.gi'^q?6gqT64...qxRsq qsxBTgsTBrR 'q 
3TK’'=44 Sankara Bhasya. It is clear that 
Sankara also finds it difficult to explain the context of 
(v. 11) with the meditation on OM (in v. 12-13) 
and the verses that follow it. Having explained 
^4^1 q^% as referring to Br. Upa, III. 8. 8, he has to 
40 



8.12-13 


BhagavadffVa 


( 314 ) 


introduce v. 12 with ” ( Katha Upa. 

n. 15 ). He says that v. 10 introduces the impersonal 
Brahman, and verses 11-12 discuss the means to it, viz., 
“ OM ” which is in the Vedantas explained in Katha Upa. 
n 15. His remarks would apply to 

etc. in V. 16-19. 

( 6 ) —all the senses. The body is called the 

city (5^ ) with nine doors (y Bha. GI. V, 13 ) 
and the soul is the occupant of the city. Though the doors 
are nine, the senses are eleven. It is by that 

means all senses. 

{ 6 ) »n^gM*nw-Sankara Bhasya. Sankara 

refers to what is called the one hundred and 

first artery as described in Oha. Upa., vis,, ^ 

5fT^5RtTT9f I 

I ( Oha. Upa. VIII. 6. 6 )• 

For a detailed description of this process of the Brahnia- 
jiianin's departure from the body vide Bra. Su. IV. 2. 
and the Srutis discussed in those Sutras. 

Of. “ ” with in the Cha. Upa. 

VIII. 6. 6. Also of. is[!fEJnsi 

1 (Br. Upa. IV, 4. 2). 

( 7 ) q'mRoiT.-Instead of using tlie word the 

Gita uses ^t^r?yn, because by the time of the Gita the 
with its technical details was not known. 

13. ( 1 ) JUT—Sankara. The single syllable 

OM is the name of Brahman. 

As Sankara himself has pointed out in his commentary 
on V. 12 these verse (12-13) refer to or represent a view 
like the one in the Pra^na XJpanisad. In that Upanisad 
two kinds of meditations on OM are mentioned, vis,, ( 1 ) 
the meditation on OM as consisting of three parts (*n*ITs) by 
which the meditator reaches the apara Brahman which 
is there the Brahman ( Of. Pra., Upa. V. 7 cPtf- 

^ i, and Bha.. Gi. 
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Vm. 11); and (2 ) the meditation on OM which consists 
of three parts as just a single syllable, by which the meditator 
reaches the para Brahman which is there the yi«6r< Brah¬ 
man ( Of. Pra. Upa. V. s-^r: ^rc 

?r 1^1% ^ #Rt: it. h tcarwissfR^Tc'r^ir'r^ gK5r4 

II and Bha. Gl. VEI. 10). The Pra^na Upa, itself 
explains OMKARA as the representative of the para 
Brahman and also of the apara Brahman («Rit V,t 

■Sf srif That which is 

the syllable OM is both para and apara Brahman. 
Therefore, the sage reaches either of the two by this 
very means-Pra. Upa. V. 2 ). We have explained else¬ 
where how para Brahman means sSkara aspect or Purusa 
and apara Brahman the nirakara aspect or Aksara. We 
need not reproduce the arguments here.' 

In the light of this probable reference in this verse 
(13) to the view of Pra, Upa. V., we suggest that verse 
13 should be interpreted as follows:— 

One who resorting to the Yoga-meditation (Yoga- 
dharana, v. 12 ) and remembering Me while repeating the 
para Brahman as represented by the single syllable OM, 
departs ( from this world ) leaving the body reaches the 
supreme goal. 

As In this Adhyaya Krsna identifies himself neither 
with the sakara nor with the nirakara aspect (both these 
being mentioned here by him in the third person, e. g., 
in v. 4b, 10, 22 and v. 3a, 11, 20-21 respectively), we 
suggest that the word " Brahman ’’ in v. 12 should be 
taken as referring to Krsna as the adhiyajna aspect, a 
third aspect of the Reality. We must note that though 
in all other Adhyayas Krsna is identified with the Purusa 
higher than Aksara the nirSkara aspect, in this AdhySya 
(VIII) he is identified with neither the nirakara nor with 
the sakara even bnt he is represented here as a new 


1. Vide Aksara: A Forgotten Chapter, PP. 128-129, 
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aspect for which, the Gita coins a new word “adhiyajna'' 
not known to the Principal Upanisads, as we have shown 
in our notes on v. 4. 

For the above reasons we do not agree with Hill who 
remarks on v. 13A. that it contains Krsna’s implicit identi* 
fication of himself with Brahman ( Hill, The Bhagavad- 
glta, P. 177 ). Garbe has pointed out that Krena when 
asked ‘ What is Brahman P in VIII. 1, does not say ‘I am 
Brahman’ (Garbe, Introduction to the Bhagavadgita, P. 7 ), 
but we point out that when askeil “ What is Purusa V he 
does not say‘I am the Purusa’, so far as this Adhyaya at 
least is concerned (though the Purusa is here declared 
to be higher than the nirakara aspect or the Aksara-v. 
20-22 ). 

All along it must never be, however, forgotten that 
the Gita never teaches a dualism; its doctrine is that of 
advaita, '^non-dualism, admitting internal distinction 
( sviigatabheda ). 

It should be noticed briefly that in the above discu.ssion 
we have taken as expressing the view tliat OM 

is here a single letter or more properly a single syllable, 
as distinguished from its component parts, and tliat we 
have suggested that ‘ ’ may and can mean “ qf srsa ” 
or the sakara aspect as in Pra. llpa. V ( and also in \’11T. 
22 ) ; and, lastly that, the eighth Adhyaya does not justify 
the identification of Krsna with even the sakara or Purusa 
aspect, much less can it support the same with the nira¬ 
kara one. This Adhyaya distinguishes the sakara ( or 
Purusa ) from the nirakara ( or avyakta, aksara) and 
also both these aspects from Krsna himself. We suggest that 
the doubtful or vague expressions, as they may seem to an 
interpreter, in the Gita, must be interpreted in the light of 
the clear and exact statements made in the same context. 

( 2 ) araion^^soiTsH-Sahkava Bhasya. Sankara is 

right in telling us that “ leaving the body ” refers to the 
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method of ^ departure ^ ( !T«ITT^ ) and therefore qualifies 
the departure. 

( 3 ) wf^-This verse (13) is to be taken in connec* 
tion with v. 12 and 10. The aim of all these verses is 
to explain how the Lord Krsna can be known at the time 
of departure. The Gita prescribes a kind of dhyanayoga 
for the purpose. 

14 . ( 1 ) —One condition of the Path of 

Devotion is that tlie devotee should depend solely upon 
the Lord and up(3n no other deity. As v. 16 refers to the 
result of the worship of deities upto Brahma, vie,, the 
attainment of the various worlds upto that of Brahma 
and return to this world after finishing the enjoyment 
there, 3?;^ in seems to refer to k deity other 

than Krsna. 

Sankara explains as per¬ 

haps because he takes in this verse as a 
But here may mean a follower of i. e, disint* 

erested action ( ). 

Though the Gita admits the possibility of reaching 
the Lord by a variety of ways (IV. 11), it insists that the 
devotee should be devoted to the Lord only and not to any 
minor deity (IV. 12 ; in VII.14-23 ; in IX.22, 23 ; 

in XI. 54; in XIL 6; 

3T?r 3TTvirc^-XIL8 ; 4; '^’sr:~XV. 

15; and, lastly, ''PTT^—XYIIL 62). All 

these pa'!sages can be compared with 
(Sve.upa.III 8) In the insistence on the Lord alone and cont¬ 
rasted with md’sqJTR which may mean knowledge 

(and not devotion) is the only Path to reach the Lord. 

The Upanisads insisted on knowini: the Highest 
Principle only ; the Gita insists on worshipping the Lord alo* 
ne. This has become a special feature of the 

later or school. But in the Gita the 

greatest emphasis is laid on the devotion to the Lord alone 
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as an aspect of the Yoga “ Disinterested Performance of 
one^s duties even in XVIIL 62 the self-surrender to 
the Lord alone seems to us to have been taught as a 
means to this Yoga. In spite of this there are some verses 
in the Gita, e. g„ XVllL 66, which undoubtedly teach 
the devotion to the Lord as a direct way to the attain¬ 
ment of Moksa and these verses must be taken, in a 
way, as the forerunner of the doctrine of the later 
school of MBh. XIL 

( 2 ) and ^Tm:-Cf. ^ ‘ 

Verse 7 A. Both these words ( and ) show that 
this verse deals with 

( 3 ) ^2fi^:-Sahkara - 

15. ^Ti:Tcm?r:-Sahkara - ^cT^f: ‘ascetics'; but the verse says 
nothing about ascetics. 

16 . ( 1 ) ‘upto the world of 

Brahma’ includes the world of Brahma Iviniself, 

Cf. (a) - XI 37.The Gita is aware of 

the mythology of Brahma-Cf. 15. 

The Hindu mythology ( as stated in the Puranas ) 
gives various accounts about the origin of Brahma and 
the part played by him in the Creation. 

According to one account, Brahma is represented as 
being horn in a lotus which sprang from the navel of 
Visnu, and as creating the world by an illicit connection 
with his own daughter Sarasvati. 

Though Briiliman is described in Adhyaya XI. l5 as 
sitting on a lotus-seat, we do not think the Gita knows 
the above story of the creation by Brahma. In VIII. 
18-19 a principle called ( which seems to us to be 
a conscious principle) is mentioned, from which the 
creation of beings takes place at the beginning of the 
day of Era! ma. Tie theory of { v. 17 ) of the Gita 
also does not seem to us to tally with that of the Puranas. 
Moreover, * the Gita does mot show the knowledge .pf 
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the sacred Hindu Trinity () of which Brahma is 
the first deity, to whom is entrusted tho work of creating 
the world. In the ^tT^t the word is used for one of 
the X. 21 ) and for one of the 

3TTT%^s ( —X. 23). In addition to this, 

Krsna is addressed twice as But in spite of tliis 

we cannot say definitely that the Gita knows the idea, 
of the Trinity. MoreoYer, according to X. 6 the Lord 
Krsna produced from his mind the seven >sages and four 
Manus who created all these people. The Manusmrti (I. 
8-9) gives an account of Brahma in which the Supreme 
Being, the self-existent Lord, hot yet called Visnu, 
first created the waters and deposited in them a seed 
which became a Golden Egg and in which He Him¬ 
self was born as Brahma the progenitor of all the 
worlds. Then the Lord divided the Egg into two parts, 
with which he constructed the heaven and earth. Pie then 
created the ten spriws (Ibid. i. 34) or mind-born sons who 
completed the work of creation. 

Very probably the Gita has its owui theory of Brah¬ 
ma. Ill the Gita the Bralima though sitting on a lotus- 
seat is seen , by Arjuna in the body of the Lord along 
with many other beings, sages, snakes, all of whom are 
seen in the body of the Lord. 

For the above reasons w’-e think that the reference to 
Brahma with liis lotus-seat cannot lead to a decisive 
conclusion about the identification of Krsna with Visnu. 
In Adh. XI though Brahma is mentioned, Krsna is not 
told that he is Visnu, even though he is told that he is the 
Aksara, the Purusa (XL 18, 37-39) and is also addressed 
as ‘ Visnu ’ (XI. 24 and 30). 

( 2 ) 

About the worlds according to the Upanisads, vide 
our notes on Bra. Su. lY. 3. 1-3 in our Interpretation of 
the Brahmasutra. 

Aceording to Sankara Bhasya the order of the worlds is 
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as follows‘3Tf%: or sTf:, ( the bright half 

of the month), the six months during which the sun goes 
to his northern course called ^iTTHT 
3Tif^czr^^, ), 

We have shown that the author of the Sutras takes 
sr^rrrf^T^ as an aspect of the ^k» 3T itself and lie 
similarly interprets 2^^ and 

In this Adhyaya (VIII) of the Gita, 3?^ or 3 To?i^ seems 
to have been located above the world of Brahma and is 
called the Abode ( ) of Krsna while tiie Piirusa is 

located above even the Aksara (VIII. 20-22), In this way 
the idea of Brahma in the Gita is made to suit its own 
idea of tlie relation of Aksara and Purusa whicii it 
derived from the Earlier Metrical Upanisads. It is 
therefore tliat we do not think the reference to in 
the Gita implies a reference to of the type of the 
Puraiias (^T^qjcr), 

( 3 ) —The souls who go to tlie worlds 

including the world of Brahma are liable to rebirth in 
this world after finishing the enjoyment of their religious 
merit in those worlds, while the souls that reach the 
Lord Krsna do not return to this world ( = get Moksa ). 

It may be added that according to the Hindu My¬ 
thology those who go to ^ must be reborn iu this world 
(Blia. Gl. IX. 20 ); but those who go to the various 
worlds enumerated above on the strength of tlie Brahma- 
sutra may get knowleds;e of Brahman in those worlds and, 
then, they do not return to this world but get Moksa 
there, while other souls have to return to this world. 

17. ( 1 ) g^T.-Of. gh- g^ i IV. 8.-“The 

Gita knows the periods called g»Ts; but does not seem to 
be aware of the theory of the four g^s called % 5 fT, 
and 

Some say that the word in this verse (17) stands 
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for a One consists of one one %5n, one 

s:tt^ and one ^n%g»T. 1,000 make one day of Brah¬ 
ma. Similarly, another 1,000 make one night of 

Brahma. 1,000 irfigns are called one ?i5«t also. 

According to Manuemrti I. 69-72, 4,000 years = li?ign 
which is preceded by a of 400 years and followed 

by a of 400 years also; 3,000 years =^ 13*1 preceded 

and followed by a and each of 300 years; 2,000 

years make a preceded and followed by a and 

each of 200 years; and 1,000 years = preceded 

and followed by a and a ^«Tf5r of 100 years each. 
Here a year is a year of gods; and a day of gods is 
equal to the of men and a night of gods equal to 

the of men ; so that one year of men is equal to one 

day and night of gods. Thus, 4,800 +3,600+2,400+1,200= 
12,000 years of gods make one And 1,000 ^sTRf 

3^:, i. e., 1,20,00,000 years of gods = I day of ; so also 
one night of flW. Vide Kulluka’s commentary on Manu- 
smrti I. 69-72. Kulluka quotes :— 

^ STTC ^ I 

^5^ g JTlFit ^ II 

Kulluka explains this verse in harmony with the verses 
of Manu. 

We have no authority in the Gita itself to conclude 
that it knows this theory of Manu about the day and 
night of Brahma. 

( 2 ) Sankara says that the purpose of v. 17 is to 
explain why those who go to the world of Brahma 
return to this world ; it is because the world of Brahma 
has a time-limit. 

But really the reason of the return is the fact that 
the enjoyment of the religious merit comes to an end 

41 
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and then immediately the people return to this human 
world ([Gits IX. 21 ), 


In our opinion v. 17 aims at explaining the measure of 
a day and a night of Brahma and thereby telling us ulti¬ 
mately what is the Aksara (VIIL II) and what is the 
Purusa (VIU. ^10), two topics about which Arjuiia had 
asked a question ( VIU. 1-2 ). 


18 - 19 . ( 1 ) We may here state briefly our way of 
explaining the two afsqrSs and one 3?^ mentioned in 
verses 18-22 in this AdhySya. 

(i) (A ) Firstly, it must be noticed that ^s or beings 
mentioned in v. 19 (and also in v. 18) are living beings. 
This is clear from the various passages in the Gita in 
in which ^ffs are mentioned:— 

( a ) 3TS2r^TR * 1501 % i 

JapTliq 3 Iq II II 

^ Tq?q’Tqsqfsq qRq i 

^jjrrfq qaq ii ?o n u. 28-30 


Here 
( b ) 

( c ) 

( d ) 

( e ) 
Here 


HjilW has the sense of souls in bodies (qifq:). 


qrf^r qi«rfq*qi% i 

=qT¥Tf!r 4 ^:DlITwR^q 3 II 

qr fqqfT 5iq^^f 3^ arnrqft ^anfi i 
q^qf sTTSifq ^jarifq ?tt qqqqj- g^: 
qq^ncqr q gqqff^q qRqi% qfg-^ i 
^jqFq^"^ j^^reqrcq^qq) qfq ii 
^*13^ | 

qHqRq^jntm q H 

the soul of all beings is mentioned. 


II. 34 
II. 69 
IV. 35 
V. 7 


( f ) 5^ q^^^nqf sraqi qf i 

( S ) q’^^JRqqicqrq q i eqft I 

ql^sj^niwT qqq^: u 

+ + + 


V. 29 
VI. 29 
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^ ?Tf «RRjhB5^JTTf^: I 

g: %nft ir^ ii VX 31 

(h) sftsR . 1 VH. 9c 

(i) ^ *Tf 'IW II vn. 10 A. 

The Lord is the seed of all living beings, just as the 
TO- sf5% is the of all sjjTs in 

sRi^WlPr sjjnrfsT ii VII. 6, 

Therefore ‘ ’ means souls in the bodies. 

(]■) STRffN^ SRnitsflg I vn. 11 . 

^nr or desire, particularly the desire in harmony with 
can be spoken of only in the case of living, conscious 
beings. 

(k) 3^: ?T TO ghi ’(Resn I 

JT?*rPw:^f?r crthui VIII. 22. 

(l) Uc^*nf^ 51 =511? II V II 

5T ^ ^ i 

=cr JiTOJir ii '-s ii 

5r*?raT5rft«j^ ft-cT ?ig: ^sr^srnt 
?*rr ^fpi sjjrn% ii ? ii 

^5=^ gf# I 


ag^SJIR 5RTO^ ^H3rFq?5j; II v9 II IX. 4-7 

(m) g# 5 r — IX. 25. 

(n) ?r$rst — IX. 29. 

(o) ^ ^ijnenfr 5^1%— XVI. 6. 

(p) ^Tgcftarf^ g^niJiTT'^ =^t^5t i 

^TlgsqTFl =51 5J5nT^ gt 3 5T qi^^T II VII. 26. 

5^15^ I s 

qii^q ii VII. 27 . 

W ^q^cnr^r to jvq^qoiw, 1 

% 5r5r^ nf 11 VII. 28. 

( q ) 3Tf TOITT g®l%5a ^rq^TORl^: I 

3f?gii?^ to 4 =q ^jcTTgiTiTW gq =q 11 X. 20 . 

(r) ^jerT^ngf^ 1 X. 22 . 

(s ) q^TT^r ^^5nqf ^ ^T?f 1 

g f^gr 5R?qi5gqT 5jjT -4<.!■=( <.4^ 11 X. 39. 
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(t) ft w i 


eq=q: -qr^qqq: ii 

XL 2. 

(u) qftvq^ ^jqHiq; i 

XIII. 15. 

(v) STflnvR =q i^qqq[. 1 

»jqqt =q q#q II 

Xm. 16. 

(w) w ^ ftg?q • 

ftqqqctqftqqq^q ii 

xm. 27. 

( X ) ^Jjfqoiisiy- 

XVII. 4. 

( y ) ’jqsnq:— 

XVII. 6. 

(z) 1 


XVIII. 20. 

^ n 

XVTII. 21. 


IProm the above quotations it will be evident that 
must be interpreted as “ souls in the bodies ” which may 
be called as in VIII. 18 or in XIV. 4. 

It is therefore not exact to translate the word “ ” 

as things. 

(B) In a few passages ^s appear to be destructible, 
e. g., (a) afiq’jq ^ i VIU. 4. 

(b) {5qq:) i XV. le. 

In the light of the passages in (i) (A) these verses 
should be taken as dealing with the bodies in which 
the souls are encased. 

Similarly, sreftqq in >jcqi qsjfrqt in VIII. 18 

should refer to the bodies of the ^s ( souls in bodies ). 
The same interpretation should be given to qqq?l in 

«iqq?l—VIII. 20. So, also in «tqft 

qpCfr in XIV. 3-4 would refer to the appearance of the 
bodies of the ^qs ( souls in bodies ). “ gq^qift ^?qq 

qrf^ mfqqiR l ” (IX. 7-8, 10 ) should be interpreted 
in the light of siTqft qq5=qT%fft^T% ( Tai. Upa. III. 6 ), 
and, then, qfift will also mean the '%qq thought of 
as (Vide our Notes on IX. 7-8, 10 and our Inter¬ 

pretation of Bra. Su. I. 4. 23-27 ). 

,(ii) Secondly, we may note that the origin of 
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is described in the Gita as taking place from a livinff or 
spiritual principle, called in VH. 5-6 a power or of 

the Lord. 

(a) sifrtfr ^ ' 

Tifiaift litT^ snra: n VH. 5. 

^ sprt; SPT^: 5i5JJrer«iT II VII. 6 . 

As we have shown, this must refer to as the 

and fiwj as the ; and beings are said to be born 
of those two- 

(b) So, also ^ and in XIII. 26, and 1 ™I 

in XIV. 3-4, qirl^ and in IX. 8 - 10 . 

{Hi) We must also note here that in Brahmashtra I. 1 
the author collects all the Srutis in which the beings 
( ^5Tn% ) are said to be born of Brahman itself. 

We here mention some of the Srutist— 

(a) i i 

3fT?l^ II Tai. Upa. III. 6 . 

(b) ?rwff3| ggc'T^cr 

(Cha. Upa. I. 9. l). 

Also there are other Srutis like 

cRirr^tT'^ 'T^qT% 

^"kt: U (Mu. Upa. L 1 , 6 ). 

We may sum up the above facts as follows :— 

( i ) ( A ) There are so many verses in the Gita which 
prove that ‘ means ^souls in the bodies'* 

( B ) When are described as or 3 ^^:), 

the sentence refers to the bodies of the * beings ’ or 
‘embodied souls’. So, the birth and disappearance of souls 
would refer also to the bodies of the ^s. 

(ii) 5 rtJ% (= qu in VII. 6 is declared to be 

i. e., a life-principle, a principle which is living and we 
have shown it to beAksaraof Br, Upa. IIL 8 . 8 . Similarly, 
^ is also a living, conscious principle. ‘ are said to 
be born of q^T etc. 
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The part of the Lord as the (XIV. 4, VII. 

10 A, X. 39) also shows that the principle which plays 
the part of the mother should also be a conscions living: 
principle, (iii) In the Upanisads ‘Brahman’ itself is dec¬ 
lared to be the source of ^cTs and the author of the 
Brahmasutra has explained the Srutis in question as 
treating of Brahman, (iv) Wo may also add that the author 
of the Brahmasutra seems to refute the view that 5rfiT% 

( even the TO ) is a principle to be distinguished 
from Brahman by asserting that the 5ri5T% is itself Brahman. 
One of his arguments is that the rise and disappearance 
of ^s are in the Sruti declared to be taking place 
directly from Brahman, and therefore the principle called 
JTfinT in the Gita should be interpreted as Brahman itself 
(Vide Bra. Su. I 4. 23-27). His another argument is 

that ‘ Brahman ’ is said to be the Voni ^ source of 
birth ’ of the 

For these reasons we suggest that in VIIL 18-19 
from which the are said to be appearing and into 
which they are also declared to be disappearing should 
be interpreted as a living conscious principle. The eighth 
Adhyaya should be taken here as stating its own theory 
of creation and it is therefore not necessary that the 
theory of this Adhyaya should be the same as that of 
the other Adhyayas of the Gita. Thus, e. g., in VII. 5-6 
also the oi’igin of ^fTs is mentioned, as also in several 
other passages of the Gita. But the association of Brahma 
(sni) with the appearance of the ^cTs and their “ dissolu¬ 
tion” is stated only in this Adhyaya (YIII). So, we sug¬ 
gest that the Avyakta in v. 18-19 which will be apara 
Avyakta in the light of v. 20-21 should be interpreted 
as a living principle [ governed by Brahma (sm) ] from 
which the (living) beings “ are produced In fact this 
lower Avyakta will be an aspect of the higher Avyakta 
which a,lEp like the Purusa will be an aspect of the 
Reality itself. Very probably the reason of two Avyaktas 
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or, in more exact language, two aspects of the Avyakta 
( e. g., of the Katha Upanisad, HI. 11) being mentioned here 
instead of one is the association of Brahma with the creation 
of beings in these verses ( in this Adhyaya only ). This 
lower Avyakta is the or as distin¬ 

guished from the higher Avyakta which may be called the 
'?TJT-or Avyakta the Abode of Krsna ( VIII. 21 ) 

and the goal of the seekers. For this higher Avyakta the 
Gita reserves a name which had already become a techni¬ 
cal name in its days because it was in vogue since the 
time of the Oldest Upanisads, vis., the word ‘‘ Aksara 

The exact identification of any two or more principles 
in the different Adhyayas of the Gita is neither meant 
by the (last) compiler of the Gita nor can it be shown 
to be satisfactorily possible also. But, for the purpose 
of study we may say that the 51151^ of VII. 5 will 
be like the 35^^ of VIII. 18-19. Both are a form of 
the Aksara Brahman and form an aspect of It which 
may be called “ or “ the aspect ”, or the 

“ T^T srstT% ”, if we wish to distinguish it from the 
the source of the elements. 

The Gita has made a distinction of the various capa¬ 
cities of the ultimate Reality by calling one part or aspect 
of it ‘ ' (the aspect ), another the ‘ ’ 

or one cf the two goal-aspects, vis,, the nirakara aspect 
of the goal; while a third aspect of the Reality is called the 
3^, i. e., the sakara aspect of the goal. The contribution of 
the Gita to our Philosophy lies in its making out this'?^»i?r^^ 
in Brahman itself. It was a step towards making the 
Vedanta a dualistic or pluralistic School. This may be 
called the Smarta Vedanta. It appears as a in the 
Brahmasutra. 

19 - 20 . ( 1 ) Now we shall mention the views about 
the or lower Avyakta and Avyakta (VIII. 18-21) 
taken by several commentators and modern scholars. 
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(a) Sankara explains the'lower 3i52fgi as sisn’T^r^PlT' 
As he himself says this interpretation is suggested to 
him by the reference to ( in the verse. In 

his commentary on v. 20 he explains the lower Avyakta 
as 3r^«rT which is the of 

I Sankara explains as 

and ^^^5 in v. 20 as 5Wn%g. This shows that he has to 
take beings as ‘ souls in the bodies There is no mention 
here of the creation of elements. ] 

The higher Avyakta is explained by’Sankara as ‘ 

’ (v, 20). 

In his commentary on Bra. Su.I. 1 Sankara has explained 
several Srutis (e. g., ^I?l%-Tai. 

I^a. III. 6, ?iin% 3{ii(iT5a 

Cha. Upa. I, 9. 1, etc., etc.) as dealing with Brahman; 
and in his commentary on Mu.Upa. I. 1. 6 

>ift^T:) ho has explained the particular 
principle which is the source of gjrs, as itself. 

If we interpret arf^^rr ( Sa. Bhasya on v. VIII. 20) as 
an aspect of then we can reconcile his 

with the and But this is not 

possible. We, therefore, suggest that the Gita here splits 
up the old well-known < Of, in v. l8-‘ which has 
been technically so called and in v. 21 ‘ it is 

so called ’ ) principle called either sjsqgi ( Katha Upa. ) 

or ( Mu. Upa. ) in the Upanisads into two aspects, 
as explained supra by us. 

(b) As is clear'froni Ramanuja’s!’comnicntary onv. 21, 
he takes the lower Avyakta as 3r^?r?r si?^^,and the >1^: 

(v. 20) as He interprets gjrs as 

^^s the elements called the Ether, etc. He distinguishes'ithe 
of V. from the ^ of v.20 and explains 
3ts?RB-3i^ as He also 

■ changes «rw (abode in v. 21 ) to and says that 

i; the the highest or.third place.of control under the’ 
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Lord, the first two places of His control being respect¬ 
ively the M9.tter and the individual souls (^fifs). 

In this way by the word he tries to bring in here 

his theory of the Lord as the inner Controller 
The fact that he gives an optional interpretation of 
(=!T^T5r i e., shows that he himself feels dissatisfied 
with his qpplanation of as ‘ the Libereted 

Souls 

We must say that Ramanuja's interpretation of these 
verses is purely sectarian. He himself is not able to 
defend his interpretation of as just stated above. 

It is easy to see that his distinction of (v. 21) from 
the 3T53It!5 { V. 20 ) and his method of making 

two principles out of one is purely unjustifiable. The 
expression “ ” in v. 21 shows that v. 21 is a 

continuation of v. 20 and Ramanuja totally disregards this 
sense of continuity in the two verses. His explanation of 
as is wrong as can be seen easily from the 

verses about ’jjrs in the Gita collected by us. The 
(v. 18) cannot be said to be ‘ residing ’ in the body of the 
Four-faced One (wgiT), because no such statement is 
found in this verse, 

(c) Deussen {Der Gesang des Heiligen, Introduction, 
PP. XVI-XVU ) takes the lower Avyakta ( the Unmani¬ 
fest ) as the lower Nature 51^*^ or, simply, Prakrti) 

of God and we may note here that he takes the Para 
Avyakta as the higher Nature ( TO 5i§l% of Adhyaya VII. 

6 ) but says that in Adhyaya VUI. 20-22 the higher 
Nature is itself explained as the Purusa (in v. 22 ), i. e., 
as God Himself. 

We have already refuted these views. The of v. 

18-19 cannot be a Material Principle and the higher sfsJRR 
cannot be indentified with the Purusa in v. 22, as we 
shall show infra. 

42 
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(d) Garbe translates as the Incomprehensible 

and explains f it as the original Matter ( Ustift ? ). He 
translates as things and indentifies the 3 ^ in v. 22 
with the 3 is?itb the highest Spirit. So according to 
Garbe these verses mention the Prakrti (of the Saihkhya ) 
and the Purusa of the Vedanta. He takes verses 20-22 
as later interpolations under the influence of the Vedanta. 

(e) Eudolph Otto (The Original Gita, PP. 72-73) takes 
verses I 7-21 as a comment on v. VIII. 3 , on the divine mode 
of Being ?) in Vispn’s ‘ highest place ’. He does not 
agree with Garbe in taking v. 20-22 as an interpolation. He 
takes the lower Avyakta as the cosmic Avyakta into which 
all (unredeemed) beings submerge. The higher Avyakta is 
supercosmic which Otto takes as what was subsequently 
(in Eamanuja’s School also ) called the Suddhasattvam, 
into which those enter who are freed from the world and 
redeemed. He identifies the higher Avyakta with “ the 
supreme abode ” (the Vaikuntha of Ramanuja’s School ). 
He seems to distinguish between Aksara (v. 21 ) and 
Purusa (v. 22 ) because he says, ‘ In going to the supreme 

abode.one can attain to the Supreme God only 

through Bhakti ’. ( In v. 18-22, ) according to Otto, ‘all 
the emphasis falls on bhaktya-on devotion.’ Thus, Otto 
seems to follow Ramanuja. 

(f) Hill takes the lower Avyakta as the unmanifest 
prakrti which continually goes forth to manifestation, 
i. e., the jada Prakrti, the higher Avyakta as the unmani¬ 
fest imperishable Brahman, from which there is no return ; 
he identifies the Purusa (v. 22) with the higher Avyakta 
(v. 20 — 21 ). He explains the Purusa as the same as the 
jlv§.tman and also Krsna on the strength of Bha. Gl. II. 
17 and IX. 4 respectively. Thus he followes Sankara. 

(g) Dr. Belvalkar takes the eternal Non-manifest as 
Brahman itself and seems to identify Purusa (in v. 22) 
with the Avyakta-Aksara (in v. 21) since he says that- 
to reach this last (=Brahinan), Bhakti is the only way. 
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(h) Tilak interprets the lower Avyakta (v. 18-19) as 
the Prakrti of the Saihkhya, the higher Avyakta as 
Brahman and does not seem to distinguish the Purusa 
of V. 22 as higher than the higher Avyakta. 

(i) Sir Eadhakrishnan (Indian Philosophy, Vol. I, P. 
533) seems to follow Sankara. 

<i) Principal Das Gupta (HIP, Vol. H, P. 473 )- 
“ But the word avyakta in the neuter gender means a 
category which is a part of God Himself and from which 
all the manifested manifold world has come into being. 
This avyakta is also referred to as a Prakrti or nature of 
God, which, under His superintendence, produces the 
moving and the unmoved-tbe entire universe (Bha. Gi. 
IX. 10). But God Himself is sometimes referred to as 
being avyakta ( probably because He cannot be grasped 
by any of our senses ), as an existence superior to the 
avyakta, which is described as a part of His nature, 
and as a category from which all things have come 
into being ( Bha. Gl. VUI. 20-21 ; also IX. 4 ). This 
avyakta which is identical with God is also called aktara, 
or the immortal, and is regarded as the last resort of all 
beings who attain their highest and most perfect realiza¬ 
tion. Thus, there is a superior avyakta, which represents 
the highest essence of God, and an inferior avyakta, 
from which the world is produced. Side by side with 
these two avyaktas there is also the prakrti, which is 
sometimes described as a coexistent principle and as the 
mMya or the binding Power of God, from which the 
yunas are produced’ ’. Also ( Ibid., P. 476 )— “ It has 
just been remarked that the Gita recognizes two different 
kinds of avyaktas. It is the lower avyakta nature of God 
which has manifested itself as the universe ; but there is 
a higher avyakta, which is beyond it as the eternal 
and unchangeable basis of all. It seems very probable, 
therefore, that Brahman is indentical with this higher 
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avyakta. But? though this higher avyakta is regarded as 
the highest essence of G-od, yet, together with the lower 
avyakta and the selves, it is upheld in the super-persona¬ 
lity of God 

So, Das Gupta takes the lower avyakta as a part of 
God’s nature. He takes as all things, i. e., the world, 

perhaps because the word occurs in v. 18? which he 

translates as all the manifested manifold world But 
he seems to distinguish this lower avyakta from the 
prakrti which is called maya and to identify this lower 
avyakta with the prakvti which produces the moving and 
the unmoved=the entire universe. If so, his view will be 
the same as proposed by us. (Ibid. P. 526 ). But we are 
not sure of it because he does not take as ^ souls 

in the bodies ' and does not clearly say that the lower 
avyakta would be a principle like the ananda, the 
akasa, the prana, etc., the aksara ( Mu. Upa. L 1. ) from 
which the appearance and disappearance of is des¬ 
cribed in the Upanisads. (Bra. Su. I. l. ) 

Das Gupta's identification of the higher avyakta with 
Brahman is quite proper, though he describes it as very 
probable. 

In fact this identity is more than probable ; it is a 
fact, because v. VIII. 22 can be easily, and, in our opi¬ 
nion, it must be, interpreted to mean that the Purusa who, 
obtainable by one-minded devotion, has all beings within 
Him ahd who pervades all this ( world ) is above ox- 
higher than (parah) this latter avyakta called also aksara. 
So that Das Gupta is not correct in his interpretation of 
V. 22? in which he takes God (para purusa) as identical 
with the superior avyakta or aksara. The interpretation 
of V. 22 proposed by us is justified by Bha. Gi. XIV. 27 
in which Das Gupta finds a statement that the superb- 
personality of God is higher than the higher avyakta 
itself (Vide also ibid P, 478 and P. 524). 
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22. (1) Our conclusion: In the above lines we have 
discussed the views of several ancient and modern autho¬ 
rities on Bha. Gi. VIII 18-21 and also VIII. 22. We 
need not discuss v. VIIL 2o separately once again. The 
meaning of 3^^ is that of a particular shape, vis,, the 
human or personal aspect, which we prefer to call the 
sakara aspect ( the akara or shape being that of man ). 
The aksara or avyakta aspect is thought of as being the 
nirakara aspect. The akara is a divine one, not due to a 
body like that of man. The same is called rupa and the 
two aspects are nipavat and arupavat in the Brahmasutra. 
The latter work also uses the word purusa and purusa- 
vidha for the sakara aspect. That prasthana criticises the 
Gita’s view placing the sakara aspect above the nirakara 
and establishes the unity and equality of status of both 
the aspects. ‘Jn our opionion the Brahmasutra deals with 
this view as with a Purvapaksa based upon the Earlier 
Metrical Upanisads ( particularly the Katha and the 
Mundaka ). Vide our Interpretation of Bra. Su. I. 2. 23 
( ), HI. 2. 14 ( T% Ill 3. 31 

), also I. 2- 26 (.3^^?q>Tmq- 

etc. in our Interpretation of the Brahmasutra. 

Sankara explains the word ‘ ’ etymologically ( 3 K 

^Tc^^cqiSCf ) ; but thereby he misses the point emphasized 
in the Gita. It must refer to ‘person’ or ‘man’ the 
conventional sense of the word. 

( 2 ) (^) cfrr ^ 

i 

For this interpretation compare 

(a) 3Ts-qwc5^q: m q^mT U^TquqT%: (KathaUpa.IlI. 11). 

(b) W ( Mu. Upa. II. 1-2 ). 

(3) The latter half of v. 22 is to be compared with 
(a) Bha. Gi. IX. 4. 
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As Adhyaya VIII identifies Krsna with aspect and 
not with 3^, we find the word 5^ in VIII. 22 instead 
of 5TC etc. We need not and should not 

identify this 3^ with ^ particularly in this Adhyaya VIII. 

(b) For the meaning of compare 

(а) I XVIII. 46. 

and g mscfe I II. 17. 

We suggest that should mean spread out e., 

created. Vide Notes on II. 17. In 3^. ^ II. 19 the world 
is compared with and TC. Moreover, does 

not seem originally to mean ’ pervaded. ’ 

(4) We may here add that Father J. N. Rawson (The 
Katha Upa., P. 141 ) interprets Katha Upa. III. 11 in 
sucli a way as to explain the puru&a as a principle above 
the Avyakta. 

(5) —Sahkara-^Ff^^oT^TT and he explains 

as But to us it seems to mean * devotion fixed 

upon solely the Purusa. We have already explained ^ar 
as ‘ love for the Lord 

(б) —Sankara——But tlie Gita seems to 
emphasize the fact that the Purusa transcends the world of 
beings rather than that of the world of beings being an 
effect of the Lord. 

23. ( 1 ) Garhe and Belvalkar ( Basu Mallik Lectures, 
Vol. 1, P. 93), and Rudolf Otto ( The Original Gita, P. 
222 ) take VIII. 23-28 as a later interpolation. According 
to Rudolf Otto it is a passage of mythical eschatology 
of the two Paths of Devayana and Pitryana. 

In our opinion this passage must be as old as any 
other passage of this Adhyaya, because this has connection 
with one of the questions asked by Arjuna, viz,^ How the 
Lord is to be known at the time of departure from the 
world (v. 2B). The answer to that question would be 
according to the author of tha Gita incomplete if these 
verses ( 23-28 ) were not told. The goal is the same as 
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Aksara ( v. 21 ) or Purusa (v. 22 ), but in the case of 
there is a time—condition for reaching it ( v. 24 ); 
if they depart from the body during the they go 

upto the Moon only and return without reaching the goal. 

( 2 ) We may say even here that these two Paths 
are stated here with reference to the i., e., those who 

follow the Path of meditation i,, e., as stated in v. 

10 , 12-13. Those who know the Lord or the Aksara and 
remember the same always ( v. 6, 7 , 8 ) and follow the 
Karmayoga (v. 7) or the Sannyasa ( v, lo) or those who 
devote themselves to the Lord according to the Path of 
Devotion ( v. 22 ) reach their goal even if they leave 
their body during the dak-iins.i/ana. But the yogins i., e., 
the dhyanayogins must be careful for leaving their body 
only during the uttara.yana. Here four Paths arc mention¬ 
ed, viz., the Yoga or the Karmayoga (v. 7 ), the Sannyasa 
(v. 10 ), the Path of Devotion (v. 22 ) and the Dhyanayoga 
(v. 10 , 12-13), The attainment of the goal in the last 
Path is distinguished from the same in the first three 
Paths. This is the meaning of g in v. 23. If a follower 
of any Path aims at reaching the worlds upto the world 
of ^40, he is sure to be reborn here in this human world ; 
but a follower of dhyanayoga will be reborn here even 
if he aims at Aksara or Purusa only because he leaves 
his body during the daksinayana. 

( 3 ) This time-limit for the dhyanayogin is not in 
harmony with the Srauta texts, i. e., the Upanisads. The 
author of the Brahmasutra says that the knower of 
Brahman who departs from the body leaves it through 
the one-hundred-and-first artery and pursues the rays of 
the Sun (Bra. Su. IV. 2 . 17-18). He notices a Purva- 
paksa that the sage, if he departs at night, cannot pursue 
the rays of the Sun (but must join the smoke ? ). The 
SutrakSra refutes this Purvapaksa by saying that the 
contact of the sage with the rays of the Sun takes place 
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as long as his body, exists (i. e., before he leaves^ the 
body through the artery ), as is shown by the Sruti 
( Bra. Sd. IV, 2. 19 ). For this very fact of the sage’s 
contact with the rays of the Sun before he leaves the 
body, we must admit that the contact takes place even 
if he leaves the body during the daksinayana also. (Bra. 
Su. IV. 2. 20). Thus, the author of the Sutras refutes the 
view that if the Brahmajnanin departs during the daksi¬ 
nayana, he can join only the smoke, the night, etc., and 
cannot reach Brahman but returns after reaching ( and 
enjoying in the world of) the Moon. 

He further notices that the Gita Smrti makes a state¬ 
ment about the two Paths ( Devayana and Pitryana ), 
which assures the attainment of Brahman if the kuower 
of Brahman departs only at clay and that too during 
only the Mttarayctna; but, says the Sutrakara, two facts 
must be noted here, 'ois,, (i) The Gits Smrti makes this 
statement only with reference lo the yogins ( i., e., tlie 
dhyanayogins) and (2) it being a statement by the Smrti 
is not so authentic as the one made by the Sruti wliich 
is accepted by the Sutrakara (Bra. Su. IV. 2. 21). 

( 4 ) Sankara’s commentary on Bra. Su. IV. 2. 21 
runs as follows:— 

^3—sri^ ^ ( Br. Su. iV. 2. 21 ) 

W. »TT.—Stw ==rT?IUi:t:iK 
(in Bha. Gl. Vir. 24 ) 1 if \ m3- 

' i ‘ ^151 liwi: 

’ ( Bha. Gi. VlII. 24, 25 ) 

( Bha. Gi. VIII. 23 ) 5?% ^ii^sf^Tfi^ifsd^tll^ri^ VitlK 

1 331 33: 33 33133113331 33T 3 

31 % II 

It. will be seen that Sankara is wrong in interpreting 
^ as 'iW 3i3Hii^, as must refer to 3%t ,( in Bha, GI. 
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Vin. 26) or to ( Bha. Ql. VIIL 27 ) or taken 

as understood in the Sutra on the ground of the context. 
Moreover, Sankara having first interpreted the Sutrajcor- 
rectly, raises a Purvapaksa ( etc.) and tries to show 
that the Sutrakara’s refutation will not stand if the 
verses of the Gita are understood as referring to =3^1#:, 
etc., which are not the periods of time but the deities 

who carry the sage to Brahman on the arciradi Path. 

/ 

Sankara is anxious to reconcile the Gita with the 
text of the Upanisads, since he is not bold enough to 
reject the Gita Smrti on the ground of the dictum 

A Smrti text which contradicts 
a Sruti text should be disregarded; but if there is no 
contradiction between a Smrti and a Sruti, the Smrti 
may be supposed to be supported by a Sruti which may 
be assumed to have once existed, but now lost because 
according to our tradition many Srutis have been already 
lost ( Jai. Su. I. 3. 3 ) But this reconciliation in the 
present case ( Bha. GL VIII. 24-25 and ChS. Upa. Vill. 6 ) 
is possible only if ^r?:, etc. in the verses of the Gits 
mean the ^^nns, just as 3n%: and So 

Sankara is willing to take an?:, gS:, and] 

as the deities which conduct the sage on his way to 
Brahman on the ground that srfn: and «qTT%: are certainly 
the conducting deities. But this interpretation is against 

the very express word of the Gita ( vie., *1^ !KT^ . 

# ), which says that the Lord describes only 

the time and hence shows that the verses deal with the 
time and not with the ^Ts. 

Sankara in his commentary on Bha. GI. Vm. 24 refers 
to what he has written in his Bhasya on Bra. Su. FV. 
2 . 21. He saysJust as and are two deities on 

the Devayana Path, so also the Day, the Bright Half, the 
Six Months of Northern Solstice (the Sun’s going to the 
48 
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Northern Course) are deities indicating the way, i. e., are 
the 3TT l9<tll% q r r ( deities which conduct the Brahma- 

jSiSnin on his way to Brahman) and not time-periods or 
time—deities; we have established this elsewhere 

in Sa. BhS. )”. Thus, he depends upon his own recon- 
ciliation of the GitS. verses with the Srutis of the XJpa- 
nisads, and does not wish to follow the view of the 
author of the Sutras. His words *3 *nW^T) mean 3ni%- 
^nf^T and not 

As the verses clearly say that they deal with the time 
(W® —V. 23), any interpretation not taking etc. 

as referring to time is not in harmony with the very text 
of the GltH. So, Sankara does not seem to be correct here. 

( 5 ) —It is not stated in the verses 

that the seeker whose mind is fixed upon the Pranava is 
the topic here. The verses deal with those who know 
Brahman (directly or through the Pranava). 

( 6 ) Vide our Notes on 

in 5rt vrr. on v. 24 infra. 

( 7 ) 

. ( 8 ) 451^ spnar Sa. Bhasya. 

Sankara is right in connecting with w^Ti: (and 

separately taking it with *nf^). 

, ( 9 ) Of. 3i5niT%: (Bra. Su. 

IV. 4. 22)=^. 

( 10 ) ’fH^«T:-Sa. Bhasya-!4tf»l5r: 

Sahkara inteprets ’itPTw: to mean the and the 

'Ritualists, i. e., those who like Janaka do their duties 
without aiming at their rewards and those who perform 
the rites with a desire for their rewards. 

In fact, in harmony with his commentary on Bra. Su. 
IV. 2. 22 Sankara - should take to mean “ qtfJpf: 

” (Vide Sa. Bhasya on Bra. Su. IV. 2.“ 22), because 
: he takes in Bra. Su. IV. 2. 22 to mean 

The reason why Ankara takes as understood is 
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the mention of in v. 25 and that of 

in y. 24. Sankara wants to reconcile the Gita with the 
Upanisads on the point of the return and non-return 
(m?I% and 3Ti»raf^l), so he says that the do not 

return while the go up to the world of the Moon 

(as stated in the Upanisads) and return after enjoying the 
reward of their sacrifices and other religious merits. To 
establish this conclusion, he prepares the ground by 
quietly adding qrfVr: to v. 23. He wants to justify this 
addition and therefore he gives the argument that the 
Ritualists are in a secondary sense qt^t^s and therefore 
the word can mean *61^: as well. 

But there is no doubt that here means 

because, as we have already said, ‘ ' are distin¬ 
guished from the and the followers of the 

Path of Bhakti ( Vide Note on v. 23 ). Sankara does not 
explain the word in v. 27 and 28 as both and 

5Rl^. Moreover, v. 27 says that the yogin who knows 
these two Paths is never purplexed or bewildered. This 
will be meaningless if the were not one who can 

by his power of the practice of meditation stay in the 
body and leave it only when it is day and the 
even if the body is diseased or wounded, as did Bhisma 
who lay on the bed of arrows. 

We may also notice in this connection that even in 
the Cha. Upa. Sruti ( VIII. 6. 6 ) as well as the Br. 
Upa. Sruti ( IV. 4. 2 ), there is a reference to a practice 
which may be connected with a practice of The 

Srutis run as follows :— 

(1) w ^ \ 

( Cha. Upa. VUI. 6- 6 ). 

(2) si^erff ancHi f^’safiTqT% 

=qsa^ qi qt qr(Td^«i: l ( Br. Upa. IV. 4. 2 ). 

The reference to the departure of the soul of the sage 
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tfir»iijirli the head (i. e., the artery in the head) may be 
associated with a yogio ^ctice. In the Upanisads them¬ 
selves, however, no yogic practice is mentioned and the 
Sutrakara says that it is (1) the power of the Vidya, 
(2) the remembrance that the gait depends upon Him 
and (3 ) the Grace of the Lord present in the heart—it is 
these three factors that make the sage depart through the 
artery in the head* But the Gita talks of a sage who 
leaves the body through the head only by his own 
power of the Yogic practice and who is sure of his 
ability to leave the body at a time that suits him only 
and to postpone his departure till then. This seems to 
be the sense of v. 27A. 

For these reasons we suggest that yoginah in VIII. 23 
and also in Bra. Su. IV. 2. 21 should mean dhya.nayogi<nah 
only. 

(11) sRim:—Sa. Bhasya——But would mean 

that the yogin has no power to start at a time of his 
own choice. In fact the Gita wants to say that the yogin 
has his own choice of time of departure from the body 
and that he can postpone going also* 

24. ( 1 ) # —Sankara’s Introduction to v. 24 is 

in harmony with his first interpretation of the words 
3^:, etc. and even the words and So, it 

should be taken as authentically Sankara’s own. 

( 2 ) and —Sankara at first takes these two 

also as ^?tts. But in the next moment he 

suggests another interpretation, viz,, “ the two deities as 
stated in the Sruti ” ( 3T*I^Tf5r5qTra^ I ). And he 

says that the reference to the time of departure in v, 23 
will be^ justified even if ^TRt! and were the deities 

of the Sruti, because even in the second interpretation 
of Sankara •hlw in v. 23 will refer to three out of the five 
items mentioned in v. 24 and these three are 
"^WTS, viz„ and So ^ refers 
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to the majority of items stated in t. 24, as does the 
expression 3n^4“l “ a forest of mangoes 

Though Sankara here says that at?:, and 

are time-deities, he finally gives up that inter¬ 
pretation and takes arf: etc. also as ^awis, like 

3ij5jl and 5^1%:. So, he is unable to explain and # 

as referring to time at all. 

( 3 ) Now, what are the two deities and 
stated in the Sruti ? The Sratis ( Cha. Xlpa. V. 10 and 
Br. Upa. VI. 2. 15 ) mention only the Light (of the 
Sun ), viz., which may be identified with the Bays 

of the Sun in Cha. Upa. VI. 8. 5. And Sankara in his 
commentary on Bra. Su. IV. 3. 2 says that this aift: or 
these ^*1: are the same as in Kau. Upa. 1. 3. 

Thus, it will be seen that even if we consult 

Sankara’s commentary on Bra. Su. IV. 3. 1-2 we cannot 

locate 3ifir and as two “ ^?rTs ”, deities. So Sankara 

in his interpretation of ^ntr: and inBha. Gl, VIII. 24 

seems to be vague. 

We suggest that 31^: and or at least is 

not a ^ciT at all = 3in%f 111^3 

In Note (10) above, we have quoted Br. Upa. IV. 4. 2 
in which it is stated that the tip of the heart of the 
sage is lighted up and by lAiat buraing light (Jf#Rr) this 
soul goes out of the body either through the eye, the 
head or from other parts of the body. We suggest that 
it is this mystic fire to which the word in VIII. 24 

refers; and may refer to arRg;. in Cha. Upa. V. 10, 

viz., 

=q5SC»idT 

^ qwiT qra- n sqifir: 

would correspond to arf^: in this passage, which is 
interpreted as the Rays of the Sun by Badarayana 
and Sankara. 

So, ‘ ^ * in V. 25 would not mean the ordinary smoke 
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or even the smoke of the sacrificial fire ; but it must mean 
the absence of the Rays of the Sun, or Darkness (of the 
night). is the same as the Light of the Day. 

We must add that the above interpretation of 
and ( v. 24, 25 ) is only an inference based 
upon a comparison of the Gita with the TJpanisadic text 
and is not supported by a revealed text. 

( 4 ) The Gita does not mention all the stations on 
the DevaySna or the Pitryana Path. The above Sruti 
( Cha. Upa. V. 10. 2 ) mentions most of them. There are 
other Upanisadic texts which mention some more sta¬ 
tions. The author of the Brahmasutra has tried to make 
out a list of these stations in a proper order (Bra. Su. 
IV. 3. 1-2 ) and Sankara has tried to locate even some 
more stations from some more Srutis. We have shown 
elsewhere that this effort of Sankara is not in harmony 
with the Siitrakara’s own view. ( Vide our Interpretation 
of the Brahmasutra. ) 

In our Note 2 on VIII, 16 we have stated all the 
stations on the Devayana Path. 

It should also be remembered that these names are 
not mere stations, but they are the Conducting Deities 
( ^^^Ts—Vide Bra. Su. IV. 3. 4 ). 

(5 ) —Sa. Bhasya. According to Sankara’s 

school, a sage who knows Brahman in this life has not 
to go to Brahman, since he argues that one who knows 
Brahman becomes Brahman or knows himself as Brahman. 
He supports his view by quoting the Brhadaranyka Upa- 
nisad (IV. 4. 2), vis.^ ;Fr snoJT / His vital airs 

and senses do not depart from the body \ 

It must be noticed, however, that Sankara’s argument 
though logical and his doctrine ' though perhaps more 
rational do .not agree with the express sense of the text 
of the Gita and of many TJpanisadic Srutis. Even the Br. 
Upfi. griTti .guoted by ^a^ara (? STRT I) ^, is 
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interpreted by the author of the Brahmasiitra to mean 
‘‘His senses do not depart from him = The 

Sutrakara says that ^ sirm ^r*n% is the reading of 
the and it should be interpreted in the light of 

the reading of the ^ ^T^iTTcsrmT — 

“ His senses do depart but not from him, but rather 
along with him 

We suggest that the Sutrakara’s insistence to inter* 
pret the in the light of the reading is 

probably due to his preference for the Cha. Upa. Sruti 
on this point ; if it be so, his method of interpretation 
is also sectarian. 

The above-mentioned examples of the method of inter¬ 
pretation adopted by Sankara as well as by Badarayana 
support only the historical and comparative method of 
interpretation of the modern scholars. 

Vide our Interpretation of the Brahmasutra on Bra. 
Su. IV. 2. 12-14. 

Probably there is no passage in the Gita denying 
the departure ( ^^11%) or going ( nm ) of the Brahma- 
jhanin to reach his Destiny. 

25. ( 1 ) ^JtT-Vide Note ( 3 ) on v. 24. 

Some say that the word ^ is used satirically. The 
word is then taken to mean the jnana the light of 
Brahmavidya. Of. in ^c5r^TT%^§[T?r 

l (Bra. Su. 

IV. 2. 17), But this secondary interpretation of is not 
consistent with etc. which all refer to the Inght; 

similarly ^ if interpreted as ‘ Ignorance ’ will not be 
in agreement with the literal sense of etc. 

We have quoted ( in Note 3 on v. 24 ) the text 
about 3Tf%: etc. The "text about ^ runs as follows:— 
^ ^ 2n% ^ 
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?i|^nn*rsr # ^i ii v ii ?r^nKim #’n^Tgf^t?R^T^ 

Sqr^^'% waJTi^RTJiraT^?. ^13 f^T ^ 

^r^5T II ^ II 3iH 35 ^t sr f? mf^sfx 

^1m'^?'nrarfi?isTmT dxr 5iT?t?^sm t ^t 4t trairra 

?T^?J5 ^ II ^ II ci?r ^ 3T»im f 

q% ^oraYfSf ^ ?it ^*i ^ 

j[f ^5^=^^ an^iTtlT X 

err ?t ii ’ (Cha. Upa. V. io> 3-7)- 

We have given a long quotation because it seems to 
give us a more plausible interpretation of since here 
we have the evidence of a text and not of a conjecture as 
given above. From this passage we know that is the 

form of a cloud before a cloud becomes as solid as snar 
and occurs in the starting point 

and also in the return journey (^13^T «RT%). When 

one starts, he is born towards the smoke; while when one 
returns, he assumes the form of smoke. 

There is a passage in the MsaiP^^gi-Br. Upa. VI. 2. 14, 
viz., ?[t5rTRP:^Ti^^i%- 'l^sf%t:f%- 

XISfTTT silfKI fiRSiffeWT l?31%>^Txn5l^ ^T: tr^T 

ahii^ g^ «sRi^ II ?« II % *r »t5f^%?Npn attvq sj^f 

H5«tg<TRr^ %sf%^nTO’(T^xr.ll (Br. Upa. VI. 2. 14-15). In 

this qarraR^ not only gjT is mentioned five times, but 
(g?), 31^:, WI^T:, and are also men¬ 

tioned. As VIII. 25 mentions only gii, it is the as in 
sng%^T and gwp(t#vr#5T. 

For the above reasons we do not think and 
in V. 24 are respectively the funeral fire in which the 
dead body of the is burnt, and the flame of that 
fire 5 nor will gjT be the smoke of that fire. The wiWTfJRC. 
comes into contact with the rays directly and not through 
this anir or its flame or its smoke; and the in 
question (VIIl 23-25 ) is a The persons who are 

dealt , with in the WlfttftilT are those who- perform the 
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sacrifices or, rather, those who are ignorant of 

the Atman (^RTc^rR^t—Vide Bra. Su. Ill 1.6-7), The author of 
the Brahmasutra also admits that the yogins in Bh^GL VIIL 
24-25 are sages who know Brahman and it is therefore 
that he discusses that passage and criticises that view as 
a Smarta one in a Pada { Bra. Su, IV. 2 ) dealing with 
the departure of the sage and not in the Pada (III 1 ) 
which deals with the departure of the sacrificers and 
those who are ignorant of Atman. 

The deals with the sacrificers. Vide Bra. 

Su. III. 1. 

( 2 ) About who postponed his departure till the 

beginning of the Nothern Course of the Sun ( for fifty- 
eight days ) see MBh. XIII. 167. 

( 3 ) We have already noticed that is the Rays 

of the Sun, while the Day, the Bright Half of the month 
and the Northern Course of the Sun are in the Gita 
( VIIL 23-28 ) meant to indicate the auspicious time for a 
dhyanayogin to depart from here to reach Brahman ( neu.) 

Similarly the seems to us to be explained in the light 
of ^ ( Cha. XJpa. V. 10. 5 ) and 

the Night, the Dark Half of the month, and the Nothern 
Course of the Sun also indicate the inauspicious time. 

( 4 ) The commentators have discussed a question 
whether the the Day, etc. as also the Smoke, the 

the Night are conductor-deities who conduct the yogin 
on his Path to Brahman ( v. 24 ) or to the Moon (v. 25). 
Sankara says that they are either the time-deities or the 
Path-deities (= the conductor-deities?). He does not make 
a definite statement. Ramanuja changes the very meaning 
of the word ^ ( in v. 23 ) and interprets it as and 
says the word is used instead of because a majority 
of the deities on the Path (wr) are time-deities though 
they work only as Path-deities ( 

on V. 23 ). 

44 
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We suggest that the Day, and the Night in the Gita refer 
only to the time. As to whether the yogins are conducted 
by any deities on their Path to Brahman or to the Moon, 
we suggest that as the yogins are here in the GitS 
meditators on OM the Symbol of Brahman ( ), they 

are not conducted by the Rays, the Day, the Night, but 
they are lifted up to their Destiny by the Samans ( Pra. 
TJpa. V. 5 ), as stated by the author of the Brahmasutra 
( Vide our Interpretation of Bra. Su. IV. 3, 15^16 ). 

(5) Ramanuja interprets as either a ( ern^r- 

or a ) or even a Secrificer 

( ). According to him tlie and the go by the 

Devayana ( v. 24 ) while v. 25 deals with the Sacrificer 
( Thus, he totally sets aside the sense of “ 

who knows Brahman ”, taken by the Sutrakara. 

( 6 ) According to Ramanuja the famous Sutra in Bra. 
Sii., viz., 5qtfJi5T: ^ wS %-( Bra. Su. IV. 2. 20) 

is itself a refutation of the view that Gita Vlll. 23“28 
deals with the time of departure and establishes the Pro¬ 
position ( ) that the Gita { Vlll. 23-28 ) refers to 

the Paths and not to the time. As a matter of fact, the 
Sutrakara discusses Gita VIIL 23-23 simply because he 
takes them as dealing with the time (Night and Daksina 
Ay ana—Bra. Su. IV. 2, 18-19 ) and 'gives his opinion 
that the Gita passage must be taken as dealing with the 
dhyanayogin and as teaching a Smarta Doctrine. 

Ramanuja's Vedantadipa makes it clear that the 
^Tl%, etc., are in his opinion conductors of the a 

majority of conductors being at the same time time-deities 

( 7 ) A foot-note in the Edition of Ramanuja's Bhasya 
on the Gita (VIII. 24)-(the SSl^ni^^-Bombay) shows 

that Ramanuja takes and in v. 24 as one station 
(^T^) only, and as referring to in the Sruti. 

( 8 ) Sankara while commenting on Bra. Su. IV. 2. 21 
explains the Sutra as he understood it and then he notices 
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the difference of view between him and Badarayana as 
to the interpretation of Bha. Gl. VIII. 23-28. But 
Ramanuja gives his own view as', that of Badarayana, 

Badarayana understood VIII. 23-28 as dealing with the 
; but Sankara and Ramanuja take the passage 
as dealing with the ( v. 24 ) and the or 30*1 

( V. 25 ). Ramanuja takes v. 24 as treating of the 
^ also. Both Sankara and Ramanuja are wrong 
In not taking v. 25 as dealing with They 

quote Srutis ( Cha. and Br. Upanisads) as sup¬ 
porting the view of the Gita (v. 24—25 ) while the 
Sutrakara says that it is a Smarta view and not sup¬ 
ported by any Sruti and also contradictory to the avaiable 
Srutis about swig’s Destiny. He means that therefore it 
may be set aside. 

( 9 ) Sankara explains as —a 

Sacrificer. He returns after the Reward of his Sacrifice 
has come to an end ()• 

26 . ( 1 ) — The names andfi®II*n^ 

are used by the Gita for what are called and 

in the Vedas, Aranyakas and Upanisads and 
and ’i'lPTl’T in the later literature. 

( 2 ) 4^—^Known from very ancient times. 

The Gita does not copy the Upanisads, but has its 
own view about these Paths, as we have established above 
on the ground that unlike the Upanisads the Gita pre¬ 
scribes the fi®I also for The Gita may be here 

following a very ancient belief, which has come down 
by tradition into the popular Hindu religion, as distin¬ 
guished from the Srauta or Upanisadic Religion. 

Some western scholars ( J.*C. Thomson, The Bhagavad- 
glta ) say that the Gita here gives h popular superstition 
and John Davies (Hindu Philosophy, the Bhagavad Gita) 
considers it unworthy of the author of the Gita. Hill calls 
this ( 'Vin. 23-28 ) an “ obscure passage ”. Dr. Belvalkar 
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has agreed with Garbe whom Rudolf Otto follows in 
taking this as a later interpolation. 

Hill believes that this passage is derived from the 
teaching in the Upanisads. In his Introduction, 26, he 
depends more upcn the KausitakI Upanisad than upon the 
Cha. Upa. { V. 10 ). He does not seem to refer to tlie 
Brahmasutra at all. 

27. ( 1 ) It is stated here that a yogin who knows these 
two Paths is never confounded and Arjuna is asked to 
be a yogin at all times. 

Sankara seems to interpret this statement to mean that 
a yogin should clearly know that one Path TO ) 

leads to Non-return and the other ( ) to Return 

and then no confusion about the two will be possible. 

Ramanuja says that if a yogin knows this distinction 
between the two Paths, he would not be confounded at the 
time of his departure but would start by his own Path, 
viz,, the Devayana. Thus, according to Ramanuja it 
is as if a yogin were standing at a road-point 
where there are two Paths and the yogin knowing 
the Path where the Day, the Bright Half, etc. are the 
conducting deities, would carefully go in that direction. 
According to Ramanujans Bhasya on Bra. Su. IV. 2. 20 
the purpose of the in v. 27 ( etc. ) 

is to lay it down that a yogin should, as a part of his 
yoga, remember every day these two Paths ( 

and Arjuna is advised to 
always master the yoga which is called 
( Ramanuja's Bhasya on the Gita ). 

According to Rudolf Otto the view in this passage is fore¬ 
ign to the later ( i. e., of the Acaryas ? ) doctrines of 
redemption and to Bhakti teaching. In v. 27, in fact, 
an evident attempt is made to dispense with it as far as 
possible, since it asserts that the-believer should not allow 
himself to be confused by these two ways; and this most 
probably means that he need not concern. himself about 
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them. ’’ By this interpretation Rudolf Otto seems to sup¬ 
port his view and the theory of his guru Prof. Garbe that 
this (Vin. 23-28) is a later interpolation. 

Dr. Balvalkar.—It is thus incumbent upon the yogin 
to know and abide by the proper time of his death. Does he 
mean ‘ the yogin should put up with the proper time of 
his death^ or ‘ the yogin should wait for the proper time’ ? 

Tilak takes the who is of course as 

dealt with in v. 24 and or sacrificer in v. 25 

and says that the if dead during the 

etc., goes to Brahman and the if dead during 

the STT^iTR^T, etc., goes to the Moon and returns to this 
world after enjoying the reward of his good deeds there. 
A.ccordiug to him v. 27 advises Arjuna to select the 
and to give up the since Arjuna should be a 

knowing and not a or a pure ritualist 

doing his duties for the sake of their rev^ards. 

According to Sir Radhakrishnan we have in Bha. GI. 
VIIL 23-26 a reference to the path of the gods through 
which the sarhsarins pass (HIP.. Vol. I, P. 552 ). 

According to Das Gupta (HIP.Vol.il, P.521)—‘^Bha. 
GL VIIL 24-26 speak of the two courses, the path of 
smoke and the path of light, which are referred to in the 
Chandogya Upanisad (V, 10). The only difference between 
the Upanisad account and that of tlie Gita is that there 
are more details in the Upanisad than in the Gita. In his 
opinion the Gita combines the idea of rebirth on earth 

with the d eVa-yana-pitr-yana idea . just as 

it finds the same traditionally accepted, without trying to 
harmonize them properly. 

In our opinion the Gita (VIIL 23-26 ) does not 
depend upon Cha. Upa. V. 10 or the same tradition as 
that Sruti and the author of the Brahmasutia has noted 
this fact and tlierefore calls this view of the Gita a 
sviarta view. Moreover, as this view pertains only to the 
dliy^nayogin who is a the question of harmonizing 
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it with either the theory of rebirth or the reward of the 
saorificGB (= enjoyment in heaven and then return to this 
world) does not arise. 

So much about the combination of 3^11% or rebirth 
with the two Paths of gods and pitrs. But as regards 
the exact meaning of the Gita’s Paths of gods and pitrs 
Prof. Das Gupta says : No very significant meaning can be 
made out of these doctrines. They seem to be but the 
perpetuation of the traditional faiths regarding the future 
courses of the dead, as referred to in the Cliandogya 
Upanisad (HIP., Vol. II. P. 620). 

We have already noted the view of the Brahmasutra 
on this point. We may here add a note about the origina* 
significance of these two Paths, as pointed out by Tilak 
who seems to us to be the only person to attempt such 
an explanation. According to Tilak (Orion, ) when the 
Aryans were living in the Arctic Home they had a day 
of six months which was a bright period ( —not the 

bright half of a month) and a night of six months which 
was a dark period (fi^^-not the dark half of a month ). 
Here the day and the night of the people in the Arctic 
Home are measured in the terms of a day and a night of 
the people living outside the Arctic Home ( in India ? ) 
were a day (i. e., the bright period of the Sun’s presence) 
lasted only for 12 hours and a night (i. e., the dark period 
of the Sun’s absence ) lasted also for the same duration. 
According to Tilak the people in the Arctic Home must 
have had a belief that if a man died during their bright 
period of the Sun’s course to the north (of the equator V) 
which being bright was recoguised by them and those 
outside the Arctic Home as their one day ( which, in the 
measure of the day and night of the outsiders, was equal 
to six months), would get Moksa (if he had the required 
knowledge ? ) and if he died during their dark period 
of the Sun’s course (to the south of the equator ? ), he 
^©uM return to the human- world after reaching* the 
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world of the Moon ( even if he possessed the necessary 
knowledge for Moksa). 

This is an elaborate theory and requires many as¬ 
sumptions, e. g., (1) that the people in the Arctic Home 
and outside it could come into contact with each other 
and could reckon time taking as a unit the day and the 
night of the outsiders, which was the minimum period of 
the Sun's presence or absence ; (2) that both the peoples 
(in the Arctic Home and outside it) had the same idea of 
Moksa and its meaning or at least the same idea of a 
better time for death* The first assumption requires the fur¬ 
ther assumption of certain nomadic conditions of life and 
the possibility of communication between the two peoples. 
The second assumption also requires furtlier assumptions 
of a common culture. But, as this theory would lead by 
assuming several steps of progress to the theory of a yogin 
dying during the six months' Northern course of the Sun 
and therefore reaching Brahman (neu.) and otherwise re¬ 
turning to this earth, as stated in the Gita, it may be 
accepted as a plausible rational interpretation of Bha. Gi. 
VIIL 23-27 which does not find a parallel in the Upani- 
sads, but which can be explained on the basis of some 
hymns of the Bgveda which according to Titak contain 
a recollection of the life in the iVrctic Home, 

In this interpretation and in v. 24 and 25 do 

not refer to a half of the month, but to the brightness 
and darkness of the long period and hence they explain 

also the words ^11% and IRwu in v. 26. 

( 2 ) About the which accompanies the depart¬ 

ing soul we have a reference in Gita XV. 7-8. 

28 * ( 1 ) Of. Bha Gi. VL 44 and 46. This vers© is a 
criticism not only of the ancient Vedic cult of sacrifice 
but of all the four aspects of earlier religion, vis., 

(recitation of the Vedas ), and The 

ol these was the attainment of by the path of 
Pitryana.- Vide ^ 
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Cha. ;trpa. V. lO. 4. JEHe Br. Upa. ( VI. 2. 16 ) says 

th^t j,hs mxtLW-'ljg; is also the enjoyment in the 
(i, e., the A yogin ( i. e., a dhyanayogin ) who is 

able to control the time of his departure and departs 
only during the Sukla yati goes to Brahman by the 
devayana and hence his attainment surely surpasses that 
of the followers of the pitryana. 

As he verse ( 28 ) refers to the 'R^ of etc., 

it is not in conflict with the performance of ? 

etc., taught in such Srutis as srnST’tT 

( Br. Upa. IV. 4. 22 ), which 

lays down the performance of etc., as a help to 

the attainment of the knowledge of Brahman. Cf. Bra. Su. 

=5r and ?qixr«nt^ 5r=5^cr^ifa-JtT 

(Bra. Su. III. 4- 26 and 27). The Gita, 
therefore, prescribes the same as means of purification 
(XVm. 5-6). 

( 2 ) Sankara takes f^rfe^T as referring to the 

seven questions and their answers in this Adhyfiya. He 
explains <1?: as and sfiK"! agi. 

( 3 ) The Adhyaya is called We suggest 

that this refers to the fact that Arjuna is here asked to do 
his duties disinterestedly while at all times remembering 
the Lord as represented by the Symbol OM which is 
called cTR or ^R^ ( v. 7, 13, 2? ). Here OM represents 

the Lord Krsna ( v. 13) who is called the which 

is an aspect of Brahman connected with the disinterested 
performance of one’s duties, as we have already explained. 

Barnett translates ?TR5R 5f5l?I»l as “ .saving Brahma-rule” 
and notes that rTR^ “ saving ” is a technical term for a 
certain kind of intuitive knowledge arising in the 
course of Bajayoga (Yogasutra HI. 54 ). As here is 
an adjective to Brahman and as the topic of OM is 
treated in this AdhySya, tiR? should mean “ Brahman 
as represented by OM. ” So, the qrn conception of 5TRi|i 
ijIR is'later than the Gita- conception of ' 



Adhyaya IX. 

1 . ( 1 ) Wnwr-Here Sankara calls the €j>i of Adh. 
VIII ’fnyiRPT; this need not be taken as inconsistent with 
‘ STWH^^r: ’ which is Sankara’s title of Adhyaya Vni. 
Sankara does not seem to take every Adliyaya as dealing 
with a particular or a particular aspect of ; he takes 
Adhyaya Vlll as treating of a particular metaphysical 
topic, viz., the Syllable of Brahman, i. e., the 

Symbol OM. According to him Adhyaya V is called 
(V. 1. ). Also, when lie gives a title end¬ 

ing with “ to the other Adhyayas he does not seem 
to attach any particular importance to that word ; so 
that or titles of Adhyaya 2111 

and Adhyaya XVll respectively are, according to San¬ 
kara, as good as or 

Tilak was the first to emphasize the relation of #rr 
as the title of each Adhyaya with reference to, 
the title of the Bhagavadgita itself in the colophon. He 
takes each Adhyaya as bringing out a point left unclear 
in a previous Adhyaya, so that all the Adhyayas are, 
according to him, called ^*ls, because each of them con¬ 
tains one item of and thus we have 18 items in 

the 18 Adhyayas, which taken collectively make up the one 
In our opinion each Adhyaya gives one phase or 
aspect of ’tl’i, which taken by itself is sufficient for the 
guidance of a man; and these phases, though sometimes 
apparently inconsistent with one another, are not intended 
to be reconciled, since they are each of them to be looked 
upon as independent of the rest. 

( 2 ) ^ According to 

46 
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Sankara AdJiySya IX teaches a snsT which not only leads 
to Moksa in a way different from the one taught in 
AdhySya VIII, but which is rather the only which 

can directly lead to Moksa. This is the sense of f ( 

I in Sankara 

Bhasya on v. 1). 

{ 3) ^et^Wtoig^ ^ Sankara does not 

seem to be correct in explaining JC? as 3^ be¬ 

cause is followed by 5i3?i*lTfh. So, instead of tryiiig 
to identify the and etc. of Adhyaya IX with 

those of the preceding Adhyayas, it is perhaps better to 
explain the teachiiig of Adhyaya IX as an independent 
and self-sufficient piece by itself, as is probably implied 
by 5K 5nr«pm%. 

( 4 ) g—Thisa Iso shows that the topic of this Adhyaya 
differs from that of the preceding Adhyaya. For Sankara’s 
explanation of g vide Note 2 above. He takes the 
of Adhyayas 1-VIlI as the same as that of AdJiyaya IX 
and then says that this alone can directly lead 

to Moksa. 

( 5 ) —Sankara must be excluding (by g ) the 

taught in Adhyaya VllI, because, ho would argue, that 

does not directly lead to Moksa. His explanation of 

as referring to ‘ «tTg?3: ’ and affqg as referring to 

9T«r qSfq*ns«T:.(Oha. Upa. VH. 25.2) is not 

consistent with the GUa itself. 

( 6 ) «R In Adhyaya VU also we are told 

*R and Of. 

%S« I 

II ( VIl 2 ). 

As the philosophical teaching of Adhyaya VII un¬ 
doubtedly differs from that of Adhyaya IX we must 
conclude that in the days of the GhtS there were various 
theories about the exact nature of ^T*l and Rvr and 
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that AdhySya VII gives one of them and AdhySya IX 
gives another. 

( 7 ) atRTRJi.—^In the Upanisads the philosophical truths 
are called ‘‘ secret doctrines ’’ ( gWJ ); the Gita here 

( IX. 1 ) seems to call the Bhakti Doctrine “ the most 
secret doctrine ”. In Bha. Gl. XVIII. 64-65 the doctrine 
of self-surrender is said to be *' the greatest of all secrets”. 

2. ( 1 ) —It is argued by some modern 

scholars that the Vedanta and the Bhakti Schools originated 
and developed among the Ksatriyas. Also the Philosophy 
of Action taught in the Gita is associated with Ksatri¬ 
yas, Vivasvat, Manu and Iksavaku. Dr. Bhandarkar 
writing about the origin of the religion of devotion to 
Vasudeva says as follows:—“ The Ksatriyas engaged them¬ 
selves in active speculations on religious matters about 
the time of the Upanisads and are mentioned even as the 
original possessors of the new knowledge ” (Vaisnavism, 
Saivism, etc., P. 9 ). Deussen in his Religion and Philo¬ 
sophy of the Upanisads makes a similar observation. 
(But see Belvalkar and Ranade, History of Indian 
Philosophy, Vol. 11, pp. 136-137. ) 

As to the origin of the Vedanta doctrine, we may 
say that in the principal Upanisads there is hardly any 
name as important as that of Yajfiavalkya, though, of 
course, some Ksatriyas are mentioned as teachers of 
some original doctrines. As to the origin of the Bhakti 
School of the Bhagavata or Narayana Religion, Dr. 
Bhandarkar has pointed out that the earliest mention of 
that school is fotmd in the Narayanlya Section of the 
Sfintiparvan ( MBh. VII. 334-351 ) where the Bhagavadgita 
called there the Hariglta) is referred to as the work 
authoritative for the Dharma which Narada got from 
Narayana himself in all its details and peculiarities 
( MBh. XII. 346 ) and where, again, it is claimed that 
this Ekantika Dharma which Narada got from Narayana 
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is represented to be the same as that which was com¬ 
municated to Arjuna at the beginning of the war ( MBh. 
XIL 348 ; Vide Dr. Bhandarkar’s Vaisnavism, Saivism, 
etc., P. 7, and Prof. Das Gupta’s HIP, VoL II, P, 
546 ff). Dr. Bhandarkar has also pointed out that this 
Narayaniya Section contains two accounts of the origin 
of the religion of devotion. One of them where the reli¬ 
gion is said to have been first taught by the seven sages 
called ‘ Citrasikhandins ’ is older than the other (Vaisna¬ 
vism, P. 5, P. 7-8). Dr. Bhandarkar seems to think that 
the more ancient of these two accounts which does not 
refer to the Gita as its authority treats of a religion of 
devotion in a form more ancient than its form in the 
Gita itself which is declared as its authority by the other 
account ( viz,^ that of Narada’s visit to the Svetadvipa ) 
which seems to be the later of the two. Thus, the seven 
sages called the Citrasikhandins were the originators of the 
Bhagavata Dharma and not the Ksatriyas (Manu, Iksa* 
vaku—cf- Bha. Gl. IV. 1). It is, however, not unlikely 
that the Ksatriyas had their share in the development 
of the Vedanta Doctrine as well as in that of the reli¬ 
gion of devotion ( Bhakti ). 

For the above reasons tlie compound and ^T^f- 

cannot be solved as Hif I%^T and 3^, as would 
be proposed by those who hold that the Ksatriyas were 
the originators of this doctrine. Moreover, this religion 
of devotion and jhana and vijhana is said to be very 
easy to be observed and practised (^3 93^^ —v. 2 ). This fact 
would suggest tlmt and should be solved 

as and the easiest Lore and 

the greatest secret. SlIRf ’’ would be supported by 
Sankara also does not connect the Vidya with 
the kings. 

( 2 ) It will be seen from the verses of this Adhyaya 
that though it professes to describe ^ 
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it mainly deals with the religion of devotion (bhakti ) • and 
in this Adhyaya IX corresponds to Adhyaya VII, ( Cf. 
VII 2, 16-19 with IX. 1 , 13-14, 22, 26-27, 31-34 ). The 
fact seems to us to be that the doctrine of hhakti ‘ devo¬ 
tion was in the days of the Gita a new one and it was 
being taught as the proper knowledge and experience- 
jhana and vijiiana Not only in Adhyayas VII and 
IX, but also elsewhere in the Gita hhakti is mentioned 
as jhana ( Cf. e. g. XIIL 10-11 where vri% is called ). 

Sankara has generally explained hhakti as nothing 
else but jfh<x^^ ; but by doing so he has not done justice 
to the new doctrine of devotion which the Gita was for 
the first time teaching under an old name ( of jhana ). 
The Gita does not say that its bhakti doctrine is the 
same as the old jhana doctrine ; it rather means that its 
doctrine of devotion is the proper jhana and thus it tries 
to substitute its bhakti for the IJpanisadie jhana. 

C 3 ) —Here a greater degree of the power 

of purification seems to have been claimed for hhakti 
than is done forjfha'na in Bha. Gita IV. 38, 'viz,^ 

1 or for l/cijha^ dana and tajjas in Bha. 
Gi. XVIII 5, viz., 

Bhakti directly touches the heart of a man, and IX. 32 
mentions persons to whom a better appeal can be made 
through the heart than through the head. The sinner would 
be easily purified by bhakti ( IX. 30-31 ). In the Path 
of Jnaha purification of heart precedes the rise of know¬ 
ledge while in the Path of Bhakti the attainment of 
devotion itself drives away all sins and makes the great¬ 
est sinner the greatest devotee, though the Jhani-bhakta 
first frees himself from his sins and then takes to devo¬ 
tion (VII. 18). 

Principal Das Gupta has laid special emphasis on this 



9 . 2 * 


Bhagavadglia 


( 358 ) 


aspect of the Path of ( Pure ) Devotion of the Gita ( Vide 
H I P., VoL 2, pp. 530-531 ). In Bha. GL XVIIL 65 the 
Lord undertakes to free A-rjuna from all his sins if he 
setting: aside all his duties surrenders himself to Him. 

( 4 ) —The knowledge and devotion of this 

Adhyaya is to he directly cognized. The heings are in 
the Lord and are also not in the I.ord ( v. 4~5 ) and 
this Yoga of the Lord can be seen ( pa&ya in v. 6b ), 
and Arjuna actually wishes to see with his eyes the 
Universal Form of the Lord and does see it through 
His grace ( XL 3-8 ; cf, ^ in IX. 6 and 

repeated in XL 8 ). 

We may note that Madhusudana Saraavatl explains 
in V. 26 ( ci^t ) as the Lord 

receiving in person what a devotee lovingly offers to Him. 

may have been used to criticise the results 
of the and also those of the as we and all 

except Sankara understand them. The Svarga was not to 
be attained in this very life ; nor was the Mukti derived 
from Jhana enjoyable in this life. But the bliss of Bhakti, 
the love and grace of the Lord for the devotee, could 
be experienced in this very world. 

In the Bra. Sii. the words and are respect¬ 

ively xised for the authority of Sruti and Sinrti ; but 
the word in this verse of the Gita lias nothing to 

do with its use in the Brahmasutra. 

( 5 ) Sankara explains as and he explains 

as the most shining Lore. He also says that 
is the highest means of purification, since it burns to 
ashes in a moment good and bad deeds of a man. Thus, he 
explains v. 2 in the light of Bha. Gi. IV. 17 rather than 
in that of the context of Adhyaya IX itself. 

( 6 ) —The author' of the Gita takes much 

trouble to show that his doctrine of hhakti is a part of 
dharma and . not foreign to dharma, though he discards 
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the VedavSda and Trayldharma as leading to bondage 
( sarhsara ) and though he prefers Disinterested^ Action to 
Renunciation of Actions taught in the Upanisads. 

Sankara takes aiRJTfIR to be the of and says 
that is not 

( 7 ) 53^ ^5^;—About ^ we read 

( Katha Upa. 111. 14 ). The com¬ 
plicated procedure of Ritualism is already stated in Bha. 
Gi. 11. 43 (). But about the simplicity 
of tlie religion of devotion we read in this very Adhyfiya 
as follows :— 

S''? V'fwi Ji4=5®r% i 

Jrq(TR»m: ii (v. 26 ). 

Not only this, but one can dedicate whatever he 
happens to do, to the Lord instead of doing any special 
rite for Him, e. g., one can dedicate his own food to the 
Lord and then eat it as His gift —v. 27). 

Bahkara has taken as the topic of the verse 

so, he explains as gs4 1 

Is not WT .spoken of ? 

( 8 ) —Sankara says tliat a rite or sacrifice 

perishes when its reward perishes or comes to an end, 
but the reward of never perishes. 

But ‘ ’ shows that the means taught here is 

itself such as would never perish. It is not the end or 
the goal which when won is to be eternally enjoyed. But 
the Gita says that the means if left incomplete will not 
perish but will bear a fruit, unlike the rites which give 
a reward only if and when they are finished in their 
entirety (Cf. Bha. Gi. II. 40 —The fruit 
©f bhakti, like that of Disinterested Actions is sure to 
accrue to the de^otee, even though he may not complete 
the course of dev >tion, in the way in which a gets the 

reward of his disi iterested performance of actions ( VI, 45 ). 
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3. ( I ) This may be a criticism of the Karmakandins 
( Ritualists ) rather than that of Buddhism or Jainism. 
The ritualists are mentioned in this Adhyaya ( v, 20-21 ) 
and it is said that they remain in the circle of going to 
heaven and returning. In Bha. GT. XVI. 7-20 some kind 
of atheists are mentioned and among them ritualists are 
included ( XVI. 15 ). In this Adhyaya ( v. 11~12 ) the 
atheists are called ‘ those who have resorted to denionaic 
nature ^ and also in Adhyaya XVL 6 the atheists are 
described as * demonaio creation \ 

From v. 4 and those which follow it we learn that 
these atheists are those who do not believe in a universal 
form ( ) of the Lord which was of a human shape 

( V. 11 ) and in which all beings existed but which was 
also without all beings. Devotion to this form of the 
Lord seems to have been meant by this religion ( dliarma* 
V. 3 ), There might have been opposition to this religion 
for a long time from the side of the Vedic Ritualists, 
just as they had opposed also the teaching of the Upani- 
sads. They seem to be referred to in v. 3. 

( 2 ) Sankara takes the materialists ( 

) as the atheists of this verse. In explaining * 
he says that the doubt whetlier these atheists reach 
the Lord or not is not the doubt raised hero and so 
‘ must be interpreted to mean that they do not 

get ( the conviction of following ) the Path of Devotion 
which is a particular Path to reach the Lord ( 

We think that we need not change the literal sense 
of and that if we take the atheists here 

as the Vedic Ritualists we can explain ‘ ’ in a 

satisfactory way. 

( 3 ) ^5^^rR^^T^-Instead of taking this to mean the 
cycle of births and deaths in this world, Sankara inter¬ 
prets it as the Path of being born in the Hell and in 
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the form of the lower animals ( ). Sof 

here also he gives up the usual and literal sense of 

4. (1 ) We have already explained the sense of this state¬ 
ment which is made in various places in the Gita (Vide 
our Notes on Bha. Gi. VII* 12 ). It is meant to establish 
the immanence and at the same time transcendence 
of the Lord. It is intended to assert that Krsna is higher 
than the A.ksara. We believe this will be very clear if 
we compare Bha. Gi. VIII. 22 with this verse. The former 
establishes the transcendence of the Purusa who is higher 
than the Aksara, the embodied souls or beings being 
mentioned with reference to both the Aksara (v. 20 ) and 
the Purusa ( v* 22 ); while the latter (IX. 4 ) repeats the 
same with reference to the Lord Krsna Himself. Verses 
5-10 are concerned with an explanation of how the beings 
(^^s) are associated with Krsna, while v. 11 asserts the 
fact that the Lord has a human body (Cf. 3 ^^ in VHL 22 ) 
and that that form of His is higher ( para ), i. e., higher than 
everything including the Aksara or nirakara (aspect of) 
Brahman. So in all passages like this the author of the 
Gita ( or the revisor ? ) emphasizes the higherness ( paratva) 
of the Lord. 

( 2 ) —Sankara explains as but 

though this may suit the sense of v. 4 B, we do not think that 
Sankara's explanation is authentic. cT^^Rl^means ^ spread out ^ 
and so it would mean * created ^ It is the Avyakta from 
which the world is created and here the Avyakta is said 
to be the body of the Lord. If this interpretation be 
correct, we can easily understand the mention of beings 
in the latter half of v. 4, because the beings are created 
from the Avyakta or the Aksara. This interpretation will 
be consistent also with the Upanisads, where the beings 
are declared to be produced from the Aksara or Brahman. 
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Principal Das Grupta also takes as one 

whose body is the Avyakta ( HIP., Vol. 2, P. 473). 

Sankara takes 3T»lwjj'S»ir as He explains 

as follows:—Since a being without a body 
() cannot fulfil any function, should 

mean that the beings have an existence through my own 
existence ( = the beings cannot exist if 1 do not exist). 
According to him “ H ^Tf ” denies that Brah¬ 

man which is a formless and therefore unassociable being 
() could be contained in the beings ( i- e.. 
Brahman could be and the beings ). Thus, ‘ n 
’ denies the between flsq;. and 

the beings; in short he takes the locative plural of Bg 
in a literal sense. 

We may say that if we take as a principle, viiz., 

the ^?TST of the Lord as we have taken, the Lord 
will be spoken of as having a body, and consequently the 
verse will describe the production ( and existence 

( ) of beings from and in the Lord, and ^15 a'^WT^*Rr: 

will mean transcendence of the Lord and so both the 
statements in 4B will be literally true. 

Ramanuja explains as and says that the 

Lord as the Inner-controller pervades the world as the 
Possessor ( ) and thus sustains it (). He 

also explains the latter half by quoting the 
( Bf. Upa. in. 7 ). ?r4»JjnTiT means that the beings 

are the body of the Lord and are hence controlled 
by the Lord; *T =^ii shows that the Lord is the 

Whole or the Possessor ( ), i. e., the beings do not 

help the Lord in any way; the Lord exists of His 
own accord. 

We do not think the verse deals with the Lord’s 
innw-oontrol of the beings. The siistenanoe of the beings 
by the Lord is mentioned in the next verse. It is strai^e 
the BSmSnuja does not explain in agreement 
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with his doctrine of 9?^^ and being the body ( ^ ) 
of the Lord and tries to find it in 4B ^where it is not 
possible to find. 

5. ( 1) ^ ^ We have pointed out that this 

part of the statement of the relation of the beings and 
the Lord occurs in this place only (IX. 5a ) and not in 
any other passage about this relation. We have also explain¬ 
ed it as being a way of expressing the Lord's transcend¬ 
ence. Three-fourths of the Purusa are without the beings 
and only one-fourth creates and contains the beings 
( ^ I Pg. X. 90. 3 ). So, 5a 

is as much a fact as are 4c and 4d. 

Sankara does not add any explanation to 5a. Perhaps 
he would argue that from the esoteric standpoint the beings 
do not exist at all in Brahman. We do not think that 
the division of the esoteric and exoteric standpoints taught 
in the system of Sankara were intended by the author 
of the Gita, 

Ramanuja.—I do not hold the beings in Me, in the 
way in which the water-pot holds the water. '' He says 
that the Lord holds or sustains the beings by His thou^’ht 
only We think the verse 6a deals with only the 

creation and not sustenance of the beings. 

( 2 ) ^ —Sankara—W is gra, i. e., i. e., 

constitution or formation of the Lord, i. e., the exact nature 
of the Atman ( ). He means that the real 

nature of Atman is a wonder and so he takes ^ also 
in the sense of wonder, as is clear from his introduction 
to 6B ( ). He connects ^ with 

6 a and 5B and in this he seems to be right. 

Ramanuja connects with only 5B and explains 
it as a wonder peculiar to the Lord only. 

We think, there is no reason to give up here the 
usual sense of the word because the presence of 

beings in the Lord and the real nature ol tbe'Lord^s 
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relation with the beings give rise to an 

aspect of ) based upon the realization of the 

Lord's universe-form (of the Lord ). It is because 
bhe Lord here asked Arjuna to see this Yoga that the 
latter actually requests the Lord to show liim His Yoga 
concerning His relation witli the beings who constitute 
the universe. We must explain IX. 5b in connection 
with XL 8 d. 

( ^ —Sankara explains ^ in the 

sense that the Lord is not the nor are the beings 

the as he does in the case of 4 d ( ). 

He explains by saying that the Lord, though not 

associated with the beings, governs the t)eingB, and that 
this is another wonder ( ). 

Eamanuja in explaining ‘ ^ ^ ’ sticks to his 

interpretation of 4 d and says that the beings do not in 
any way help the Lord, i, e„ the Lord exists independently 
of the beings. He takes literally. 

We suggest that the force of the ( expression of 

an inconsistency ) in “ ^ ^ ” can be explain¬ 

ed as follows :—It was generally believed by Vedantins 
that Brahman enters the created world and thus sustains 
it. Of. Bha. Gi. XV. 17, viz., 

There are several passages in the Upanisads about the 
entrance of Brahman into the created world and they may 
mean that by entrance into the world Brahman sustains 
the world. But in IX. 5 c the Lord says that He sustains 
the beings (during their existence or continiiation-f^i% ) 
without beinf present in the beings, i. e., with His trans¬ 
cendent form, viz,, with that form which is known as 3 ^ 
and which is higher than the Aksara-Avyakta from which 
the beings are produced. Cf . Bra. Su. I and 

sTWrm (Bra. Su. 1.3. 10-11 ). Not that the Lord is 
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not immanent in the beings, but at the same time He 
is transcendent and this fact must not be neglected. 

( 4 ) This seems to us to explain the 

statement in 5c (^ ). The Lord distinguishes 

between His self ( —Of. in in v. 4 ) and 

Himself and so He says that “ My self is the originator 
of beings Since the Reality has two aspects one of which 
( the aspect ) is higher than the other the Avyakta 

aspect ), the higher aspect may be looked upon as the 
sustainer of the beings without being present in the 
beings.—In Bra. Su. I. 2-3 this kind of sustenance of the 
created world is often given by the Sutrakara to show 
that the topic of the Sruti in question is the Purusa 
( or aspect). Vide our Interpretation of the 

Brahmasutra. 

Sankara remarks that the Lord is Himself the Atman 
( Self -) and so He cannot think of some one else being 
His Atmaxi ( self ), as ordinary ignorant people do. There¬ 
fore, the Lord, Sankara concludes, only uses the language 
of the people without holding the belief of the people. 
So, 5(d) really means : The Lord Himself (not the Lord^s 
Self) is the originator or developer of tlie beings He is? 
thus, both and also ^cT^T^iT. 

We believe, Sankara has by his explanation of WTcHT 
missed the point emphasized by the Gita. 

Ramanuja explains as W and 

as i- e., and We do not see any 

justification here for the doctrine of God being the Inner- 
controller, nor also for introducing the ^^5^-power of the 
Lord, No word in the verse supports it. 

( 5 ) Verse 6 also further explains the relation of the 
beings and the Lord, so as to prove that the Lord is 
much more than the beings, i. e., He transcends His creation. 

( 6 ) There is hardly any doubt that here the Gita 
discusses the relation of the beings and the Reality. 



BhagavadgUa 


(366) 


9, S. 


Even, verses 11 and 13 contain the expressions 
and So, as many as ten verses ( 4-13 ) are devoted 

to this question. It is also clear that the Srutis collected 
by the author of the Brahmasfitra in Bra. Su. L 1 make 
very simple statements about this problem, e. g., 

^cTTR 

( Tai. XJpa. 11. 6 ). The Gita does not use this 
simple language. We can at the same time hardly say 
that these verses of the Gita even suggest that the crea¬ 
tion of beings is an illusion. Such a conclusion would be 
inconsistent with all these verses ( ^TR 

^Rmm ^«rT-6, mmf srt# 

and that the act of creating the beings 
does not bind the Lord-9, the world never stops but 
always goes not rolling or revolving-10, 

^TRT-13). The importance of the problem discussed 
here can be easily imagined from these verses. 

In our opinion the Gita here tries to explain the 
relation (i. e., the creation, continuation and destructionO 
of the beings with the Reality as conceived by it, i. e., 
as consistent withlits '^doctrine that or fW higher 
than the nirakara Brahman. The Gita borrowed this doc¬ 
trine directly from what Deussen calls the Earlier 
Metrical Upanisads, particularly the Katha and Mundaka. 
But these Upanisads had not made out the relation 
of ^s with this two-fold Reality in which one 
aspect was higher than the other ( ) aspect- 

They still followed the Oldest Prose Upanisads, i. e., 
when they wanted to say something about the relation 
of beings with the Reality, they w^ould refer only to one 
aspect of the Reality, preferably to the nirakara aspect, 

e. g., in Mu. Upa. I. 1. 6 . 

iqtuf; ) and, again, when they had to state the relation of 
the two aspects of the Reality, they would not hesitate 
in placing the above the or the In spite of 
this they occasionally did say that the Brahman ( the 
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aspect ) was the for the Purusa ( the ^rWPC 
aspect ). But the Gita undertakes to explain the creation, 
continuation and destruction of the beings from, in and 
into its Eeality. 

As we have already explained, the GUa (in IX as well 
as other passages ) solves the problem in such a way as 
to keep up the 3 ^^ as higher than the Aksara ( VIIL 18-22). 

In offering this solution the Gita (i) has to lay extra¬ 
ordinary emphasis on the fact that the 3^ ( or Krsna ) is 
higher than or and stresses the difference bet¬ 
ween the two to such an extent that the two would appear 
to be almost two principles, though in the Gita they 
are never presented as matheinatfcally two, (ii) it has to say 
clearly that or is a 5rfiT% of 3 ^^ at least 

so far as the relation (particularly that of creating— 
) of the beings with its Reality is concerned, 
( iii) along with this or the Gita has to 

mention in some alternative schemes of its about the 
said relation one more avyakta principle or two prakrtis 
to explain the purely ( Vll, 3-4 ) or the principle 

of activity (^4, ) with which the Gita was primarily 

concerned and even sometimes to explain the beings ( YIll. 
16-17). (iv ) In one alternative plan the Gita compresses 
the two 5T^l%s of other schemes into one ( e. g., IX. 7-10). 

These developments of the old metaphysical Reality, 
to which the Gita was led in its effort to explain 
the relation of beings and its Reality, are not in 
agreement with at least the Oldest Prose Upanisads, 
e, g., the Ohandogya and the Brhadaranyaka and hence 
there is no wonder that they appear as in the 

Brahmasutra, e, g., when the Sutrakara says that the 
principle called JilRr in the Gita is itself the Reality or 
siRt, so that in the Reality there should not be the 
distinction of and its owner (Bra. Su. 1 4 . 23-27 >, 
or when the Sutrakara denies that there is any Reality ( or 
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its aspect) higher than the Avyakta (Bra. Su. Ul. 3. 31). 
According to the Brahmasutrakara, if the Gita was not 
to be given up as an authority, it must be interpreted in 
the light of the Upanisads, i. e., as identical in doctrines 
with the teaching of the Upanisads, (and not even 
as a philosophy historically later than, and a further 
development of, the Upanisads). 

The point is that if we are right in interpreting the 
Brahmasutra, we can get a great help in interpreting the 
Gita and vice versa. 

6 . ( 1 ) Sankara is right in saying that this verse (6) 
explains verses 4-5. 

In our opinion the purpose of this simile is to show 
that the strain is greater than which is itself omni¬ 
present Purusa to which Krsna corresponds or 

with whom Krsna is identical, is declared to be higher 
than the Aksara which is itself higher ( — 

Mu. Upa. 11. 1. 3 ). The Self of the Lord ( which is called 
the Prakrti in the next verse ) is the cause of the beings 
and the Lord Himself is greater than the Self of the 
Lord. The Lord and His Self both are omnipresent and 
yet the Gita makes a distinction between the two, that 
the Lord is higher than the Aksara ( the Self of the 
Lord, the Prakrti). 

It will not be out of place to note here that the 
author of the Brahmasutra refutes a view that the Purusa 
is higher than the Aksara on the ground that there 
cannot be two omnipresent principles one of which is 
higher than the other. Yide our Interpretation of the 
Brahmasutra (Bra. Su. III. 3. 9, HI. 2. 37 ). 

In our opinion the adjective is very important 

and explains the purpose and nature of the doctrine 
taught in verses like IX. 4~13 about the relation of the 
i^s.and the Lord. 
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( 2 ) Sankara explains etymologically and also 

says that the Lord is like the (The word 

also occurs in Bra. Su. III. 2. 37.) According to him the 
importance of the simile lies in saying that the beings 
reside in the Lord but do not at all affect (lit. touch) 
Him. Tn V. 11 he says that the is like the 

STT^iT^ (arraT^Tifi^’Tq;). He does not bring in his theory of 
and here. 

7. (1 ) We have already on severel occasions pointed 
out that there are several Srutis in the accepted principal 
XTpanisads, in which the origin, continuation and disa¬ 
ppearance of the beings are traced to, in and into the 
nlrakara Brahman called the Avyakta, the Aksara, etc. 
Bra. Su. I. 1 is solely devoted to the discussion of 
these Srutis. 

The Gita here (IX. 7 ) traces the origin and disappear¬ 
ance of the beings to what is here called the sf^fh of 
the Lord. The sjfifh here should mean Brahman or the 
nirakara Aksara (Mu. Upa. I. 1. 6). This would oe- 
long to the Lord. This view will be quite consistent with 
the general view of the Gita that the Lord ( or the Purusa 
e. g. in VIII. 22 ) is higher than the Aksara. 

This in IX. 7 will correspond to both the Avyakta- 
principles of Adhyaya VIII combined together, to the 
higher Prakrti of Adhyaya VU. 6 (»JtriT% mWr- 
f 3 'T’^K’r— 6 B ), to the Ksetra of Adhyaya XIII. 26, to the 
of Adhyaya XIV. 3 and to various other principles 
in other Adhyayas of the Gita. Scholars have made efforts 
to identify this Prakrti with either the Para Prakrti, the 
Apara Prakrti or simply the Prakrti of the other Adhyayas 
as well as with the Para or Apara Avyakta, the Ksetra, the 
Maya, etc. of the other Adhyayas also. Vide Principal 
Das Gupta, H. L P.,Vol. 11, P. 463. 

We suggest that each Adhyaya in which a theory of 

47 ... 
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the relation of beings with the Reality is given has its 
own independent theory and in the interpretation of the 
Gita we should not go beyond a comparison since various 
theories about this relation are given in the Gita with the 
common back-ground of the Doctrine of Non-Dualism 
only and since the professed purpose of each 
Adhyaya is to present an aspect of the Path of Disin¬ 
terested Action ( Yogali karmasu kausalam-lh 50 ). The 
author of the Gita does not anywhere say that he has 
given only one theory in all the Adhyayas. The Upanisads 
themselves give various theories and the Gita seems to 
follow the method of the Upanisads in its effort of 
harmonizing them and making out a Braliniavidya. In 
our opinion the identification of tlie various theories or 
principles in the Gita is nowhere implied in the Gita. 

Moreover, several scholars have taken in passages 
like IX. 7 as an inanimate ( ) principle. We suggest 

that as the origin of beings it was taught in the Upani- 
sads and the Gita as a spiritual principle only. 

The Brahrnasutra clearly says that the principle which 
is called ( in the Gita ) is nothing else but Brahman 
because the beings which are traced to the Prakrti are 
directly traced to Braliman. Thus, tlie Brahrnasutra tries 
to identify the with the Possessor of the and 

thus to obliterate or wipe out the distinction of higher 
and lower made by the Gita ( on the basis of the relation 
of beings ) between the sakara and nirakara aspects of 
the Reality ( = between the Purusa or Krsna and the 
Prakrti ). Vide Bra. Su. I. 4. 23-27. 

( 2 ) —In Bha, Gl. VIII, 17 a period of one thou¬ 

sand gns is given as the day of Brahma and the lower 
Avyakta is stated to be the source of beings ( ). We 

have explained the lower Avyakta as an aspect of the 
higher Avyaktai itself i. e., as the conscious Nature of 
the Lord, since that alone can be said to be the sotirce of 
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beings. In Bha. Gl. IX. 7 the Prakrti governed by the 
Lord Himself as distinguished from Brahma is mentioned ; 
and it is probably therefore that no lower Prakrti correspond¬ 
ing to the lower A.vyakta is given in this passage. 

In the Puranic mythology which is undoubtedly later 
than that of the GitS, ^57 is the name given to the life- 
period of Brahma ; so, if we adjust the Gita idea of 
to that of the Purana’s, we should say that in this 
verse corresponds to which, in the Puranas, means 

the entire period of the activity of 

A question may be asked which are the ’JJTs created 
by Brahma from the lower Avyakta and which are the 
^?rs created by the Lord (higher than the Aksara) from 
the Prakrti wliich here corresponds to the higher Avyakta. 
The Gita does not seem to us to distinguish between the 
two types of ’fcTs- Adhyaya IX and AdhySya VIII seem 
to follow two different and independent traditions. The 
former does not depend upon the intervention of BrahmS. 

The idea about the from and srsrq into the (TO ) 
or sflPf is also mentioned in the gff^Is of the 
School and that idea must be traced to verses like 
Bha. GI. IX. 7-10. Articles (l) on Nights and Days of 
Narayana and (2) on Higher or “ Pure ” Creation ( Evo¬ 
lution, First Stage ) in Prof. Dr. F. Otto Schrader’s Intro¬ 
duction to the Pancaratra ( PP. 27-39 ) give useful 

information on this point. He writes .a single day 

of each Brahman or ruler of a Cosmic Egg comprises 

no less than 43,00,00,000 years of men.It is followed 

by the “ Night of Brahman”, of equal length as his day, 
...This process is repeated 360X 100 times, after which the 
life of Brahman ( brahmayus ) comes to a close by the 
Great or Total Dissolution.... The Night following it is 
of the same duration as that of the life of Brahman, 
and is followed by another similar to the former, and so 
on. These longest Days and Nights are called, in the 
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Pancaratra, Days and Nights of the Puriisa, the Highest 
Self, the Lord, etc. For the Pnrusa^s life, says the text, 
there exists no measure. ... 

For, the fact that the from which the beings are 

produced is the nn we may compare the word 

in ^dTRin VII. 6 and 4m: (Mu. 

Upa.I. 1. 6-7 ) and also in qTR^ (Bra. Sfi. I. 4. 27). 

( 3 ) Sankara explains as T^ 50 TTl?^r^RTO 

But this seems to be totally wrong for the reasons 
already given above. 

8. ( 1 ) In his introduction to v. 8 Sankara explains 
the Jl^T% as This explanation may apply to 

his interpretation of in v. 7, but it is not supported 
by any word in these verses ( 7-8 ). 

( 2 ) The 5(liT% ( both TO and ) is generally 

mentioned in the Gita as a power belonging to and control¬ 
led by the Lord. Tlie Aksara Brahman iuis two aspects, 
( 1 ) tliat of tlie Para Prakrti and ( 2 ) that of a goal 
of the liberated and the abode of tlie Lord. It is in the 
former aspect that the Aksara is governed by the Lord. 

( 3 ) —Sankara explains as Prakrti 

belongs to the Lord and so there is no doubt of tlie 
5ri?T% being ever independent of the Lord. Therefore the 
interpretation of is superfluous. Moreover, the 

or suppression ( = arresting, e. g., in 

. Shakuntala IV. 5 ) would not be helpful in 

creating the beings. 

The root (with ) has the sense of ‘ To stupefy, 

paralyse, benumb ’ ( Apte s Dictionary, P. 1004 ) and if 
we take that sense here, we can explain that the Lord 
has to benumb the to some extent because he 

has to create the who are souls in the bodies ( here, 
in the subtle bodies ) from the 5TfiT%. Thus, the word 
also shows that here is the which is 

one out of the two forms of sniPl, 
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( 4 ) —Sankara—But 

‘ ’ may mean that the beings whom the Lu3rd 

creates have no choice but to be created ; they are born 
per force. The Muktas who merge into the may 

be reborn at their own will; but not so the bound souls* 

9. ( 1 ) Sankara raises a question that as the beings 

created by the Lord are of diverse character ( ), He 

would be bound by the involved in the act of such 

a creation. We think, the fact of the diverse creation is not 
at ail important here. The question is whether the act of 
creating, the act of benumbing the which the Lord 

performs repeatedly ( s^r: 5 ^t: ), just like a man performing 
his various acts, bind the Lord or not. As they are acts» 
they must by their nature give a result to their performer. 
The author of the Grita here, through the mouth of the 
Lord, says that they do not bind the Lord since the Lord 
performs them disinterestedly ( ) and without any 

attachment to the results and even to the acts themselves 

Sankara, however, is correct in his conclusion in which 
he gives the implication of the verse that similarly the acts 
will not bind a man if he does his acts disinterestedly. 

( 2 ) —Like a silk-worm which is bound in 

the cocoon which it makes. 

10. ( I ) Sankara lays the whole emphasis in this verse 

on the word “ an onlooker He ex¬ 
plains “ as referring only to ( not to ^^1" 

) ; and ‘ ' according to him 

means ‘‘ His interpretation of the 

whole verse is that the creation of the world or any acti¬ 
vity of the world is due to the fact that the Lord thought 
of creating it ( fc ) or 

that a man thinks that he sees the world. Even the ex¬ 
perience of pleasure and pain, of enjoying, seeing, hear¬ 
ing, etc., is only of the nature of a cognition and ends 
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in a cognition (5T»Rr: eift 5rfi%:.). 

So, according to Sankara, this verse proves what is called 
in the later Sankara Vedanta the theory of 
( vfz^^ there is a creation only because one sees it ). 

Apart from our seeing the world, there is no real 
world independent of our experience of it, which would 
be the cause of our experience 

Sankaras interpretation is objectionable on many 
grounds. ( 1) The word means an eye-witness but 

does not mean a neutral or indifferent eye-witness. It 
also means a controller and a ruler, ( Of. 

- Vlll. 9 ). The word does not mean that the 
Lord does not do anything else but simply the work of 
being a witness. is but not (2) 

In fact the Lord does all acts required for the creation of 
the beings from the Prakrti, but he does not do them 
with a desire for tlie results or even for the acts them¬ 
selves ( Of. the pin. in and ^%in v. 9). (3) 

refers to the statement in the first half of the verse and 
not only to the fact of the Lord being an So, it 

means : “ Since the Prakrti produces the world of animate 
and inanimate beings under the Lord as the supervisor. 
(4) —rotates frequently—would mean : The world is 

produced and is dissolved again and again. If the Lord 
were not present to guide the creation of the beings from 
the world, the world would not evolve and involve at all. 
The evolution and involution, frequent as they are of 
the world, are real facts and are assured because the 
Lord is the active supervisor of the Prakrti’s activity. 
5T1JT% cannot fail in its creation of beings because the 
Lord would force it to create the beings again and again. 
( 5 ) By Sankara seems to mean the stages 

of evolution and involution. 

Thus, in our opinion, the verse is intended to explain 
why ^e must create the creation of animate and 
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inanimate beings after every dissolution ( si®*! ). It does 
not aim at explaining how the 5n;i% creates the animate 
and inanimate beings. 

( 2 ) The beings are created from the 

and we have explained that ‘ ’ or ‘ beings ’ mean 

souls in the Bodies. If a question be asked: ‘ Are the souls 
produced or nob V the author of the Brahmasutra says 
that the souls are never produced and hence the expression 
means that only the ( unmoving, inani¬ 

mate ) 'sr*!*!. is produced. The becomes manifest but is 
never produced. Vide Bra. Su. 11. 3 ( 

l ). So, when the Scripture says 
that beings are produced from the JtlifS, it means that 
souls in the bodies become manifest from the 51^1%'. For 
this reason also 5llil% must be a According to 

the author of the Brahmasutra the sqijfw is to be identified 
with Brahman Itself. 

( 3 ) —This is the usual way of describing the 

creation from a by the 3^^ (= the Lord ). 

Gf. irrfN^rTiit (Mu. Upa. 

11. 1. 6). So also means that the is not a 515 
STfiRr here. 

11. < 1 ) nq it — From the context 

of the verso ( about the relation of the beings and the Lord- 
V. 4-13 ) we suggest that the word is the most 

important word in this verse. The Rfifs gives birth to the 
beings, but the Lord is higher ( param bhavam ) than the 
and as such he is the Great Lord of the beings. 

In our opinion the verses do not simply emphasize 
the fact of the Lord Krsna being a human incarnation 
of the Reality ( or Brahman, the nirakara aspect), but it re¬ 
quires us to look upon Krsna as a human incarnation of 
the higher existence ( higher than the ) which is 

the Lord of the being’s. So, the verse emphasizes the fact 
of Krsna being an incarnation of the Purusa as distinguished 
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from the Aksara which is identical with the Prakrti 
which produces the beings ( not the other Prakrti which 
produces the elements ). 

( 2 ) Sankara— 

have explained as higher than the RIW 

mentioned in verse 10. 

( 3 ) —This would refer to the fact that the 

Lord Krsna acts as the controller and ruler of the Prakrti 
when the latter produces the beings* Though the 5(^1% 
here is a or conscious principle, it is impersonal being 
only a and hence it requires a ruler in performing its 

function and that ruler is the Purusa higher than the 
and Krsna is identified with that Purusa. Though 
the gives birth to the beings, the or 

who guides the evolution in the Lord because the silRfh’ 
( nwi ) belongs to Him. 

—This expression shows that the word 
has not yet become a technical word for God Siva as dis¬ 
tinguished from Visnu. The word * ’ occurs also in the 

Sve. Upa* and it is doubtful also whether that Upanisad 
uses that word in a conventional sense, because we find 
the word there also as a new word. 

The Gita is often said to be a Vaisnavite work. But 
in the Vaisnavite Puranas we find Visnu distinguished 
from Siva while in the Gita there is no such distinction. 
In fact there is no mention in the Gita of Siva as the 
Supreme God. Similaidy ‘ Visnu ^ also is not mentioned in 
the Gita as the Supreme God, though Krsna is addressed 
as and other epithets of 

etc. etc.) are also used in addressing Krsna. So, as both 
the words as well as are used in the Gita for 

Eisna we suggest that the Gita should be assigned to a 
period when no sharp distinction between and *1%^ 
eadsted but when the higher than or aspect 

was called as well as etc. 
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Saiikara explains as ^^T?rf 

Thus, he tries to bring in his doctrine of the identity 
of and qr^JTTrff^. 

( 4 ) It seeius to us that one of the chief aims of the 
Gita( or the reprised edition of the Gita ) was to emphasize 
Krsna’s identity \vitb the Purusa higher than the Aksara 
( here appearing asthe'^ar^ 5f^r% of the beings ). The doctrine 
of the ahoTe fclie Aksara also called the Avyakta 

was known from the Earlier Metrical Upanisads and these 
Upanisads insisted that the Aksara or Brahman known 
in the Cliandogy^ and the Brhadaranyaka Upanisads 
should be taken as lower than the Purusa known also 
in the Chandogy'a and the Brhadaranyaka Upanisads. 
The Gita repeated this doctrine and added that Krsna 
( called by warious epitliets some of which could be applied 
to the later God Siwa alone ) should be taken as an in¬ 
carnation of the Purusa higher than the Aksara. 

Taken in the aboYO light these verses ( 11-13 ) do not 
criticize Buddhism or Jainism, but only the followers of 
the Upanisads and ask them to take Krsna as the Purusa 
and as the Great Lord of the beings, the Aksara of the 
Upanisads rerrraiiiiog as the source of beings in the 
capacity of a The fact of taking Krsna to be 

the beginnifiIf of the beings ( ^if^) is stressed also in v. 13. 

12—13. ( 1 ) As to who are criticized here vide Notes 
on IX. 3, 11—13, 'VII. 24, and particularly VII 15. 

While emphasizing the fact of the Lord Krsna Himself 
being the and as such the One who is the most 

highest and, again, the fact of His being the 

beginning of beings ( —verses 11 and 13 respectively ), 

the author of tbie Gita here seems to criticize those who 
do not think of the caiis& of beings at all but who are led 
away by various yearnings and desires (asah) and who 
perform the religious deeds promising various desired objects. 
48 
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As the Terse refers to asah, desires and hopes, we 
think the topic to be persons not belonging to Buddhism 
and as it mentions which probably means rites and 
ceremonies promising the achievement of desired objects 
it is not likely to deal with the 'materialists, in 

probably means the denial of the knowledge of the 
source of beings being useful at all. So, the proper subject 
of the verse will be persons who were Hindus staunchly 
following the religion of the three Vedas and deny¬ 

ing the Upanisads and their teachings in which the source 
of beings is chiefly discussed ( Cf. ^Bra. Su. L 1 ). They 
were an extreme type of ritualists ( the other extreme 
type newly taught in the Gita being that stated in v. 16). 

( 2 ) —Buddhist ethics ask a man to abandon all 

desires. The Gita also opposed all desires. The Vedic 
sacrifices promised various desired objects to those who 
performed those sacrifices. Buddhism discarded the Vedic 
Sacrifices ; the Gita advised men to perform the sacrifices 
but without a desire for their rewards, just as it asked a 
man to do ail his duties without a desire for the result. 
The Gita even advised a man to look upon his daily 
duties as so many sacrifices ( or parts of a big sacrifice ) 
dedicated to the Lord, According to the Gita even the 
kamya sacrifices may be performed disinterestedly. The 
Lord will be the blioktr ( of the result ) of such sacrifices. 
This was the practised by the according to 

the But the extreme drenched 

themselves deep into the desires for various objects and 
for their sake performed the sacrifices. Hence they are 
called 

( 3 ) —Vide the above Note. 

( 4 ) —Those who raised the question of the 

origin of the beings ( ) and the Lord of beings 

would naturally say that the knowledge which concerns 
only the rites and their deities is a futile ^r^T. 
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( 5 ) These persons may be also called —people 

without any intelligence. 

( 6 ) and 5rfJT%s as opposed to 5rii%. 

In ^Ldhyaya XVI the created beings ( ) are 

classified under two heads: —( 1 ) and 1:^, demonaio 

and divine. 

But the chief difference between the view in this 
Adhyaya (IX ) and Adhyaya XVI is that the former gives 
to the ^T^s freedom of choice from the two 5lliT%s and 

while according to Adhyaya XVI the souls are created 
to be and The verbal forms ftrm: and in 

V. 12 and 13 respectively should be compared with such 
expressions as mgft (v. 11), ... % (VII. 

29) etc., and on their strength one would be convinced that 
resort to either of the two R^i%s is a question of the free 
choice of the individual soul. On the contrary? the word 
n’t ( ^ arig?: ) shows that from their 

very existence the beings are supposed to be divine or 
demonaic ; and the fact that a certain type of people are 
stated to be always going down and down in the hell ( v. 
XVI. 16 ) and the Lord (by way of impartial justice ) 
throws them eternally in ^rr^fr ^TT^s (19) and, lastly, that 
they never reach the Lord, is a proof that the view in 
Adhyaya XVI believes in beings created as demonaic and 
destined for eternal hell and remaining eternally in hell. 

( 7 ) What are the two and ? Are they 

the individual natures or the two Natures of the Lord ? Vide 
Notes on in Adhyaya VII. 20. Tue indi¬ 

vidual nature is a part of or is derived from the Universal 
Nature. The Universal Nature when resorted to by the 
individual becomes the individuaTs nature. 

The Lord has two Natures which according to Adhyaya 
VII are called and TO The former is called 

’TT^T ( VII. 14-15 ). Bha. Gl. VII. 15 describes those whose 
knowledge is taken away by the Maya ( — 
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Of. JTffff), as those who have resorted to demonaic 

state of mind (artgi ^n^Hn'VciT:—Cf. si^ fkai: in 

IX. 12 ). Thus we can identify the of v. 12 with 
the Maya of the Lord, which we have already shown to be 
the STTO stlinr of the Lord. And, consequently, someone 
may suggest that Rfrfff in v. 13 is the divine Nature 

of the Lord which is the SW’I itself taken as one 
of the two Natures of the Lord, apart from its aspect 
of the Abode of the Lord or the Goal of the Jnanin and 
argue that it is described as in II. 45 which places 

the ^s as the object ( ) of (the Lower Nature con* 

sisting of ) the three gois and asks to be firmly 

established in the eternal Sattva or the Higher Nature, 
just as V. 13 speaks of people who have resorted to the 
Divine Nature ( of the Lord ). 

But to us both sifiw and HfiW appear to be 

merely two aspects of the anrt;! Jifi% or itself. This 
5l^T% creates the world and performs all actions in the 
world or is the real /cartt. One more aspect of it is that 
by which the demonaic people are attracted ( ; 

so, it seems to be also one more aspect of that very JTlifW, 
by resorting to which the divine-natured people are 
properly guided. The aspect which attracts and misguides 
may be taken as due to the predominence of 
in the while the other aspect which guides the 

high-souled people ( HfRHvr: —v. 13 ) is perhaps to be 
taken as the aspect in which predominates. Thus, 
{II. 45 ) would mean this divine aspect. As 3?^ 
is in the world, he cannot fix him in the which 

is described as the Abode of the Lord. Also, as Sankara 
points out is the nature of the ^s; and though 

divine, it is a part of the because that sfl# 

alone is the cause of the world. Not only this, but 
AdhySya XVI says that the beings ( gtrs ) are themselves 
and ^ ; and, the concerned with both these 

types of beings cannot be any other but the srro siinw, 
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since the are within the world. So, we suggest that 
Jlia% is also an aspect of the of the Lord, 

that aspect in which predominates. ( Cf. R5I *3'^ in 11. 
45. ) The word 31IUT5IT: ( v. 13 ) also shows that 
refers to the body of the beings ( ); ana the body 

is an effect of the arrcT st^%. 

( 8 ) Sankara explains and sTTlxIf sx?I%: as ^aSHf 

sifim: and sxgxcToir 5i^%: and says that it is ^TcJX^Tr%^I si^%. 

13. ( 1 ) ^bTi srf:w—Vide Notes on V. 12.%^T is here op¬ 
posed to in V. 12, Sankara also explains it as 

In VII 14-15 the 5{fiT% is called ^sTm-min the sense 

that it belongs to the Lord, the Sankara— 

We do not think that the 5rfiT% here means the 
aspect of the 511iT% of the Lord. 

( 2 ) —As opposed to in v. 12. 

( 3 ) ITT^T —The knowledge or the Lord as the 

source of the beings precedes 

( 4 ) —Vide.^Notes supra. This one-mindedness 

is a characteristic of the later of the 

described in the section of MBh. XII. 

( 5 ) Sankara explains 5liiT% as 51^% and 

characterizes it as 

( 6 ) Sankara—sfrmf ^ Vide 

our notes on in Bha. Gi. VIII. 

( 7 ) Sankara explains as 

14. ( 1 ) This verse gives some details about the 

meaning of xrsrfa- in v. 13 ; in other words, it gives the 
?^^s or forms of w%;, viz., sfifST (and 

). We quote here the well-known verses of the 
Bhagavata Purana, which mentions the nine forms of 
«n% (Tx^«iT vn%):— 

«R<n fl'iiiT: 1 

31=^ 31^ B^JXXrXXX^^JX^X: II 



9 . 14 . 


Bhagavadglia { 382 ) 


?r% SHTf^r?ri i 

Il (Bha.Pu.VII. 5. 23-24) 

Of. also *n%crT irK5Tsn»ii i 

m g«4T% ^c^jpct ii X. 9 

The 3TIcm%^?:?i?3[^ may be traced to the idea of verBes 
like the following in the Gita :— 


( i ) 

qcqjdr^ q?:qn% qq^ctfq qqtra q^i; t 
qviq^T% ^TRq q^fqq qqqq^ii 

IX. 27 

(ii) 

nriRT ^q qqi^ri qf 1 

qiqqsqfe gqctqqifqiq q?qt:iqq: u 

IX, 34 

(iii) 

q^^ifpqaq^ q^^s: 1 

T^: q: B qi^T% qf^q n 

xr. 55 

The Gita is the original work to which 

the various 


^ ideas of MBh., the TOrngmis, the vrm^ jrT'n, 
and other gtrms can be traced. 


( 2 ) 2nr5=cr«r What kind of effort is required 

on the part of the devotee ? 

Sankara— 


By fPjRiqrgfR he wants to imply perhaps More¬ 

over he seems to have in his mind the famous Br. 
Upa. Sruti, vis., gqntm ^^T- 

qqqi% ( Br. Upa. IV. 4. 23—Cf. also 5R5rqiiq?r: 


tnlR^rrsrwrrqT ^qpRqqTglrqcqji,—Bra. Su. ill. 4. 27. 
Vide our Interpretation in Vol. I ). Sankara’s doctrine of 
€T>R=qggq ( Sankara Bhasya on Bra. Su. I. I.I ) is 
very well-known, viz., ffigsriq 


and gggR ; and by 3 itk in we 

have to understand ^qd^, ^r^iqi^T and mj. 

Ramanuja—qtrs^T: qs5[VR5iq5i5R>nTK^S ^jqqiT?:- 

%5 ’(tqjRs^wqiiqRviT^^g ^ f5€qi5qi: qqqRT:. So Ramanuja in¬ 
cludes the effort in building a temple or a house for the 
Lord, the etc. also under the qR. 

Madhusudana—qrreri«qqq^«iqq-sqiqKi^q^- 
qiqg. 1 ?rqT qqRTsr-gq^qiqvqq qr %^Tqnf^[df^Rrqifg- 



( 383 ) 


Chapter 7-X" 


9 . 14 - 15 . 


5T% ?THgc-—Thus, Madhu- 
sudana tries to interpret *TtF?r: (along with in the light 

of sTTfm ^ sss^r: 4crs^ T%T%e«iTT%tr5q: ( Br. Upa. II. 4. 5). 

It is under in that Madhusudana includes the 

51^ mentioned in the Bhagavata P. and by 
3716% Madhusudana takes which, he says, is the 

the last and final means of reaching the Lord. 
He says that fi3 of IX. 1 is described here ( v. 14 ). 

We have said that in IX. 1 seems to refer to 

the knowledge of the relation of the beings ( ) and 

the Lord. Moreover, Madhusudana seems to forget that 
is actually mentioned separately in in the next 

verse ( 15 ). 

Thus, while Sankara and Madhusudana explain 2l?rf?r: 
in the light of the means prescribed in the Upanisads, 
Ramanuja interprets it in such a way as to imply even 
the Pauranio sectarian views about the of 

But we suggest that should be interpreted in the 

light of the Gita itself and, if so, the verses from the 
Gita ( X. 9, IX. 27. IX. 34, XI, 55 ) quoted above and 
many other verses of this work itself should guide us 
in determining the nature of the effort of the devotee as 
distinguished from the Jiianin dealt with separately in 
V. 15. It is primarily the effort of self-surrender of the 
devotee to the Lord and the Lord alone ( in v. 

13, *i5:?lsn'rT: ) and it may include the arguments in 
favour of self—surrender ( ), as we have also 

15. ( 1 ) and in 3T3VT«r%—^These 

two particles clearly show that ^TR as a means is 
distinguished here from stated in v. 14. There is no 
doubt that the Gita accepts many different paths to reach 
the Lord, as independent and self-sufficient paths, not as 
steps or stages on a single path (fR according to Sankara , 



9. 15. 


Bhagavadgita 


( 384 ) 


according to Rto^anuja, according to Tilak ). 

Vide our Notes on V. 1-6, XIL 8-12, XIIL 24-26. 

(2 ) —As opposed to —Of. 

—Bha. Gi. IV. 32 (alsoXVIlI. 70). Verses 15- 
19 explain the nature of the ( and also the ). In 

our opinion does not mean alone, but it is a 

term used for the various allegorical described in 
Adhyaya IV and particularly for the of which is 

identified with zf^ metaphorically for reasons and witli 
results explained by us in our notes on Adhyaya IV. This 
fact can be proved by a comparison of v. 16 with v. 

IV. 24. 

Besides this ^4^ of here also means medi 

tation on God according to various doctrines, vu., 
etc., as stated in 15B. 

So, here we have to take ‘ ^ in a wider sense 

than the one in IV. 32, but in any case it does not mean 
alone, though the attitude of ^l%s can be classified 
under the title of IV. 28. 

The important point to be noticed here is the place 
given to rather than the nature of The 

which also means the central topic of the Gita is 

here given a secondary place, as if by way of concession. 
This is the implied sense of in =^Tf4. The 

author of this part of the Gita does not distinguish 
between and so as to prefer to ; 

but he distinguishes ^Pn% and and clearly prefers 

to ^zff as can be inferred from the first mention 
of in V. 14 and the second place assigned to in 

V. 15. Perhaps we are not wrong in suggesting that the 

first edition of the Gita gave prominence to ^4 or 

and then once it was revised in favour of the 
doctrine keeping i. e., in the title ) in 

4tii: as the background of all the ^T^^Rs. 



(3as) 


ChaptwZlX 9. IS. 

The place given to ^(n% here may be conipared with 
the place assigned to in Bha. GL n-TL In IH. 3-8;^ 

V. 2 and 6, and VL 2 is preferred to while 

in IX 14-15 ( lit. ) is implicitly said to 

be second to In Xn. 8-12 also preference is given tb 
with predominent in it rather than to 

without because the former is mentioned 
first and the latter fast ( other aspects of qm () 
being placed between the two ). 

( 3 ) ^fsrr 1 Here four different 

methods of ardRHT ( meditation on Krsna ) are mentioned. 

and f«R?5r seem to us respectively to mean ( I ) 
Krsna and being looked upon as identical and 

( 2 ) as different. In VIII. 22 to be reached through 
is declared to be different from ( and higher than ) 
ersjd: in X. 12 A^rjuna tells Krsna that He is 

and also JdV ( so, also in XL 18—and S^:, XI. 37- 
38 ); in X. 17 Arjuna asks Kmna about the various forms 
in which He is to be contemplated (%g ^5 
5d*T^*n ), so that, the explains ‘‘ ” “ as being 

many ” or “ in many forms while XI, 11 mentions 
(among other forms ) the ) and thus the 

ft^d^ with faces in all directions { ) will illustrate 

the s'TraWT of the Lord as 

In Bra. Su. m. 3 also the different methods of medi¬ 
tation on Brahman are mentioned. We recommend Sutras 
in. 3. 42 and 50 (or rather HI. 37-54) to the reader for 
study of the meaning of and suggested by 

us. The word in qsjrcqsiffRWT: «sus; 3 ^— 

in. 3. 42 and ?ri:giqr-nL 3. 50 

is particularly noteworthy in this connection. We believe 
that these ^s (ni 3. 37-54 ) discuss the question whether 
for the purpose of arreWT and 3??^ are two different 
aspects or not and we have similarly explained them in 
our Interpretation of. the Brahmasutra, Vol. L 

49 



9 . 15 . Bhagavadglifa ( 386 ) 

Barnetts’s note on IX. ISB—^These worshippers con¬ 
template the Supreme either as the Universal One, the 
Whole of existence, or as specially manifested in any 
phenominon that they may choose to meditate upon, e. g., 
the sun or moon, or as combining an infinite number 
of aspects, such as are detailed in XL 5. 

Sankara—’itsrtrfe’, 

Sankara explains ?1>TI = so refers to 

•t«hW5f, and there being only three methods 

mentioned in the verse, 

BamSnuja—People worshipping Me with the ?T?nn5 
meditate as one single Principle upon Me who am of many 
forms (owing to the fact of My becoming 
different ( = ) in various wayB.“~Ilam5nuja says that 

the Lord who is one only forms the srsiiq^ ” 

and thereby He Himself assumes the form of the world 
( ) of the variety of the lower animal, the 

human being, inanimate objects, etc., which are His bodies 
(«ri^i), According to Ramanuja, the meditator meditates on 
the Lord in only one way, viz., as One Principle, though 
he knows that the Lord has “ become many ’’ and ‘‘ has by 
His thought multiplied ”, Thus, he tries to avoid the 
fact that here the Lord, even in respect of the ?[iq of 
His, allows several alternative doctrines. He explains 
as ; so that would imply the 

sense of and thus the verse would sup- 

port his philosophy of 

( 4 ) According to Tilak the verso admits the possi* 
bility of knowing God variously, i, e,> of various views 
of the Reality, all @f which give the right knowledge 
about God. He takes as the silcr doctrine, as the 
^ doctrine and as the doctrine. Thus, 

means One who is, and should be known to be, of vari¬ 
ous forms He holds that the verse refers to doctrines 



< 387 ) Chapter IX 9 . 15 - 16 . 

like those of Sahkara, HirnSnuja, Madhra and othOr 
Vedanta ^caryas. 

C S ) Dr. Bhandarkar—“ Some people worship him hy 
Jihanayaj&a, i. e.) a rationalised sacrifice, taking him as 
one or seYeral or as having his face in all directions 
( Vaisnavism, etc,, P. 19 ). 

( 6 ) Deussen—“ Others worship me in that they offer 
their Knowledge as sacrifice to me—I who exist as Unity 
and extend myself mostly ( ^5^ ) as Peculiarity ( ) 

in all directions ( Der Gesang des Heiligen, P. 64. ) 

( 7 ) According to Garbe the latter half of the verse 
gives three optional ways of worshipping the Lord : ( 1 ) 
as the One, or (2) as different from the world of appear¬ 
ances, or (3) as the One in various forms present every¬ 
where (Die Bhagavadgita, P. 122). 

( 8 ) Rudolph Otto—.worship Me “ as one or as 

several ”, in unity and severalty in many forms,”... . He 
says that the examples that follow ( in v. 16, etc.) 
exhibit the dual aspect of Identity and Transcendence of 
the old Brahman.—How ? 

(9 ) Hill says that there is no alternative conjunction 
(*IT = or ) in the verse, and therefore the verse speaks of 
those who worship Krsna as both ‘ with the idea of 
his oneness ’ with all existences ( ), and at the 

same time ‘ with the idea of his separateness ’ from them. 
He takes as >556^^ and as 

He says that and should refer to Krsna’s 
oneness with, and difference from, the beings which are 
according to him, stated in verses 4-10 of this Adhyaya. 

16 . (l) According to Sankara this verse and verses 17-19 
answer the question why it is that people who follow dif¬ 
ferent methods of meditation, meditate upon the Lord only. 

In our opinion the word is explained by this 

verse, though TOT in should be taken as explained 

also in V. 15B, 




9 . 16 . BhagavadgltS, (388 > 

Sankara bases his interpretation of v. 16 on his as¬ 
sumption that verses 14-16 explain only one Path, «**., 
»n% or Thus, V. 15, according to him, explains the 

different methods of a'TT^RI. We have shown that 
and in V. 15 mean respectively that ( 1) there are 

different Paths to reach the Lord and { 2 ) that the fol¬ 

lowers of each particular Path are different from those 
of the other Paths ( -Note the importance of ). 

< 2 ) in is a term used in an allegorical 

way. Every human act is a ^ and each small part of an 
act is a part of a Each part being identified with 

the Lord, the entire act is also identified with the Lord. 

In our opinion the interpretation of this verse is 
identical with that of the following verse in all 
respects but one:— 

air a^r jaa: i 

aifwrtrri^ ii IV. 24. 

The difference between v. IX. 16 and IV. 24 is that 
in the former the ?naiR aspect of the Reality ( = K^na) 
is mentioned, while in the latter the nirakara is stated 
and the two are not to be identified with each other, as 
we have often explained on the strength of the verses of 
the Gita itself. On the contrary, the Gita places the tll^R 
aspect higher than the 

( 3 ) 31?^—The repetition of ari?!. in verses 17-19 shows 
that, it is not the purpose of v. 16 to emphasize the 
performance of the ordinary sacrifice. It rather aims at 
raising every human action to the status of a sacrifice ; 
and it is for the sake of this allegorical sacrifice that one 
should, according to the Gita, do all his duties. (Vide 
Bha. GL IV. 23-24. ) 

( 4 ) We may here note that in a later period a Ml- 
maihsa school or rather a Bhakti school inclined to perform 
•the ^ and rites laid down by the Scripture preached 
that these rites were to be performed and the aim in doing 
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9. 16-18. 


iChapter IX 

so was to propitiate the Lord NsrEyana and that NSrS- 
ya:^ Himself was the rite in question. This became the 
characteristic of the doctrine of the ^m^s. It may be 

traced to verses like IV. 24 and IX. 16. In course of time 
V. 16 may have been understood as prescribing the rites with 
a particular and it would suit that class of conser¬ 

vative ritualists who were inclined to follow the 
They gave up other worldly duties and rejoiced only in the 
performance of the ^Irar and other sacrifices with a pecuiliar 
of dedicating them to the Lord and not expecting 
any reward from their performance. The GltS mentions 
here ( v. 16 ) the word and we find that the sages 

of the JrKraafiisr 'T# performed also the with this 

new reformed attitude. 

( 5 ) Sankara says that ^ is a and «is is 

a one. 

( 6 ) is the food-offering to the Pitrs ; or food 
in general. 

( 7 ) —Sankara:—(l) sr^-food, or (2)^R^medicine. 

< 8 ) arrsHi-Sankara takes it as 

( 9 ) —^Sankara = 

Thusj Sankara takes this verse as dealing with a 
sacrifice in the literal sense. But this is not in agree¬ 
ment with IV. 23-24. 

17. { I ) etc. of this world. This view is 

important for the history of the school which allowed 
the Lord to be looked upon not only as a friend, a 
master, etc., but also as the Father, the Mother, etc. 

{2 ) *rnir = mi^T. 

( 3) sRf 6W Note that only three Vedas 

are mentioned here. The was not accepted as a Veda 

■for a very long time. The Manusmrti also mentions the 
former three Vedas only. 

18. ( 1 ) Vide our Note on FRn etc. on v. 17. 



9. 18. BhagavadglfSt (3M) 

( 2 ) —The goal of the ^K-worshippers. 

Sankara—^^'E^’^.-the fruit of the rites or deeds. 

How can tlie Lord be the direct result or aim of 
any rites or deeds ? 

( 3 ) ’fRff—Cf. i 

ii XV. 17. 

Of. also =g 5?i=5jn5*i=5R wig I Sve. Upa, 1.8. 

is one who maintains or sustains, while K^is a 
master, a lord. 

( 4 ) HTSift—From very early times in our Scripture God 
is believed to be living with the soul in the human 
heart as the witness of his actions. 

Of. s[T iTut fsj i 

Pr«T5i ^151% il 

( HV. L 164. 20; Mu. TJpa. HI. 1. I ; 

Sve. Upa. IV. 6 and 22 ) 

The Bha. Gl. also says the same in many verses, e. g., 

s'Tsaraflsgr =g ggf hI:w:: i 

=gr':g^T s^q:; w:: li XIII. 22. 

( 5 ) Sankara—sg^oigigfgr WRqsTRign'tf^:. But 

Cf. ( 1 ) g^g *1=50 gRg I 

ggfEtTgi5^tt ?shl?g ^Tg sin^flr ^rr^g; ii XVIII. 62. 

(2 ) gtggfr^cgsg gg i 

g? 54T ^T^^®qTfggT gg: ii XVIII. 66. 

So, ^ngg. may be understood as one who gives TO 
and gl^. The sects of RamSnuja and Vallabha have 
emphasized this point. 

( 6 ) 5^—Cf. in the quotation on the word gi?^. 

( 7 ) gwf: SRsg: qgiggc.—The order would be swg:, rgjg*! 
and R0g:. The famous Srutis discussed in Bra. Su. I. 1 
emphasize the fact that Brahman is that from which the 
beings^rigihate, in which they exist and into which 
they retorn. 



(391) Chapter IX 9.18-19. 

( 8 ) = a store. Sankara = 

snfSiRra:. 

(9 ) The Gita lays special stress on the fact 

that 3^ or Eisna is the seed of the beings and or 
TO is the Vn. 6, XIV. 4. 

Of. ( i ) *tT: I 

^TRlt Nm II XIV. 4. 

(ii) ^ *ri- ?T5f»^rRf !%!%: <n4 i vii. loA. 

Cf. 3?s?r?jq; with 

(iii) ?r#»jerRf q?5f i X. 39A. 

Sankara explains as sfdfSRKoi TOfqftorrac. and ersipiq; 
as l and respectively proves the exist* 

ence of qfsm and supports sisqq5q by saying JT f%T%- 

I and =q n«w i 

Thus» Sankara seems to explain from the 

standpoint of his own doctrine of as Htqifqqf We 
have however suggested that should be interpreted 

in the light of the verses of the Gita itself and such an 
interpretation seems to us to support the Gita’s doctrine 
of the superpersonality of Krsna being higher than the 
serving as for the appearance of 

the »J?s. 

19. ( I ) 3TC Fr^fTiTwr—Sankara says • “ I prevent 

the rains during eight months and again I let fall the 
rains in the monsoon ”. 

But this would mean that “ si.C R^^pirm ” is a 
superfluous repetition of “ cTqFqf»i: ”, because trqpqfq;, is 
interpreted by Sankara rightly as referring to the summer- 
heat of the sun. So, we must explain ‘ 3Tf qf ’ 

as referring to the absence of rain in the rainy season. 

In a country dependent upon its agriculture this is a 
very important problem. In the ( later ) Krsna—mytho¬ 
logy also this phenominon has become prominent. Even 
in the Itgveda the phenominon of drought is emphasized 
under the mythology of Vjtra and Indra. The Lord seems 



9. 19. BhagavadgUa (392) 

to replace only one deity in place of two persons ( and 
) and, again, that one deity is not an ordinary deity 
of the Rgveda, but it is the Lord Himself. The import¬ 
ance of these three statements (( 1 ) oif 
% ( 2 ) STS# and ( 3 ) ), seems to us 

to lie in the fact that the Gits here substitues one all- 
powerful Eeality in place of two opposite powers and, then, 
that one Reality only is to be worshipped or to be 
known and no other deity nor any other principle 
need be thought of by a devotee or a sage. Sole 
devotion to Ersna the only power or powerful Lord is 
the lesson of the repetition of ’ipj; and in these verses 
{ 14-22 ). In V. 23 the author considers the case of those 
who worship a deity”other than the Lord Ersna ( 

). The same point (one-minded devotion to 
Ersna alone) is also taught in v. 24-34. In fact that is 
the chief aim of the entire Adbyaya (IX), viz., to drive 
out of the field any deity other than Ersna the only 
deity or the Lord Almighty. It is, as already remarked, the 
doctrine of the later ^PRrTs, which admits no 
other deity but Ersna, and also of Ramanuja, Vallabha, 
Tulsidas, Mirabai, and all the 

( 2 ) 311^ —Vide Note tupra for the interpre¬ 

tation of the Lord being both the opposite principles. Of. 

( X. 34 ). Whether we take 
^ as a principle or not, everyone is afraid of 
just as every agriculturist is afraid of drought. The gods 
also are afraid of ; human beings are much more 

in the clutches of The Lord says that He is Himself 

; so in order to overcome one should submit 
himself to the Lord and Lord alone just as in order to 
reach Immortality he submits himself to the Lord. 
There is no necessity of devoting oneself to or meditat¬ 
ing upon any other deity or any other principle in order 
to get rid of death. This is the sense of the repetition 
of and 'wra; in this Adhyaya. The l^opani^ad says. 



(393) Chapter IX 9. 19-’21. 

I and ‘ 3r/^«n * is interpreted as 
the Bites and Ceremonies. The Gits means that as the 
Lord Himself is it is wrong to perform these rites 
in order to overcome because by self-surrender to the 
Lord will be overcome. 

Sankara says that belongs to ^«rs and to men 

and God is both and We suggest that just as 
the drought and plenty of rains affect men, both and 
should be associated with human beings. 

( 3 ) The says, ‘ 

Cha. Upa. ( VI. 2. 1 ) says, 

Tai. Upa. (11. 7 ) says, faTflSi. 3n?fi?i: ii 

cTUT ^ II. Various problems are raised as to the 

question : What this ?RL is and what this is. The 
Lord solves the problems by saying that He is both these. 

( 4 ) lq«T»i—Vide Sa. Bhasya on Bra. Su.^lII. 3. 1 for the 
meaning of fq«i*nT%. is a lore about Brahman and 

there are various such lores discussed in Bra. Su. HL 3 
according to the Acaryas. 

20-21. { 1) In our opinion these two verses do not 
mention the usual Vedic Sacrifice leading to Heaven 
because in that sacrifice the oblations are offered to the 
various deities while in the sacrifices mentioned in these 
verses the Lord is the recipient of the oblations. So, we 
suggest that here a qn«l sacrifice offered to the Lord 
and giving the reward of the heaven is mentioned. In 
Bra. Su. III. 3. 60 several ^TRRTs of Brahman are 
discussed and it is likely that there may be a qirHt yqiyqi 
of E^na leading to the heaven. 

Sankara explains ’ira; as »rr But it is likely 

that in the sacrifice the offerings were offered direetly 
to Kisna Himself, just as in the qrpq gqreRT of 
itsslf ^as the object of meditation. 

50 



d. 20-22. Bhagavadgii^ (394) 

( 2 ) and Sankara reads place 

of 

These expressions show that only the first three Vedas 
were known to the Gita. 

( 3 ) ‘ ’ shows that a ^BT^I sacrifice is meant here. 

( 4 ) Bra. Su. HI. 1. 8 says that 

the performers of sacrifices ( ^Klfk'hnVi: ) return from heaven 
with a residue ( ) of their religious merit, according 

to Sankara’s commentary on the Brahmasutra, though 
we would suggest that the word ‘ srgsjrq ’ should be inter¬ 
preted as repentance as usual. So, * go-li ' should mean 
that they return when their religious merit is totally 
exhausted. 

( 5 ) Oar interpretation of *rpi. as directly 

referring to Krsna may be objected to on the ground that 
in the Vedas there is no such injunction () about a 
sacrifice. We suggest that by the Gita refers 

only to the sacrificial cult with the modification that the 
oblations were to be offered ( directly ) to the Lord instead 
of the deities. 

22. { 1 ) in the preceding verse is important* 

V, 22 describes the of the Lord and to those 

who follow that 3’iWJfi the Lord and the Lord alone is 
the object of meditation (erJiRix: ). This would correspond 
to the mentioned in Bra. Su. m. 3. 1-54. 

(2) 3RHn:—Sankara *im: ?P=?r: I 

Thus, Sankara tries to find a support for his view of 
( identity of sir and SfRi) in this verse. But the importance 
of ♦unhand in this A.dhySya shows that by 
is meant and the meditation on is excluded by 

In fact is actually mentioned in the next verse. 

(3 ) srj:—S ankara #qn%5T:. But no word in the text 
justifies this interpretation. 

( 4 ) Sankara snini < 
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Chapter IX 


9. 22-23. 


Oan it originally have meant the safety of their Yoga ? 
Sankara gives the usual conventional sense of 

Sankara raises a which though based upon the 
word is really intended to emphasize Sankara’s inter¬ 
pretation of 5r?rT: as and his doctrine of the 

identity of and Brahman, Nobody would believe 
that the Lord intends to distinguish here between the 
who do not at all care for their own ( because they 

and the Lord are one and the same, as Sankara says ), 
and the «ra>s who themselves take care of their own 
and for whose the Lord Himself is also anxious (be¬ 

cause the Lord takes care of all His seekers whether ?fri^s 
or ^s ). 

23, ( 1 ) 3Ts«rT5RTPfra;T:— devotees of other deities. This 
justifies our meaning of the repetition of and 
in this Adhyaya. of the ^U^us is mentioned 

here in its most ancient and original form. 

( 2 ) The truth according to the GltS 

is that when a sacrifice is offered, or when a devotee is 
devoted, to any other deity or deities, that deity is 
nothing else but the Lord Himself, because He is all the 
deities. So the oblations offered to other deities go to the 
Lord. But the sacrifice! does not know the fact that the 
other deities are not different from the Lord ; so he 
does not get the reward of offering the oblations to 
the Lord ( viz.^ Moksa ). Here the author of the Gita 
tries to show that the Lord Krsna is the only deity and 
there is no other deity but Him. In the next verse it is 
clearly said that Krsna is the of all the sacrifices, 

and not the deities. 

This same fact is emphasized also by saying that when 
a saorificer offers a sacrifice to a deity or deities, he 
receives the result not from the same deity (or deities) 
but from the Lord Himself, but as the saorificer does 
not know this fact, he does not get the full reward of 



9. 23-24. Bhagavadgm < 390) 

the offerings he offers:— 

aif ?I3 W: ar8?lT^g^«9j% I 
?R*n^ mjt ti rk ii 

H ?mT ara?rT i 

^vrt ?ref: f^i%?n5i.T55fR[^ ii ii 

3j?5ra5 ^ I 

*ninT ii ii ( VII. 21-23). 

(3 ) 3Traf^<J^«h*l.—The Sacrifice must be performed ac* 
cording to the procedure prescribed in the Veda ( of 
the Veda). But the Gita modifies that in the 
following points :—( 1 ) The Sacrifice should be offered 
directly to the Lord-v. 20, ( 2 ) or the Sacrifice may be 
offered to the Deities but the Saorificer must know that 
these deities are identical with the Lord, ( 3) or the 
Sacrifice should be performed as a duty and without any 
expectation of its reward (^4, etc. ). This is the of 
the Sacrifice and it is laid down by the Gita for 

the first time (Vide Bha. Gl. XVII 11, 17, 20-21 ). The 
Gita does not reject the or procedure of the sacrifices, 
but it modifies the mental attitude of the sacrificer and 
so it has its own in a sense. 

It is therefore that Sankara explains as 

The (or ) is given in the next verse (24 ). 

24. ( 1 ) Sankara and «T«s. It may 

refer to the allegorical Sacrifices described in Bha. 
GI. IV. 

It is said by Vallabha that the Jaiminisutras explained 
the various sacrifices^as!;to be -performed in the laid 
down by the Gita and that those who think that Jaimini 
teaches exactly the old Vedic raf^s are misguided. 

( 2) —The ordinary sacrificers do not follow the 

new mental attitude to be practised in the performance 
of the sacrifices and hence they get a perishable rewarld. 
‘ ’ would naean ‘ . 
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25. ( 1 ) The rewards of are mentioned 

/ 

here, as Saikara rightly points out. 

( 2 ) According to the T# (Mbh. 

Xlla 334-353 ) all ceremonies of and also fif^s should 
be performed according to the procedure taught in the 
respective texts but they must be dedicated only to the 
Lord. So, the fi^-ceremonies or «rres are to be performed 
according to the Gita’s fresh lesson. 

( 3 ) —Sankara 

Of. Bra. Su. i This Sutra mentions 

the method of the meditation on the ^^s (Vide our 
Interpretation). It is, however, doubtful whether the Gita 
refers to etc,, since these are nowhere men¬ 

tioned in the Gita, though many other deities happen to 
be stated in the Gita. 

(4) Sankara explains as 

.). According to Sankara the lesson of the verse 

is that though the trouble in worshlppin^f the gods, the 
the and the Lord is the same, people, ignorant as they 
are, do not worship the Lord and hence their reward is 
(inferior to that of the worshippers of the Lord ). 

We believe, has its usual sense of ^ also' ( = addi¬ 
tion, inclusion ) and that the should be construed as 
My worshippers reach me also, i. e., 
in addition to the reward which the R^j^s and ^«®rs 

get. So the reward of my worshippers is much more and 
it includes all other rewards. For this meaning of 3TR 
and for the construction of with we quote 

\ VIL 23B. In this 
verse ^ occurs along with itself. As to Sankara’s 

remarks that the trouble undergone by the worshippers 
of %^s, f^s and ^s is the same, we point to the next 
two verses which say that the trouble involved in worship¬ 
ping the Lord is the least of all. 




26. Bhagaaeadgtta (398) 

26.. (1 ) Sankara’s commentary on this famous verse 
is noteworthy for its briefness. 

The reader should refer to the commentary of Madhu- 
sudana on this verse. 

(2 ) Al] commentators point out that the purpose of 
this verse is to say that the propitiation of the Lord is very 
easy. Perhaps it also aims at ( 1 ) saying that the means 
of the propitiation of the Lord are easier than the sacri¬ 
fices with which the deities are propitiated and ( 2 ) at 
the same time it shows the referred to in v. 23. It 
is easier than the attainment of flTPl with which a sage 
realizes Brahman. 

( 3 ) in snrssra—Madhusudana—‘‘ «i 

■Rcf ^ —with love due to the know¬ 
ledge that is the highest principle. 

( 4 ) —Madhusudana says that as every tiling in 

the world belongs to the Lord, the devotee thinks that lie 
is offering to the Lord what belongs to Him and so he is 
the Lord’s servant bringing to Him His own thing. 

( 5 ) —Sankara and Madlmsfidana explain 

it as —‘ One who performs the worship with 

inward purity ’ so far as the worship itself is concerned. 
Even a ( one whose outward conduct is bad ) can 

be a in the devotion to the Lord. Vide our Notes 

below on v. 30. By gqff the Lord does not include the 
purification by means of holy rites, austerities, etc.; 
the does not stand in need of such purification. 

Or the word ‘ ’ may be interpreted as “ zealous, 

ardent, intent ”, and it will correspond to 
( V. 30), (XL 55, XII. 20), fligc- ( H. 61, VI. 14, 

XVIII. 57 ), and gfwiqoi: (IX. 34 ), also (X. 9). 

. .( 6 ) = Madhusudana gives two explanations, the 

first of which rejects the literal sense of to eat and 
adopts the metaphorical .sense of 3T5a?r^?5ft5TT . gjag# 
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( Having lovingly accepted it, I am satisfied with it as. 
with a dinner), and the second takes literally and 

is illustrated by the example of the offering of fried 
grains () by to “ I partake in 

person of the humble things offered to me by my 
devotee as does a child of whatever is given to him by 
his mother and others without questioning whether it is 
eatable or not according to the Scripture ", 

( 7 ) —This is the reason why the Lord 

lovingly accepts whatever humble offerings are given 
to Him. It is because they are given with the intense love 
by the devotee. Madhusudana seems to be right in his 
explanation of the repetition of the word in the 

verse (and It is the love of the 

devotee that pleases the Lord and not the flinvicq, 
of the devotee, and, we may add, not even the quantity 
or quality of the things offered. The offerings do not 
consist of gems and gold, but of -a few flowers and 
fruits or even a little water (which is 
( obtainable without trouble and without money ). 
The ^s offered to other deities are 

( 8 ) 3®'T This nature of the offering is 

taken as a sure indication of idol-worship being preva¬ 
lent at the time of the Gita, as every Hindu knows that 
the leaf, e. g., the tulai or hili leaf, flowers, fruits and 
water are used in worshipping ,.the idol of either Visnu 
or Siva. 

We have noticed above that Madhusudana explains this 
verse by referring to the gift of fried rice offered to Sri 
Krena by Sudaman. This verse itself occurs in the i^mr- 
((14^1^ in Bhagavata Parana X. 81. 4. 

27. (1 ) etc.-In v. 26 the Lord says that a leaf etc. 

may be offered to the Lord. Now, the leaf etc. is easy to be 
had but one must make a special effort to procure it. In this 
verse (27 ) the Lord mentions other things which may be 
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offered to the Lord and which a devotee happens to get with¬ 
out' any particular effort for it. Such gifts are, e. g., the 
actions which a man does every day, the food which a 
man usually eats, the offerings which a man makes as a 
part of his daily obligatory duties (the dona¬ 
tions which one is already in the habit of giving, and 
the penance which a man ( a Hindu, of course,) is habi¬ 
tually practising, e. g,, the fast on the 11th day of the fort¬ 
nights. The purpose of v. 27 seems to us to show that 
one need not find out a new thing to offer to the Lord ; 
he can very well offer to the Lord what he happens to 
have in the daily routine of his life. 

( 2 ) The which is asked to practise by the Lord 
is the one stated in v. 27, 'while the stated in v. 26 is 
not mentioned here (in v. 26 ) with a special reference to 
as may be seen from the general statement made in 
V. 26. So, one may say that v. 26 mentions a form of ^Tr% 
with ^1% itself as the chief motive while v, 27 tells us a 
form of ) with ( love for the Lord ) as 

a guiding factor in it. We suggest that the word in 
the title should be explained in the 

light of V. 27, since this verse deals with the ( an 
aspect of 2fr*T—). 

(3 ) Verses 26-27 may be compared with XIL 6-11- 
In our opinion XIL 10 teaches the same type of 
as V. IX. 27, and v. XIL 11 mentions the ) 

of the type of which is easier even than that 

of IX. 27. 

( 4 ) Verse IX. 26 mentions the pure m%-Path and 
then V. IX. 27 states a form of inspired by So 

one may conclude that v. 26 prefers the pure to 

the guided by This shows the natural tendency 

of the re~editor. He was anxious to introduce some new 
and independent Paths of attaining. Moksa but at the same 
time he continued the original chief topic of the GitS, 
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q)»T ‘ Disinterested Action ’ and tried to keep up the signi¬ 
ficance of each AdhySya with reference to the title of the 
Gita, viz.y the Scripture of Disinterested Action. 

(5 ) According to Tilak, v. 27 means that 
must continue the actions of the world for ; there is 

no independent Path called ; and because the Gita 

cannot, by its very starting point, agree with a Path of 
the nature of 'fi4#2rTfr, there is only one ’Ti’T mentioned in 
the whole of the Gita and that is the 

In our opinion the Gita only gives preference to 41*1 
( = ) but does not reject as a Path of Moksa 

and also as a similar Path, 

( 6 ) Verse 27 may be taken as teaching 4t*T (*R44r*l) 
preceded by 

28. ( 1 ) By the type of 41*1 ( = ^44l*i ) guided by 
stated in v. 27, Ajjuna will be freed from the bonds of 
actions, which bear good and bad fruits. 

( 2 ) The latter half of the verse may mean that the 
position stated in the first half is itself 4'*nH*rT*i * Dis¬ 
interested Action through the renunciation in the sense 
of dedication ( ) of the actions to the Lord . 

Sankara’s interpretation is not different from this. As 
Arjuna dedicates his actions to the Lord, he in a way 
renounces the actions themselves rather than their fruits of 
which he may not even think at all. 

If, however, we say that the first half of the verse 
mentions the first stage of dedication of the actions to 
the Lord and the latter half the advanced stage of the 
renunciation of the actions themselves, such a view 
would be quite different from the general advice given by 
the Lord in the Gita and would have to be restricted to 
this Adhyaya only, i. e., it will have to be looked upon as 
the teaching of this Adhyaya only. Moreover, the word 

51 
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sTiiT, in that case, will have to be interpreted in a dif¬ 
ferent sense. The word is however used for the 

renunciation of actions in the sense of dedication of 
actions to the Lord in Bha. Gl. III. 30 and therefore we 
do net see any objection to interpreting in this 

verse so as to make it mean the position of Arjuna 
stated in v. 27 and 28A, 

( 3 ) We have already noticed Sankara’s meaning of 

29. ( 1 ) The Lord does not hate or love anybody and 
hence He does not punish or favour anybody. It is the 
Prakrti or Svabhava that makes man do various actions 
and also is responsible for the good and bad results he 
has to experience, as stated in Adhyaya V. 14-19. The latter 
half of the verse tells us how the Lord loves His 
devotees without being partial to them. * Partiality ’ 
means that there is different treatment of persons of the 
same qualifications. God loves all His ; it is not that 
He loves some ^^s and hates other ^tRs. 

( 2 ) Ill this verse a peculiarity of the is 

stated and is explained in harmony with the Verse 

V, 14-19 may be taken as a typo of that must be 
taken as tiie basis of one aspect of ). Without 

giving up this position of the S0R and without contradict¬ 
ing it in any way, the Lord states in v. 29 what happens 
in the ^1% ( or ). The Lord reciprocates the love of 

the devotee ; and it is in no way partiality on the part 
of the Lord. 

( 3 ) If the ^m^-Path be a later introduction into the 
( original ) Glt§., we have in the first half of this verse 
an example of how the re—editor took care to avoid a 
contradiction with the views already stated in the original 
portion of the Gita. It was an amplification rather than 
an improvement, amendment or modification of the text, 
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for which the re-editor was responsible. 

( 4 ) In “ %g st$i jpT ”—Sahkara Bhasya, 

( 5 ) ^ ?I 5 —As doctrinally all beings are in 

the Lord and as the Lord is present in all beings as the 
the special mention of the ^s being in the Lord 
and the Lord being in them should be interpreted in the 
sense of the tie of mutual love between the devotees and 
the Lord. The same kind of statement has already been 
made with reference to the SffTHsj;s, e. g., in WFft ^ 

( Bha. Gl. Vn. 18). Similar expressions have come 
down to our vernaculars and have the sense of love. We 
may add that these expressions do not favour the doc¬ 
trine of the absolute identity of and 

( 6 ) “ arft ” implies the reciprocity of love. Not only 
that the devotees love the Lord, but the Lord, too, in His 
turn, loves the devotees. 

30. ( 1 ) Verses 30-33 deal with the question of what 
may be called the the proper recipient of the 

The is the for the Vedic ; and, then, 

again, certain like the are unfit for the sacri¬ 
fices. Ankara's conception of the of is very 

well known as that viz., (l) Rc’^TRc^i^r^- 

(2) (3) ( by 3Tn% 

we have to take and ) and (4) 

gga?^^ ( Vide Sahkara Bhasya on Bra. Sxi.I, 1. 1 ). 

As contrasted with the and the the 

requires only the devotee’s love solely for the I^ord 
( sRRvnig in the verse ). 

( 2 ) does not mean one whose invol\e 

fl^T, e. g., a sacrificial priest whose duty is to kill the 
sacrificial animal, a man whose duty is to hang the 
criminalsj and such other professional sinners. It rather 
means a person who intentionally or unintentionally 
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happens to commit a sin* It may be a best who does a 
sinful deed. The Lord says that the caste-duties though by „ 
nature sinful do not at all bind a man who performs them 
as his caste-duties (XVm. 41 - 48 ). This is the position of the 
sinful deeds in the Path of Disinterested Actions ( )• 

But if a man purposely does a sin or even without a 
purpose on his part, he must perform the (atone¬ 
ment ) before he be fit for or If, however, 

he wishes to follow the he need not perform the 

or have the making him fit for the cere¬ 
monies or the knowledge of The will welcome 

him openly, because his is a sure indication of the 

future good behaviour on his part ( 31 ). 

( 3 ) —In recent years the question of the de*- 

pressed classes has been raised in India, The orthodox 
people often emphasize the fact that in this verse we are 
asked to believe that the sinner is a good man but we are 
not asked to deal with him as a good man. 

We must say that firstly this verse is not meant to 
treat the question of the depressed classes and secondly 
the word cannot be proved to have been used here 

in the sense of to be believed rather than to be dealt with. 

( 4 ) This verse is important from the standpoint of 

the ethics of as distinguished from the ethics of 

and ^lUs, as we have already stated above in 

Note I. Prof. Das Gupta deals with this aspect of 

( HIP., Vol. II, PP. 530-532 ) and he makes the 
following noteworthy remarks :— 

“ The path of bJiakti is thus introduced in the Gita, for 

the first time, as an independent Path side by side with 

the Path of wisdom and knowledge of the Upanisads and 
with the Path of austere self-discipline. Moral elevation, 
self-control, etc, are indeed regarded as an indispensable 
preliminary to any kind of true self-realization. But the 
advantage of the Path of devotion ( bhaJcH ) consists 
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in this, that, while some seekers have to work hard on the 
Path of self-control and self-discipline, either by con¬ 
stant practice or by the aid of philosophical wisdom, the 
devotee makes an easy ascent to a high elevation—not 
because he is more energetic and better equipped than 
his fellow-workers in other paths, but because he has re¬ 
signed himself completely to God.Prof. Das Gupta also 

says that though in order to attain the height at which 
it is possible to fix one’s mind on God, one should first 
acquire the preliminary qualification of detaching oneself 
from the bonds of passion and desires, yet it is sometimes 
possible to reverse the situation ( ibid^ P. 630 ). In teach¬ 
ing this hhakti Marga the Gita lays down for the first 
time the corner-stone of the teachings of the Bhagavata 
Parana and of the later systems of Vaisnava thought, 
which elaborated the theory of hhakti and described it 
as the principal method of self-elevation and self- 
realization 

( 6 ) The sphere of is thus very wide, much more 
wider indeed than that of 

31. ( 1 ) —‘ He soon Ijecomes religious 

because God, througli His great mercy and kindness, 
grants him the proper wisdom and destroys the darkness 
of his ignorance by the light of knowledge (Bha. Gl. X. 
9-11 ) or simply because he has adopted the right course 
and because a devotee of the Lord can never be lost 
( IX. 30d and 31 d ). There are several ways in which the 
Lord helps His devotee and the way of helping the 

devotee through is not the only way. 

( 2 ) Madhusudana explains v. 29 hy the psycholo¬ 
gical change that takes place in the mind of the devotee. 

According to him the devotees produce a mental attitude 

( ) of the form of tlie Lord and hence they are in the 

Lord while the Lord is presen in the modes of their 
mind in so far as their mind being pure and transparent 
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bears the reflection of the Lord, So, ^ 

is literally true. As illustrations of those devotees who 
were and became good without delay by their 

devotion and self-surrender to the Lord alone he refers 
to and others. 

32. ( 1 ) —There are two views about the con¬ 

struction of the word. ^mR^Tr According to one view 
T%4t ” are particular cases of m5jTT%s, while 

the other view takes as different from T%r: and 

others who are here mentioned only because they are 
not the sTWiTfR^s (proper recipients) of the Veda, as the 
Bhagavata Purana says, and who should therefore resort 
to which is taught in the and the Maha- 

bharata, just as the TT^Rs have to do the same. 
Sankara bolds the former view. 

( 2 ) One point is very clearly stated by Madhusudana 
and it is that v. 30-31 deal with sinners (go=^K) whose 
sin is accidental ( ger: ) while v. 32 mentions 

those sinners () who are born with sin ( 

). And we should add that ff in v, 32 makes 
it clear that v. 32 g’ives an argument for the statement in 
verses 30-31. The people with accidental sin devoted to 
the Lord will surely be saved because people with inborn 
sin are as a matter of fact saved if they are devoted to 
the Lord. A third class of devotees is mentioned in v, S3, 
the people who are S’trsfj: and These 

also will surely be saved from transmigration if they 
seek their liberation through the Path of Bhakti, much 
more easily than the other two classes of devotees 
( V. 30, 31 and 32 ). 

( 3 ) —This is the condition, viz,, the sinners 

must cling to the Lord and Lord alone and then they will 
surely get the grace of the Lord. 

( 4 ) f^T In the Jig. Veda there 

are some women who are We find also some 
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women who were e. g., ( By. 

ITpai ); but genera lly they did not take much in¬ 
terest in philosophy; Of. 

?rff —Br. TJpa. IV. 5. 1. §i*5rT and are known 

in the MBh. to have given very learned advice to the 
But the Manusmrti gives a low place to women 
( Manu. VIII. 77, II. 66-88, III. 121, IX. 18 and 84, VII. 
149-150 ) and says that the women have no right to 
the recitation of the Veda Mantras ( U. 66 ) :— 

q*n4>T5i q«iT5fijra;, ii 

The Bhagavata Purana goes a step further and classi¬ 
fies ^s and ( those T^s whose consists 

only of their claiming relationship with ) under 
those who are not entitled to the study of the Sruti:— 

5r<t sr l Bha. Pu. I. 4. 26. 

It is well known that in Sanskrit dramas the women 
are not allowed to speak in the Sanskrit language, but they 
speak one of the Prakrits. But there is an evidence that 
once the women used to have the sacred thread ( 

^5^ 3 ^ritfoif ) and in the Vedas ^1%^! 

and —men and women—are on one side and ^ ( men 

and women ) on the other. The Gita places and 

on a higher status and gives a lower status to 
women of all castes and t^E^fs and ?ilp. This is clearly a 
different state of society from the one in the Sruti 
period, compare e. g. ^ ff ? q% 

qtfsmTW^ srifiqqifq qi ^i%qqT# qi qqqqtit qrq q ?? qs^q- 
sppqTsjfi f q% qs^qr ^qtw qi qi 

‘sr ie^ l gqu q qi ( Cha. Upa. V. 10. 7 ). Several orthodox 
authorities have at a . very early period pointed 
out that the attitude of the Smrti ( Manusmrti, the 
Mahabharata ) towards the women was different from 
that of the 6ruti and that therefore the latter should be 
taken as authentic and the former should be rejected. 
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Thus, Harita argues that if the women of the higher 
castes are like ^s, they cannot be expected to give bnrth 
to men of the and castes who are assigned to 

a higher status; and, therefore, all ^^Ks (sacraments ) 
of women must be done with the ( Harita Smrti 

XXI. 20). Sahara in his commentary on Jaimini Sutra 
VI. L 12-13 abandons the view of the Manusmrti accor¬ 
ding to which a woman cannot possess and use wealth of 
her own independently of her husband ( Manu. VIII. 4. 16 ) 
and opines that according to the Sruti which allows a 
woman to perform certain ceremonies and rites with her 
own money does allow her the right to earn money and 
possess it independently of her husband. In recent years Sir 
Sivaswamy Aiyer has made this difference between the 
Sruti and the Smrti amply clear ( Vide his Evolution 
of Hindu Moral Ideals, P. 60 ). 

33. ( I ) For the meaning of T% and vide 

Note < 2) on V. 32, 

( 2 ) and are here given a higher status 

than and women of all castes, as is clear from 

the word used for the former and the word 

for the latter. 

( 3 ) Sankara says 

If this be his explanation of 

he has gone out of the implication of the exact words 
of the verse. 

34. ( I ) In Adhyayas I-VI the main advice of the 

Lord to Arjuna was In spite of this contrast 

between the chief points stressed in the various chapters 
of the Gita, there would be no inconsistency if we inter¬ 
pret this verse in the light of Bha. Gi. VL 46-47 and 
IX. 27. Verse 34 gives an aspect of efiUUTU deeply coloured 
with and the title of the ) 

should also be interpreted similarly, vis^. Disinterested 
Action based upon the doctrine of Devotion which is the 
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easiest and the greatest secret. 

( 2 ) Sankara does not connect with atlOTIspC. He 
takes as in which is to be taken 

as implied and according to him is to be construed 

with “ I am the very soul of all beings ” and 

hence is to be in his opinion connected with 

This construction is intended to prove on the strength of 
the word of the Gita, that the and (s**!) are 

identical; but on the face of it it is a forced interpretation. 

Colophon.—?Taf^«rKt5r3?rqpT: ‘ Disinterested Action based 
upon the easiest Lore (= bhakti ) and the greatest secret 
( = bhakti) = “ An aspect of ^ (Disinterested Action) 
based upon a particular aspect of devotion ( bhakti)”. Vide 
our interpretation of v. 27-28 of this Adhyaya. 
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Adliyuya X* 

1. (1) Sankara—f^^ar JPW^ ^ i 

Sankara is right in saying that partly the contents, 
of A-dhyayas VII, IX and X are similar. AdhySya XI 
also may be added to the s^e group. The origin of 
beings is mentioned in all these Adhyayas and the Lord 
[ says that they are in Him but He is not in them (Vn. 
12, IX- 18 c-d, 4, 5, 13, X. 39 a-d, 8, XI 2, 16 ). “ Know 
Me to be the seed of all beings” { VH. 10 a-b, IX. 18 d, 
X. 39 a-b ). The similarity between the contents of Adhyaya 
vn and those of Adhyaya X is particularly noteworthy :— 

( i ) ( a ) I am the brilliance of the Sun and the Moon 
( vn. 8 b). (b) Among the luminaries I am the Sun and 
among the constellations I am the Moon (X. 21 a-b ). 

( ii ) ( a) 1 am the Pranava in all the Vedas (VII. 8 c). 
( b) I am the sacred syllable OM, Hk, Saman and Yajur 
Vedas ( IX. 17 o-d ), ( c ) Among the Vedas I am the 

SSmaTeda (X. 22) and I am the Hymn called ‘ the 
Great Saman ’ ( Brhatsaman ) among the hymns of the 
Samaveda ( X. 35 a ). 

( iii ) ( a ) I am the life in all beings { VH 9 o ). ( b ) 
I am the spirit residing in the heart of all beings (X. 20) 
and ' I am the consciousness of the beings (X. 21 ). 

( iv ) ( a ) I am the intellect of the intelligent ( VII. 

10 c ). ( b ) Intelligence, knowledge.A.11 these mental 

states people get from Me ( Idea of human beings being 
only a mmitta an instrument of the Almighty—'X. 4 ). 

(V) (a ) and ( b ) I am the lustre of lustrous persons 
and things (the same expression ‘ —VH. 

10 d and 36 b ) 

(Ti) Bhakti doctrine is taught in all these Adhyayas 
( Viu 16-19, IX. 14, X. 9 a-Ci 10, 11), 
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(Tii ) The Lord is the Upholder ( Dhatr-IX. 17 b, 
and X, 33). 

It will be evident from the above comparison of the 
contents of these Adhyayas ( VII, IX, X), to which 
similar points from Adhyaya XI may also be added, that 
a common doctrine is the philosophical basis of all these* 
Adhyayas, but that doctrine is differently used in each 
of these Adhyayas. This difference is brought out by the 
language, e. g., in Adhyaya VII we read “ I am the 
brilliance of the Sun and the Moon ”, while in Adhyhya 
X we are told ‘ Among the luminaries I am the Sun and 
among the constellations I am the Moon ’* ; so also, 
Adhyaya VII, 8 c says ‘ I am the Pranava in all the 
Vedas, Adhyaya IX. 17 c-d ‘ I am OM, P.k, etc. ’ and 
Adhyaya X. 22 and 35 a “ I am the Samaveda amon^ 
the Vedas, and I am the Brhatsaman among the SSmans*^. 
In Adhyaya XI the Lord actually shows to Arjuna that 
He is all these and all these are in His body. 

The fact of an essentially common doctrinal back¬ 
ground for these Adhyayas proves in our opinion that 
each of these Adhyayas makes an independent use of its 
philosophy for teaching one aspect of Yoga ( = Karmayoga ) 
in each Adhyaya. We have elsewhere in this book shown 
how the aspects of the Yoga differ in the different Adhya¬ 
yas. One aspect of the theory of the bhs.vas or vibhtitis 
can be found also in Adhyaya XV. 7-15. The doctrine of 
the origin of the beings, which is the main teaching of 
Bra. Su. I. 1 is found in most of the Adhyayas of the Gita 
and it here serves an ethical purpose. 

(2 ) —(a) ^ i 

JT® II VII. 12. 

(b) ^ i 

ii X. 5. 

( c) ^ jrh^*ir i 

irami ^nrar ^ ipn: ji^: ii X 6, 
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(d) W ^^TOTC afhJhst ?R[T 

^f^«s5ts(^ ii X. 17. 

It is clear from the context of (d) that means 

Also V. 6 and 7 appear to use ’dK and as 

synonyms:— 

4T<(«|(«|| insrai i^RIT ^ ^ «ERi: u^: II ^ II 

^ ^ JTtr «Tt ^ ?r^: 1 

snq 5^; || ® II X 6-7* 

( 3 ) The first verse may be ta.ken as an evidence to 
prove that here the editor or the author of the GltS is 
inclined to collect as many independent aspects of ^ as 
possible. The BhagavadgltS is a compilation. Particularly 
the beginning verses of Adhyaya X do not directly refer 
to the question of Arjuna, as do the first few verses of 
AdhySyas HI, IV, V, and VI. 

( 4 ) f^*SI*a(qT—The Lord as a friend of man. Of. SCT 
3<pn! ^tjqigqtr^iT r’’ ( Mu, Upa. m l. l ). 

2. ( 1 ) JHim.—Sankara (1) snpracqfiRRq: and (2) snirdsr- 

( 2 ) Wlf^:—This word proves that indsp?. is to be inter¬ 
preted as only. 

{ 3 ) and Sankara— 

( 4 ) Cf. ^ ^ qfrsrac. i 

ficT enwTcn fcr i 

3RiT»T ^ 

q ^ JTcT aippj5 II J{k. 6. 

3. ( 1 ) — The *fi5n uses this word in the sense of 

eternal. Of. ( 1 ) m { XHI. 12). 

(2) siisf^ 5^ ^ 3«ndfq—xm. I9. 

( 2 ) I Of, in IX. II, and in 

dPisiiKigpRTT =sr »Rrf q^an:; i 
*R?ri^% n XTTT, 22. 
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The word ‘ ' is not known to the Gita as an epithet of 

God Siva. Of. HT^if g sn# g l Sve. Upa.IV. 10. 

4~5. ( 1 ) The meaning of 

( V. 5B ) should guide us in interpreting the apparently 
contradictory pairs of 5**^, ^s^:, w ^ and 

These various mental states happen to the beings 
from the Lord alone. In our opinion, this means that a 
man is a mere instrument ( ) and his various experi¬ 

ences and circumstances occur to him because the Lord 
wishes that he should have them. He is not independent 
to get them or to avoid them. This is the teaching drawn 
from Adhyaya X and particularly taught in Adhyaya XI. 

So, is the ordinary pleasures and would mean 
the usual miseries. If the reading be the original 
one in place of 3npn^;^ the births or transmigration and 
(or) liberation also happen to men because of the 
wish of the Lord. This is a view met with in 
^ ?rg i (Mu. Upa. III. 2. 3. ). 

This Supreme Atman can be reached by him alone 
whom He chooses and to him He reveals His own self 
( ^ and would mean ordinary fear and fear¬ 

lessness. is a l^t so ^ would be an ^ng^ 
and according to Adhyaya XVI both these forms of divine 
and demonaic natures accrue to men along with their birth ; 
so they are derived from the Lord. and also 

should be explained similarly. 

{ 2 ) For an exact deJSnition of each of these ^^Ts or 
circumstances vide Sahkara^s Bhasya, 

( 3 ) Sankara in his last sentence in his commentary 
on V. 5 says that these circumstances accrue to men from 
the Lord alone ( ^ ) according to their own deeds 

( ). Thus, he adds to the verse in 

order to reconcile the view of these verses ( 4“5 ) with the 
theory of Karman, because he thinks that without this 
addition the verse would teach a doctrine which would 
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make God isubject to what is called ( Vide 

Bra. Su. IL 1. 34 ). 

In our opinion the Gita in this Adhyaya as well as 
in the next does not intend to save the Lord from the 

comtemplated hy Sankara. Rather, it is the intention 
here to say that everything happens to a being because 
the Lord wishes it. This will be quite clear from Adhyaya 
ZL Elsewhere the Git5. gives^a theory according to which 
the Lord is not responsible and not even the individual 
soul for his actions and their results, but only the Sva- 
bhava does everything, e. g, Bha. GL V. 14. 

5T scg: I 

^ II 

As we have already stated, each Adhyaya of the 
Gita seems to present one aspect of ) which 

is to be followed independently of the other aspects in other 
Adhyayas meant for persons of different temperaments. 

( 4 ) It may b© noted that the Samkhya Karika uses 
the word in the sense of condition, mode, e. g., the 
various conditions of the which is a part of the subtle 
body. The word is here used perhaps in the same sense. 

( 5 ) Some have suggested to take WST and 

as some form of virtue because most members of 
the list are virtues. Thus, would mean ‘ suffering for 
the sake of others % ^ ^ the fear of hell \ ‘ people 

may censure a devotee, but he must not care for it etc. 
All these virtues a devotee gets form the Lord alone. 

But this interpretation is not consistent with the context 
of the Adhyaya. According to rftxRT# and 

( XI. 33 ), we may take f^T as the oncj 
implied in Moveover etc., should be the 

exact reverse of etc., since they are given here 

in opposition to thesel atter. 

6 . ( 1 ) (a) Saikara— ^ * are and others 
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sri'^rrpT and il§is who 

are the crafts of the =5^ which precedes the pre-> 

sent ^ceiiO viz., ?n^<9rs (who are seven ?); 

they will come to rule when the present is over. 

(b) Ramanuja—^Kt 
JWq: = EIrISiw:. 

( c) (i ) Madhushdana takes ?iH who 

became manifest in the beginning of creation and he 
quotes from a Parana :— 

«g =q 355 ??# 3@i- 1 

qwi =5r jurq^rr: wsgispqiTaT gEnnLi 

fftn'q sn“i ncrr: 11 1 

According to Madhusudana =q5qKt *nTq: are the ^Tq®lf: H«rq: 

( ii ) Madhusudana gives also another inter¬ 
pretation—?ia ^qisn:: 3 ;? =qrqK:, i. e., HC^:, 

viz. , EiqqjTsn: who preceded the seven >if 1 §s; and JT^rq; are 

( d ) Tilak —eth ( qtr«^Kq: of this present 
)> ^ =qrqR: ^rqi:, viz., qT#:q, qf’qT and sT^qB;. ^q 

means ‘ preceding the ?(HT^s ’; q^rq: = ^gq, qqtdfirq, etc. upto 
^q^qtr the present qg ( Manusmrti I. 62-63 ). Tilak says 
that his interpretation has something to do with the vqqqq 
doctrine of the Gita, while the interpretation of other 
commentators have lost sight of the Gita’s connection 
with the history of qrqqqqq. 

In our opinion the doctrine of the viFTqqs is 

later than the Gita which knows only qig^q but not as a 
=35 and does not use the word at all. Moreover, the 
importance of the verse lies in “ qiqqr srnn: ”, i. e,, in 
describing wg/ns—apart of qf%qtq in general, not referring 
to the vnqqq sect. 

( e) Garbe and Deussen do not seem to differ from 
Sankara. They divide the verse as qq4q: ^ ^+'q?qRl qqqqEW. 

( f ) Rudolph Otto—( Likewise i[tlie premeval 
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beii^s)^ the seven great rithis and the four manut, ( arose 
only) from Me, generated by My spirit; ( and) from 
them descended these creatures in the world. 

He adds—[ Manu is the first man at the beginning of 
each new race of beings. The four are four ancient sages. ]— 
(The Original Gita, P. 79. ) 

(g ) O. V. Vaidya ( History of Sanskrit Litera¬ 
ture,iVedic Period, Section TV—Bhagavadgita, PP. 40-43):— 

“ No correct interpretation can be given of 
unless we remember the place of the Gita in the history 
of the development of thought in ancient India. We see 
that the idea of 14 Manus is first found in Manusmrti and 
the astronomical Siddhantas about 200 B. C. It is not 
found in the present MBh. nor in Vedanga Jyotisha. 
But that there are more Manus than one is accepted 
even in some hymns of the Higveda. We find in the 
Vslakhilya Suktas 51 and 52 in Mandala VIII two Manus 
and In a Sukta in X we have 

got a or Manu different from or son of 

WW. Taking this into account and Svayambhuva Manu mentioned 
in Y”ska*s Nirukta, we may believe that at this period only four 
Manus were known. The idea of there being more Manus 
than one is natural to man, as law usually changes and 
different law-givers arise and are accepted. Thus we can 
split the line into two parts ^ and I 

As regards the “ " C. V. Vaidya lays emphasis 

on ^ and says that there are not two fixed sets of seven 
sages in our Scriptures from which the earlier set can 
be taken as meant in this verse. He mentions the 
following sets of seven sages :— 

( i j The vedic ?jaflrs—‘ HE explained 

in H as 

and 

( u ) The sa.iae as in (i) as the authors of Itigvedio 
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hymns and they are identified with the seYen stars in 
the Great Bear> 

( iii ) MBh. XH. 341. 

3^: l 

I *ig; ii 

err: jriRRt zfrg i 

»EP«r: sTf^ppq^ 

C. V. Vaidya does not take these seYen *isf^s as those 
intended in this Yerse of the *fitrT because 555 ^, 5 ^ and 
^ are not known to the Vedas and ^ is not mentioned 
here ( in MBh. XIL 341 ). 

(iv) 0. V. Vaidya infers that there must have been 
another list of earlier ?raf%s, the first in the list being ^ 3 . 

mentioned in II is a descendant of 

’Kj as we know, while and ( also mentioned 

in 37)%^ II ) are descendants of 3f!%<«,. Thus, the 

fact that ^5 and are not mentioned in the 

list of grafts makes it certain that an earlier list, as 
required by the Gita, existed. The GliS also says 

(X. 26 ) which follows in this very chapter. C. V. 
Vaidya also notices that the Pravara lists in ail 35 Ib 
begin with ^*1 and that this verse (X. 25 ) is earlier than 
the sR^f&qi'iis in the 35 rs. According to C. V. Vaidya, 
“ this verse seems to imply that the first seven mPrs were 
the progenitors of Brahmins and the four *I 3 s, the pro* 
genitors of and others. This naturally must have 

been the ancient view, as the professions of priesthood 
and prinoehood were from long hereditary. The SRsn^TRs 
of wta’ ^s, themselves later parts, give the same spRs 
for wraws and «J^s ”. 

(h) Hill.—The seven Great Seers, and 
others, and the four Ancients, i. e., the four ‘ mind-born ’ 
Kumaxas—SanatkumSra, Sanaka^ SanStana and Sanan- 
dana, and the fourteen Mamig. 

bi 
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(i) Dr. Bhandarkar.—The seven ancient 
Maharsis and four Manus sprang from him, whose 
descendants are all these men 

(j) Dr. Belvalkar seems to take the verse as 
referring to ten ancient sages and fear Manus. He says 
that the four Manvantaras named after four Manus— 
Svayambhuva, Sarhvarani, Savarnya and Vaivasvata-—are 
found mentioned also in the Bgveda VIII. 51, 52 ;X. 62, 
etc. ( Basu Mallik Lectures on Vedanta, by Dr. Belvalkar, 
P. 128). 

( k ) We may add that ( i ) the verse should be 
taken as mentioning seven ancient sages and four Manus. 
{ 2 ) As to ‘ ancient ’ it may mean that the sages were earlier 
than the Manus. ( 3 ) If is one of the four, it will 

have to be explained how ng happens to be the 

seventh Manu in the later list, e. g., Manusmrti I. 62. (4) 
There seems to have been several traditions about the 
Manus ; the Manusmrti itself mentions two, viz., the seven 
Manus created by the ten sages ( Manusmrti I. 35-36 ) 
and the six Manus born in the family of the Svayaih- 
bhuva Manu (I. 61 ). ( 5 ) So, also Manu. I. 35 mentions 
10 sages created by the flg who was himself created 

by ( Manu. I. 33-34 ). ( 6) According to the Gita and 

the Manusmrti (I) the sages and the Manus are the direct 
creators of all people in the world. ( 7 ) The tradition 
about the seven sages and the four Manus stated in the 
Gita cannot be exactly identified with any other known 
tradition. (8 ) The Gita itself mentions the ng the 

seventh according to the Manusmrti. ( 9 ) Both the Mahar¬ 
sis and the four Manus are, according to the Gita, the 
forms of the Lord ( ?I^?IRl:-Cf. wa in v. 17 ) and need not 
be taken as created by the Lord ; the m^s mentioned in 
this Adhyaya ( v. 21 etc.) are nob created by the Lord. 

( 2 W: sjun:—The Lord emphasizes two points:'— 

(1 ) The 7 sages and 4 Manus were His forms and (2 ) 
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these created all people in the world. The latter point 
is noticed in the Manusmrti also with reference to the 
10 sages and the Manus:—' 


5^5 awr: i 

gw asgpi, i 

^ “a II Manu. L 34-35. 


and 

^tWjgi^t T g rr ^ asTt: i 

Seas^r: sran: ^ ^ HfTOTT^rt ii 

ara^ ^?Ra«n i 
aa =a ii 

i3R3prraT: 5 bI% naai ^jTita^: i 
# <HarRi3Cg ?aWT5^^T=a^ n Manu. 1. 61-63. 

( 3 ) What is the ultimate aim of the statement in v. 6 ? 
In our opinion v. 8A makes the purpose of v. 5-6 
clear. The Lord intends to say that * He is the origin 
of all and everything proceeds from Him ’. All beings though 
created by the sages and Manus are in fact created by 
the Lord since the latter were His forms and were born 
of ( His ) mind. 

7-8. ( 1 ) And the ultimate use of the above knowledge 
is stated in these two verses. 

( 2 ) *?af ^ —Out of the two, 

and it is clear from the language of the verse that 
only “ ” is described in the preceding verses ( 4-6 ), 

while is not yet described ; it is yet to be described, 
^jjuna in v. 16 requests the Lord to tell him fully His 
^^ 5 ]% and in another verse ( 18 ) to tell him in details 
His Yoga and The Lord undertakes to tell Arjuna His 
chief ^Rrs (19) and in v. 40 He says that He has 
told Arjuna the details of from one part of Him only ; 
He does not say that He has explained His Yoga also. 
The Lord shows Arjuna His Yoga in XL 8. 


Thus, though the Yoga is not to be dissociated from the 
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or of the Lord ( vide our interpretation of 

XL 8 ), the Yoga is not described or explained directly in 
Adhyaya X It is not at all described in v. 1-6 of Adhyaya X. 

( 3 ) Though the Lord’s Yoga will be directly explain¬ 
ed in Adhyaya XI, the knowledge of the Lord's and 

His Yoga will make the Yoga ( Disinterested Performance 
of one's Duties ) of a man unshaken. 

In our opinion this verse ( 7 ) explains the title of 
this Adhyaya ( X ). By knowing that the persons, places 
and phenomena described here are the T^%s of the Lord, 
a seeker on the Path of Yoga ( Disinterested Action ) 
becomes firm in his footsteps on his Path, just as he can 
also be firm in Yoga by several other ways explained 
in the other Adhyayas of the Gita. This Adhyaya teaches 
how the Yoga ( Disinterested Action ) can be based upon 
the knowledge of the Lord’s 

The phase of ( Disinterested Action ) called here 
is an aspect of guided by a particular aspect 
of Devotion ( ^T%“vide v. 8 ) and a particular aspect 
of Knowledge ( in v. 7 o ). The ^-aspect on 

which is based is stated in v. 41-42. The Lord by 

His one particle ( ^) appearing in the form of His so 

many supports the entire world. This knowledge 

inspires the follower of with both knowledge 

and devotion. ( v. 7-8 ). 

( 4 ) The singular number of the word is 

noteworthy. Sankara explains it as In v, 16 and 19 

the word is used in the plural number ( ), while in 

V. 18 it occurs in the singular (f^^JJ^-Sahkara = ). 

= Sankara In v. 19 ( 

the word is used, but in v. 40 we have 
(^ —40 B).We should also consider 

the fact that in v. 41 the fact of a being having in him the 
( special manifestation or revelation of the Lord ) 
i$ mentioned. Thus, * ’ is an abstract noun as well as 
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a common noun. It means the manifestation or reve¬ 
lation of God in something, i. e., a man, etc. ( place, 
period, phenomenon ) may be said to have an ^ of 
the Lord or to be born of an aihSa of the Lord ; it also 
means that it is one out of the many manifestations or 
revelations of the Lord. Both the meanings of * ' 

seem to be in vogue in the days of the Gita because the 
author of this important work uses them in both the senses. 

Hill.—The word T^T% contains an idea of ‘ power ^ or 
* lordship ’ and also an idea of ‘ pervasion or * imma¬ 
nence He draws attention to v. 12 and 

in V. 16. 

As to ‘ ^ ( V. 16 ), the verse seems to us to mean 

that it is through the taken togfether that the Lord 

pervades the worlds ; this would suggest that the Lord 
has so many special forms and hence He is to be thought 
of or meditated upon as pervading the world. As 
re. ‘ the has a power because it is a form 

of the Lord Himself (X, *IT I). 

taken as a common noun is not itself ( vide 
Ramanuja explained by Hill on P. 192 ), but it has 
or 9{\ and it has pre-eminence (sil^cr-v. 41 )• Moreover, the 
simple word in v. 17 seems to have been used in 
the sense of ( Vide also in v. 5 and 6 ) ; so 

has both the meanings of the word ‘ manifestation *, 
an abstract and a concrete one. 

(5 ) It must be noticed that the ^^s of has 

a ( Yogasutra HI. ) and it uses the word in the 

sense of the superhuman powers which a yogin gets by 
the practice of Yoga. The of the Gita are objects 

not to be acquired but to be admired and adorned. 

( 6 ) Wf in %T% and ^ as well as in 

( XI. 8 ) is already explained by us in Notes 
on Vn. 25 as the ^ of the Lord revealed by Him in 
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AdhySya XI (^^’i;-XI. 3, XI. 9 ). “ here is some- 
thing not only to be known but also to be seen, 

#1 in is the in * ’ applied to the 

Gita, i. e., the path of Disinterested Action. 

Sankara—5tn ^ £13:iTJT«r^ 

^TFR. Vide our Notes on VIL 25 and IX. 4-5 for the double 
signification of the word in Adhyayas VII-XI. As 
shown by IX. 4—5 ‘ ^ means that form of the Lord 

“ in which the beings exist and also do not exist ”, i. e„ 
the of the Lord, is described in IX, 4-5, 

though it is referred to inX. 7 {Wi ), X. 18 (snewt 
), XI. 3 XI. 8 XI. 9 

( 7 ) Verse 7 told us how the knowledge of the 
and ^iPT ( ) helps the !qt>T ( =^ln: 

the word “ ” only has that sense ). We have already 

said that in v. 7 the Wl ( Disinterested Action ) based 
upon and is taught and that such an aspect of 

is based upon an aspect of ( in which 

plays an important part ). We have no doubt that ‘ ’ 

in V. 7 B means the qPT which forms the central teaching 
of the Gita. 

In V, 8-11 the is itself the topic (v. 9 ) ; so that 
they teach a form of based upon a particular kind 
of knowledge ( v. 6, v, 8 A ). Vide Prof. Das Gupta's 
HIP., Vol. II, P. 530. 

The knowledge of the ^Rs ( v. 4-5 ) and (v. 6) 

leads to the conclusion that ‘ The Lord alone is the origin 
of all and that everything proceeds ( or becomes active- 
) throuifh Him ’ and this conclusion creates the feelings 
of great devotion in the devotees. 

( 8 ) —Possessed of the mental states (^Rs ) 

described in v. 4-5. They think that every experience of 
theirs is due to the Lord who is the cause of their 
Taribus experiences; 
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9. (1 ) Thinking as above the devotees subna.it themselves 
to the Lord. shows the love of the devotees 

for the Devoted. Vida our explanation of IX. 14. Sankara 
explains STFls as the eye, etc., and as ; 

and gives the explanation ” as a second one. 

He is quite right in explaining as 

( 2 ) —Dr. Bhandarkar ( .Vaisnavism> 

Saivism and other Religious Sects of India, P. 28 ):— 

There is to be observed here one special characteristic 
of the Bhakti School, and that is that all the devotees 
meet together, enlighten each other as to the nature of 
God and contribute by discourses on him to each othePs 
elevation and gratification. This is almost a characteristic 
mark of Bhaktas as distinguished from the Yogins, who 
have to go through their exercises singly and in solitude. 

Thus, Mass Religious Service is a part of the «n% 

10-11.(1) and —and also 

the case of these devotees the prelimi¬ 
nary qualification of is not necessary; the only 

requisite demanded of them being self-surrender to the 
Lord. The Gita holds that those whose minds and souls 
are full of God’s love, who delight in constantly talking 
and thinking of God and always adore God with love, are 
dear to Him, and God, through His great mercy and kind¬ 
ness, grants them the proper wisdom and destroys the 
darkness of their ignorance by the light of knowledge 
( Prof. Das Gupta—Ibid. ) 

( 2 ) These ideas of the Gita about the working of 
the doctrine can be traced to the Upanisads; e, g., 

* Kau. Upa. III. 9. 

(b) iTT^^rpc^TT ^ ^ I 

3?^ f^ig% ii ^ ti 
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From these Srutis it is , clear that the doctrine that 
the individual soul is dependent on the Supreme Lord 
and that the latter alone works out his salvation was 
acknowledged even in the Upanisad period. 

The author of the Brahmasutra also believes in the 
srgsff of the Lord helping the devotee in some way or other :~ 

(a) ( Bra. Su. IIL 4. 38 ). 

(b) cTcqsRTmsCTd 

II ’’ Bra. Su. IV. 2. 17 ). 

( Vide our Interpretation of the Brahmasutra, ) 

( 3 ) ^34'TT^—God is not here the Judge ( of the Day 
of Judgement ); He is the Father ( XL 43 ), the affection¬ 
ate friend and the Supreme Lover of men ( XI. 44 ). Of. • 
‘‘ B'ather, forgive them, for they know not what they are 
doing for the idea of of men and of God, 

( 4 ) —Idea of the presence of God* along 

with the soul in the human heart. 

( 5 ) —Read Sankara for the complete simile. 

12. (I) i^and frs^T^^r-Here Krsna is said to 

be as well as and also etc. So, and 

55 ^ are distinguished from each other though Xrsna is 
praised as being not only and 5 ^, but >^R etc. ( Vide 
Aksara : A Forgotten Chapter. ) Nowhere in the Gita 

and 3 ^^ are identified with each other, 

13. ( 1 ) 3n%?r: —N. D. Mehta writes in his 

C Gujarati) History of Indian Philosophy, that suw 

was very old at the time of the Buddha. Hill holds 
that and are two different sages and that 
was the son of mentioned in the Madhu- 

sudana seems to take as one name and explains 

it as the name of the elder brother of 

(2) Does the verse refer to the works of 
and others ? 

( 3 ) ‘The mention of wim here suggests that this 
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■TOT must be different from the author of the MBh., 
ete.—Hill takes the two to be one and the same person. 

WTRf: in X 37 refers to of X 18 once 

again. V, 37 seems to show that is a contemporary 
of Emna. 

14. (1) Sankara-W^ ‘ origin’ Cf. ' iny. 2. 

Hill.—is probably used here in a very general 
sense, inclusive of creation and incarnation. 

Probably means here —a particular mani¬ 

festation or the act of manifestation itself, just as the 
word * ’ implies both the meanings. 

( 2 ) S=whw—a special word of the ( later ) MBh. 
tfram School. 

16. ( 1 ) —Bajawade ( in a contribu¬ 

tion to the Bhandarkar Memorial Volume, Poona, 19.17 ) 
points out the many inaccuracies, in the Giti, of gram¬ 
mar as well.as poetics, as taught by Panini and Mammata. 

But C. V. Vaidya points out that the Gita was 
written about five centuries before Panini and twenty 
before Mammata (History of Sk.Lit., Vol.I„ Sec. IV., P. 67)- 

So, the Nom. plu. of in place of aco. plu. as 

required by shoud be explained as suggested by 0. 
V. Vaidya. 

( 2 ) —(a) Sankara does not explain how the 

Lord can be said to have pervaded “ these worlds ” by 
His ^^s. 

( b ) ESmanuja.—WlW- 
1%S1% 1 So, he seems to find his doc¬ 
trine of in the word sqpar. 

( c ) Hill.—' Thine own divine pervading powers, where¬ 
by thou abidest immanent ("SlM ) in these worlds’. 

( d ) We do not think the word is here used in 

54 
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the sense of immanence of God or His governance ( ). 

“ ” seems to ns to mean that the Lord is 

always present everywhere in all the worlds in some form 
or other of His manifest in every place, there being no 
place in the worlds without His presence in His special 
manifestations. The idea seems to us to emphasize the 
presence of His f^f»ijf^s everywhere in the worlds. The 
doctrine of immanence or pervasion of Brahman or 
Purusa is a different doctrine from that of the presence 
of the Lord, everywhere in the world, by means of His 
or special manifestations, and both these doctrines 
operate simultaneously. 

17. The method of realizing the Lord through His 
forms (i’frras) or manifestations () is the meditation 
on Him as having those forms. 

' The Brahmasutra mentions several kinds of meditations 
on Brahman. Particularly noteworthy among them are 
( 1 ) the meditation on Brahman either as sakara ( i. e., 
as Purusa ) or as nirakara ( i. e., as the A.vyakta ), and 
( 2 ) the meditation on Brahman as having angas, limbs 
or parts. The meditation on the Vaisvanara is an illus¬ 
tration of the latter. 

We give here the Sruti for this :— 

.( Cha. Upa. V. 18. 2). 

For a complete treatment of these meditations on the 
Reality according to the Brahmasutra, vide our Interpre* 
tation of the Brahmasutra ( Bra. Su. III. 3. 60 ). 

The Gita (X. 17) seems to give one fresh method of 
meditation on the Reality ( = Krsna ). It is an aspect or 
a form of the Path of Bhakti ( Devotion ). A devotee is 
to meditate on Krsna ( = the sakara aspect ) as having 
so many menifestations of His in all the three worlds. 
Ultimately he will know Krsna. The goal, of course, of 
this method of meditation will be Moksa. 
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This teaching of Adhyaya X ( v, 17 ) should be distin¬ 
guished from the ( Vide the colophon of the 

Adhyaya) which is briefly called in v. 18. So that in 
fact the teaching of Adhyaya X will be two-fold :—One 
which is a side-teaching as we find in some Adhyayas 
of the Gita and another ( “oiz,^ ) which Adhyaya X 

shares in common with the other Adhyayas and which 
is directly connected with the central teaching of the 
Gita as a whole. Thus, ‘ ’ means an aspect of 

Disinterested Action based upon a knowledge that the 
Lord manifests Himself in various forms and upon the 
knowledge of those manifestations. 

18. ( 1 ) For vide Note on v. 17 and also on 

V. 7. Vide the same also for ‘ 

( 2 ) Sankara explains #T as ( 
and as We have already drawn 

attention to the necessity of interpreting ‘ ' in the 

light of all the verses in this connection, particularly 
IX. 6 and XL 8 in both of which is declared to 

be something ( a ) to be seen (^ ). 

Moreover, is not itself because in IX. 40 we 

read about 

19. (1) —‘ Because My manifestations 

are divine and hence incomprehensible ’—This may be 
taken as a subordinate sentence. It is not necessary to 
take itself in the sense of accusative plural. 

( 2 ) 5=^—Sankara-'^sfpfi^H. But it may mean “ with 
great pleasure ”, 

( 3 ) —Sankara rightly points out that this is 

a reply to in Arjuna’s request in v. 16. 

( 4 ) ^ Cf. V. 40. 

20. ( I ) st^HTciTT 331%^ —The first and the 

foremost manifestation of the Lord is as the very spirit 
present in the heart of all beings. The soul may be an 
^ of the Lord, but even then it is His manifestation. 
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It should be remembered that here the individual soul is 
being explained as one of the ( manifestations ) of 

the Lord and there is no intention of establishing a 
doctrine of complete identity of and 

(2) 3^1%^—Sankara gives the usual explanation 
(f^l%S[) but the fact that he also gives another explana¬ 
tion () referring to or the hair on the h#ad 
must be carefully noticed. 

( 3) ^T%5 i Sankara holds that 

if a seeker can meditate on the Lord as the inner soul 
of every being ( i, e., as identical with the ; as the 
he need not meditate on the ^tTRTs or manifesta¬ 
tions to be mentioned in the verses which are- to follow. 
So, according to him v. 20 A teaches ‘ ^WIT% ’ and that is 
the chief teaching about f^^T%s and the teaching of the 
other verses is meant for a seeker of inferior qualification 
and would not lead perhaps to the same result. 

This is hardly supported by the Gita itself. In X. 11 
we are told that the Lord is present in the form of the 
very soul of His devotees ( ) and in that form 

he removes the ignorance of the devotees. It is not the. 
presence of the Lord as the witness, in the heart of every 
man, which is said here to guide him, but even the spirit 
itself guides him since the spirit is a form of the Lord. 
So, really speaking the soul guides himself ( v. 11), Verse 
20 describes the soul as a of the Lord. 

(4 ) ^ — The first Pada of 

Bra. Su. I is devoted to the explanation of the Srutis in 
which Brahman is said to be the cause of the origin, 
continuation and the disappearance of the beings ( 3jrs ). 
This was an important part of the philosophy of those 
days. The Gita generally makes the impersonal aspect 
(Brahman neu. ) the origin, etc., of the beings ; but here 
the Lord declares Himself to be performing that function. 
We suggest that this verse should mean that the impersonal 
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Brahman which directly perforins this function according 
to so many verses of the Gita is but a manifestation, 
i. e., rather, an aspect of the Lord. As in other Adhyayas 
the Lord is only said to be the or of the 

beings and the of the beings, we suggest that 
this teaching of v, 20 B should be restricted only to 
tllis Adhyaya. It should be taken as one of the several 
5IT%^Ts or methods of approach acceptable optionally in 
the School of the Gita. 

21. ( 1 ) —And I It is 

well-known that Hinduism for many centuries has 
been divided into two very large divisions or sects, 
Vaisnavism and Saivisin and also that these sects are 
to be traced to, and supported by, the Puranas. 

The Gita uses the words and in an unsecta¬ 
rian sense, as can be seen from X. 21 and 23. We have 
also shown that the same conclusion is to be drawn from 
the use of the word in the Gita, e- g., in 

(IX. 11) and ( X. 3 ). Vide also in Bha. 

Gi. XIII. 22 whica the word applies to the or the 

witness. In our opinion the Gita^s use of is to be 

distinguished from the same in such texts as g 

5 ( Sve. Upa. IV. 10 ), if these be taken 

as sectarian. 

The Gita is often described as a Vaisnavite text of 
the Bhagavata or Pahcaratra Bhakti School. We shall 
fully discuss this view in our Notes on Bha. Gi. XIII. 
13—17. Here we say that if there be no evidence in the 
Gita or elsewhere of the existence of a Saiva Sect at the 
time of the Gita, we would be wrong in asserting that 
the Gita is a Vaisnavite work. The use of the words 

zfT^, etc. in the Gita shows that when the 
Gita was written the Schools of Buddhism, Jainism, the 
Patahjala Yoga, etc., did not exist. So, the words 

and used in the Gita may suggest that there 



10. 2i. 


Bhagavadgtdi 


( 430 ) 


was no sect like Saivism in the days of the Gita. Krsna 
is Himself and 

( 2 ) —reminds one of the fact 

that in the Bgveda is a solar deity. 

When Arjuna says “ 1%™!! ( XI. 30) 

and also ^ccrrj^^di 

5^ Hsqf^TftKTfUI 'em ?T 231 ? ^ f^wf? (XL 24 ), Prof. Das 

Gupta holds that he is addressing Krsna as a solar deity 
( His History of Indian Philosophy, Vol. II. ). A solar 
deity cannot possess the seen by Arjuna and 

therefore we suggest that in XL 24 and 30 ' ' 

should be taken as a name of Krsna, i. e., as identifying 
Krsna with later on came to be distinguished 

from or 23|p:. 

( 3 ) —The following may be a link in the identic 

fication of Krana with Visnu, i. e., in the process by 
which Krsna came to be called 

In Katha Upa. HI. 9 ( i?^)? 

it is quite likely that is the deity of the 

Hgveda. It is well known that of the Hgveda takes 
three strides and the third of these is even in the Bgveda 
( e. g., PV. I. 154.5—6) called '4<'H ‘ the Highest Stride 

or footstep In this highest footstep there is a spring 
of honey or nectar and the devotees are anxious to attain 
to the same. Thu.s we read :— 
mR 'Ti’Jr 

512 51^1% I 

35 *^ H If- 35^f*?r, 

tWt: qt-g 3 ?#: It II 

rTT 3t 
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Translation.—May I attain to that favourite path 
of thisVisnu, where the god-loving people enjoy, because 
such () is that friendship of the wide-striding god ; 
there is a spring of nectar in the highest footstep of 
Visnu (5 ). We long to attain to those residential places 
of you two ( Visnu and Indra ) where there are naany- 
horned and nimble cows. Even here shines with great 
splendour that highest footstep of the wide-striding 
bull ( 6 ). 

In the Katha Upanisad, the Purusa above the Avyakta 
is said to be the highest Reality and the goal of the 
journey is declared to be the highest footstep of Visnu 
of the Rgveda; and in our opinion originally no identi¬ 
fication of the Purusa with Visnu is intended in the Katha 
Upanisad. When, as in the Gita, EIrsna was identified 
with the Purusa higher than the A.vyakta and when the 
original sense of as well as in such passages 

as the Katha Upanisad was forgotten, Krsna came to be 
identified with K'g who was looked upon at that very 
time as identical with 3?^ already stated in the Katha 
Upanisad and ‘ ’ was then understood to mean 

‘ the highest abode ’ though “ w ” was not wanted as 
there was no other ( lower ) abode of the Purusa. 

Before the final edition of the Gita the 
School had its germ and so we find many epithets of 
f%«3, such as 3i=gcr used in the 

Gita ; there being too many of them in Adhyaya I only, 

( 4 ) 3iTfk5^fiTI’l5 —This expression occurs four or 

five times in the MBh. It seems to have two meanings 
( a ) I am Visnu among the 12 manifestations of the 
Sun ( ), as stated in the following verse :— 

sTTfiT w ^ I 351 Hi%tri 

11 ^*1^ 1 ( Of. MBh. I. 65, where 

^ and are mentioned in place of ^ and ^ ). 

( b) But in MBh. V. 97 we read “ ff 
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?RnnT:, where, as Sorensen points out, * ’ rather 

means “ the gods ” ( lit. sons of Aditi ) generally. The 
former seems to be the sense in Bha. GL X, 21 a. The 
gods in general are mentioned in X. 22 b. According to 
X. 6 the Lord shows Arjuna the Adityas in his vihvarSpa. 
In V. 16, VIII. 9 and XV. 12 (^ 

‘ STIKST ’ means the Sun. 

Madhusudana says that 21a may mean 

^IJRT^?rR. Visnu incarnated as and this ‘ fTH«r ’ was 
the son of and ^^’T. But the Gita does not seem 

to know the ten sf^^s of Visnu. 

( 5 ) Ramanuja explains 'CR: in v. 21b as anfewT.— 
He makes it clear that ( 21b) Krsna is the Sun among 
luminous objects (e. g., the Sun, the Fire, the Moon, etc.- 
XV. 12 ) and that ( 21a ) Xrsna is the among the 
twelye manifestations of the Sun. 

( 6 ) The word ( plu.) is explained 

by the commentators as referring to the seven groups of 
the Wind each of which again is seven-fold. Hill.—The 
Marnts, sons of Eudra, play an important part in the 
RV. as Lords of wind and storm. Their chief was Marici. 

But C. V. Vaidya correctly says that 
{ X. 21 ) and ( X. 29 ) remain unexplained, 

so far as we know, by any legend in the Puranas or 
Srauta Sutras. 

( 7 ) I—Sankara does not add any explana¬ 

tion. Ramanuja and Madhusudana.—I am the Moon the 
Lord (*11% or 3n%'IT% ) of the constellations. 

But C. V. Vaidya says that the Vedic Aryans looked 
upon the Moon as higher and more distant than the Sun 
and indeed as one of the Nakshatras. He quotes ChS. 
Upa., viz., etc, ( ChS. 

Upa. V. 10. ). According to 0. V. Vaidya the Vedaiiga 

Jyotisha, the date of which according to him'’ is 
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fOOO B. 0,, does not seem to look upon the Sun as lower 
or nearer than the Moon and “ this would also make the 
Gita come nearer the Upanisads ” (History of Sanskrit 
Literature, Section IV, P. 40 ). 

22 . ( 1 ) is used for invoking a god, 

for offering the oblations to a god and for pleasing 

a god when he is invoked. consists mostly of the 

hymns of Hgveda, set to music. (Atharvaveda is useful 
for making an atonement if a priest of the other three 
Vedas commits a mistake.) 

( 2 ) is not in contradiction with ‘ 

' (VII. 8 ). Sl«H is not the name of any WT is 
^* 1 : and therefore may be said to be the essence 
of all the Vedas. 

( 3 ) Tilak.—The reason of the preference given here 
to the over the other (two ) Vedas seems to be 

that being set to music can be said to con¬ 

tain ^^s or ?E?nsrs with musical intonation, which are 
very useful for 

( 4 ) Of. Manusmrti IV, 123-124 :— 

11 

From the first of these verses Manu seems to discuss 
the superiority of a Veda from the standpoint of the 
convenience of studying it and not from that of its uti¬ 
lity as a prayer. 

Biiher (in his translation of the Manusm^i) concludes 
that the Gita preceded the Manusmrti. 

( 6 ) Of. Oha. Upa. I. 1 . 2 —?^ 3 ^Rf 

wMkf 5 ^ w mm mr. 

^n*r w; ?ti*sr 1 —ssjfk » OM. 

35 
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( 6) Some hold that the preference to the in¬ 

dicates that the author of the Gita was a 

{ 7 ) O. V. Vaidya holds that the preeminence of the 
Samaveda as the highest Veda also belongs to the Brah- 
mapa and Vedahga periods and therefore the Gita may 
be assigned to 1000 B. 0. at the latest (History of San¬ 
skrit Literature, Sec. II., P. 37 and IV., P. 89 ). According 
to him Srlkrsna was a Samavedin. 

(8 ) Sankara.—I In 
XUI. 6 also Sankara explains as ^^tpnoir i 

We have already shown that “ ijcfs ” means living 
conscious beings, souls in the bodies ; so, the animate 
nature of the beings is not a quality derived from the 
or the but it is the very %ei5Jr of the 

itself. The Lord is the animate nature of “ beings 
We shall also show that is and that 

is its own innate attribute ( Vide Notes on VII. 6 ). 

23. ( 1 ) —Vide Notes on v. 21a. Sankara 

is not God Himself; but he is here one of the eleven 
55^-gods. But in the Rgveda and are the same; 

they are storm-spirits; and Rudra ( sing.) is in the 
Veda also called f%?t. The mythological information 
derived from the Gita cannot be identified with the Vedic 
myths, and yet in some cases, e- g., ww and it is not 
exactly the same as that of the extant 3^l®Is. 

(2 ) —According to the 5TRRofr*r 

(MBh. Xn. 334-351 ) Narada saw on the Meru 

mountain. Thus, the ■h% mountain has some special 
association with the 'Tlajt.isi doctrine. But its mention in 
the^ Gita as a of the Lord can hardly be attributed 
to its importance in that 

^ IWiRr is here the chief among 3^t($<r8> as 
distinguished from the or iwwifit, the deity of the 
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l^greda. Every kin^ had to keep a according to 

the Manasmiti ( Vn), 

(2 ) %5n«ft*n^—Rajwade notes that the correct P&nini- 
an form is ( gen. plu.). C. V. Vaidya says that 

the Qlta is to be placed before PSnini whom he paloes 
at about 900 B. C. 

( 3) and many other w^s are, of course, not 
known to the Bgveda at all. 

25. ( 1 ) ^—Vide Notes on stufq: ^ in X. 6- O. V. 

Vaidya says that the jr?:s mentioned in »rm5r«r and 

are the same and that both the lists 
begin with who, though not one of the hhJ^s, seems to 
be the oldest or highest (?) as all ir^ enumerations 
begin with him. This explains frcfforf ( Oita X. 26 a). 

( 2 ) This word shows that is not one 

letter but it is the one Syllable. flhcui. = of speeches or ex¬ 
pressions. Cf. SfoR: ( Vide our Notes on the same ). 

(3 ) Vide Manu. n. 87— 

qi n 

In Gita IV several qws have been mentioned but the 
^q*W Is not to'^be found in that list. Moreover, all the q«s 
are there traced to the principle of activity and the con¬ 
clusion supports the Yoga or Disinterested Action which 
is called JJTSPW. 

The mention of srqqqt in X. 25 as a of the Lord 

among the several qqrs is due to the importance of ^q 
in the Path of Devotion (wr^). 

( 4) qvjtqqmr —qw?q qr qqitn^ nrpt sn^qlsrair 

sm: q^^:— ( Br. Upa. III. 8. 9). The Br. XJpa. 

uses the word “ qqV ” for the %qT«iq. 

From this reference to the in the Gita Garbe 

concludes that the Gita is later than the gqMs known to 
us. But qr-q^q (200 B. C.) takes TOliSlqi literature as al¬ 
ready known to his readers. Even the Upanisads mention 
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a literature called ‘ SPT>i ’> which must have been the 
original portion of the later 5^s. Whatever may be 
the date of these later S^ois, a reference to in the 

Glt& cannot decidedly prove that the Glt& is later than 
the 3^8 known to us. 

26 . < 1 ) Of. 

I i fticn: 

511^ iRflR tRt I ( Katha XJpa. VI, 1 ). The Gita derives 
the holiness about the A&vattba tree from the Katha TJpa* 
nisady and as we shall see in our Notes on XV. 1-3 the 
Gita does not copy the picture of the Katha Upanisad, 
Mu. Upa. (m. 1. 2 ) mentions the Pippala. 

(2) Sahkara--3P*l^ 

(8) —Of. ^ 5T^ sn quw 

I ( Sve. Upa. V. 2 ). This Sruti is interpreted by 
Sankara as referring to the or the Oosmic Egg 

itself or as referring to any of the same name (Sa. 
Bh&sya on Bra. Su, 11. l. 1-2 ). 

It is believed by some scholars that if this be the 

teacher, then, must have been theistic 

But we have shown that according to Bha, Gl. Vll 3 
there may be (persons who have reached Perfection ), 
who do not know the Lord in His real nature. The Gita 
does not know that the promulgator of the SSihkhya 
was a sage called though this tradition about the 

origin of the Saihkhya system is very well known in the 
other parts of the MBh. The Gita does not seem to us to 
know even the word “ Samkhya ” as meaning a Dar&ana. 

Hill thinks that Kapila here is the reputed founder 
of the philosophy and that he is mentioned in the 
Gita * because the teaching of Krana specially follows 
Samkhya—Yoga doctrine ’. 

27. The myth of the churning of the Ocean. 

Saxkaras The compound ‘ with 
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BO much of sense implied in it is peonliar of the style 
of the GitS- 

28. (1 ) Sankara—This tradition 

occurs in the Vedas. 

( 2 ) —Sankara ( a ) ?f^'s cow ; ( b ) eWFqi 

( 3 ) ?r>rfoTW:—Sankara— 

29. ( I ) srr^Tsrra:—Sankara—(a ) Sankara 

does not explain the difference between and 

•TPl. (b ) Tilak—and sti*t are two different kinds 
of one common class, vis., serpent ()• ( c ) —?l4has 

got one hood; Hi>i has many. ( d ) is and 

«TnT is ( c ) The Gita is earlier than the classical San¬ 

skrit which does not distinguish between and «n»l. 

(2) SRrT is also called whom uses as a bed 

during the period of ^Tsf% was used as a rope at the 
time of the churning of the ocean. 

( 3 ) ^^'>1—in the Ijlgveda is as it were the Supreme 
Lord. 

( 4 ) ^^<5TIHi~"Sahkara—Hill—“of water—crea¬ 
tures”. Perhaps the mythology of the Gita is not exactly 
the same as that of the current Puran is, 

(5 ) —Vide C. V. Vaidya’s note on 

quoted by us on v. 21 above. 

(6) 2r»T:—Vide Hill for the Hgvedic conception of «ni:. 
Also cf.—in Avesta. 

(7) Rajwade—^It ought to be 

30. ( 1 ) Counting, reckoning. Of. ei^^srr^: 

(X. 33 )• In the days of the Gita was being considered 
by some as the origin of the world, cf. Sve. Upa. I. 1-2. 
^ far: stTtrr Chtit i 

erf^flcrT: ^ n ? it 
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The word in the sense of ‘time’ is said to be 

first used in RV. X. 42. 9. It is known to the Atharva- 
veda, where Kala has already the developed sense of 
time as fate. ( AV. XIX. 53-54 ). The more general division 
of time into ‘ past ’ (^ ), ‘ present ’ ( and ‘ future ’ (»l^- 
**!^) is found as early as Sankhayana Aranyaka VIL 20 
( Vedio Index, Macdonell and Keith, VoL I, P. 152). 

Hill.—“In Hindu logic Time is a single omnipresent 
and eternel substance in which all determinate existence 

is lodged.Thus time, not the mind, is the fundamental 

principle that is at work when we are reckoning the 
moving spirit of calculation”. 

(2 ) The Gita also uses the word in the sense of 
Death or Destroyer. 

{ 3 ) As the lion is said to be a of 

the Lord so far as or animals are concerned ; the word 
^ does not mean a ‘ deer ^ as in the classical language ; 
and so we can conclude that the Gita is here nearer to the 
Vedas than to the classical Sanskrit Period. 

In the PV. ^ has the generic sense of ‘ wild beast *; the 
expression means ‘ terrible wild beast ’; and ^ 

the ' animal with a hand ’ is mentioned in two pas¬ 
sages of the PV. ( I 64. 7 ; IV. 16. 14 ) in the sense of ‘ the 
elephant Later the adjective alone became the 

regular name of the animal. Similarly, the mighty 

animal ( or simply ) is used in the sense of ‘ buffalo ^ 
but later on ‘ ’Tll^ ’ alone is used in that sense. 

The Gita's use of ^ in the Vedic sense of ‘a wild 
beast ^ is thus noteworthy. 

( 4 ) The idea of or nw being the vehicle 

of does not seem to be known to the Gita. 

31* ( I ) —T. 1st to purify. The parasmaipada 

is un—Paninian or rather pre-Paninian. 

i Tilak tries to explain as those moving speedily. 
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But the verb ^ does not seem to have that sense. 

(2 ) —^This word means ‘ the wind ’ and is derived 

from ^ to purify. The wind is according to the Hindus 
a purifier. 

( 3 ) ^m: ^«^«Plfflr“Sankara —. Some have 
suggested that ‘ ’ may have been referred to by 

this verse; and in that case would refer to j*^st 
as in the case of it would refer to the bow and 

arrow. 

(4 ) *r<6^ is according to Sankara a special kind of 
l^s or ‘ fish \ 

32. ( 1 ) ?rnkl^~all created things. 3?ik, and siwr. 
Sankara rightly says that what is said about the beings 
only in v. 20 B is here (X. 32 A.) said about all created 
things or creations. 

(2 ) “ How many mis are there ” was a 

very important question in early days. Cf. si*fl 

—Kainandaka. aTI^lli^Cl means here ( Of. 

—U. 11 ) But it also means ‘ logic ’ or 

logical philosophy. ^<41 = the triad of the three Vedas. «* 
Agriculture, the occupation of Vaisya. —the science 

of war. See Kautilya II. 1. About Kautilya 

says =Fire4 sfidr ^i?if«if 

^ f^?R5r^«riT«ifu 5raNi%in%2iTtgR?i =^1 ^)i. 

Manu adds 3iRHp(«lT to the above-mentioned four:— 

^nJlI%«ir ll Manu. VII. 43. 

But the usual number of f^«rrs is stated to be fourteen, 
i. e., the four Vedas, the six Ahgas, Dharma, Mimaihsa, 
Taika or Nyaya and the Puranas (^sifThiarflT ^ 

I *fhit5fr ^ kai ii ). Really these 

fourteen are works and not f^ms in the literal sense. 

( 8 ) «WTwft«fT—The metaphysics. «rwnm is exi^aihed 
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in Yn. 29 and VUI. 1, 8 as referring to In our 

opinion the Gita’s special contribution to the Indian 
Philosophy was that about or (or silS^s). But 
it may be that the Gita uses the word both as 

referring to sr^ as well, as to the (and Brahman ? ). 

(4) Sankara says that ( 8^) means what are 

rs. ^ • 

called 813?, and i83r®gT which are the varieties of 
speech ( 888^! ); so that out of the three forms of 
speech, the Lord is ‘ 8K ’, i. e., the 81^ form of speech is 
a of the Lord, Sankara thus refers to 8T3r> 888 and 

which are three out of the sixteen 88T^s or categories 
in NyS.ya philosophy ( Vide Gautama Sutra I. 2 ), They 
are described as JW188%188HT8*8: W888T888: 

8W%8aj8f^Jlfl 8K: II ? II 88T€t888: 08511(818315^1188181^- 

818«8r 858: II ^ II 8 sri^8«J581881f't^ %«81 II 5 11 (Ibid, 1 2. 1-3 ). 

The Gita must, however, be referring not to the variety 
of speech but to the debates and discussions which took 
place daring the sacrificial sessions or such as are described 
in the Upaniaads, e. g.. the discussion at the court of 
Janaka( Br. Upa. IV^. 1 ). 88*1 5 8% 3iref8%S8 5 8158588 81- 
8818- 8 fl81=8 ‘ 8T88588 r%8888ifr: 88lM‘®05H»8Rrmi ' 1%, 3^1888 
8 ^ 5I8I8 II ( Br. IJpa. IV. 1. 1 ). Here sig + means 
discussion of sulitle problem. Cf. 81515 8FI8188 81^8818 ^881 
( Bha. Gi. IV. 34 )■ When people seriously try to under¬ 
stand and solve some difficult problem, their discussion 
is a 1^18 of the Lord. 

33. ( 1 ) 3T^R88T8rletters-Contrast 8818^8: in X, 25 above. 

( 2 ) —A 5^ 8818 is 881888 88R. The 8181 uses often 

the 5^8, Sias:%, ®T 818 w, 88ra8'l etc. ; it is implied that 
these two are to be found always together and a seeker 
should try to be unaffected by them. 

O, V. Vaidya says :—is natural enough; 
but a??: 81811%8R8 ^ is earlier than PSnini; for, Panini 
in his Sutra, when speaking of compounds, always begins 
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(3) WBf—Vide Note on v. 30b. 

(4 ) —Vide Note on in IX. 15 and 

XI. 11. Il we compare XI. 11 and X. 33d, we get evidence 
to identify “ sntTS? with the of Adhyaya 

form of Krsna which Arjuna sees in Adhyaya XI 
is ‘ having faces in all directions’. The same 

expression in IX. 15 is not clear; but it is quite clear in 
XL 11 and therefore we should interpret IX. 15 and X. 33d 
in the light of XI. 11. 

Sankara explains in IX. 15 as While iti 

his commentary on XL 11 he says B#* 

gwRJRRl, But it is doubtful whether such an explanation fits 
the context of Adhyaya XL 11. 

34. (1 ) ?rli:?::-Sahkara-( 1) ’TJrn'^: siFTfC^; ( 2 ) 3 T«i^t 
'H: gwq But how can be called ? 

And why should gfg refer to srwzt or universal destruction ? 

Perhaps Death ’* makes no exception. 

The author of the Gita may have in his view the 
following verse of the Katha Upanisad 
^ ^ 3?t?5r: I 

II Katha. I 2. 24. 

Cf. srgr • (Bra. Su. 1. 2. 9). 

The Katha Upanisad says that the entire world ( STUW, 
SiT^^T, all beings and everything in the world, and 3T=^t:) 
is the food and ‘ Death ’ is the condiment ( g. ) for the 
Great Devourer (Brahman). The phenomenon of 

is required to be explained and the Lord says that He is 
the Mrtyu. 

(2) Sankara Sankara takes ^ 

as But ‘ ’jjg ’ suggests that 3^ is birth and 

sicfp^ ‘ those to be born There Was a theory that births and 
deaths really affected the souls. The Gita does not hold the 
view that g^and are illusory ; they belong either to 

56 . 
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the body or to the soul (Vide Bha. Gl. IL 22, 26, 27). 

(3) «lT#»JraL—The Gita’s idea about goddesses as revealed 
in the Fi^j^-list must be marked carefully. There is no 
mention here of or even 5»r! whose is given in 

the beginning of the Bhismaparvan just when the two 
hostile parties were to start the war ( MBh. VI. 24 ) The 
Gita does not mention even VJTT met with in the 

Kena Upanisad. In this respect the Gita resembles the 
Bgveda in which we meet with abstract female deities, 
e.g., «IT| (BV, VIII. 89) and eWT (BV. X. 151 ). 

0. V. Vaidya writes :—“ We do not also find any mention 
of Devl-worship in the Vedahga works though, as stated 
before, non-mention leads to no inference. The Kena 
Upanisad mentions Uma Haimavatl not as a goddess and 
the Bhagavadgita among female deities mentions only 
^ <#t55»Tr SJW. Yaska mentions many 

female Vedic deities, but not any Puranic ones. { History of 
Sanskrit Literture, Vol. L, Sec. IV ; the Bhagavadgita, P.78 ). 

35. ( 1 ) ffWW is a Sama-hymn consisting of verses 
in the Brhatl metre. 

( 2) Sankara—He 

takes as the famous The apparent sense 

would be ‘ I am the metre among the various metres 

( )’. But the nlffT definitely uses the word in 

the sense of the hymns of the Vedas in the description of 
the Asvattha tree ( 0*5:h% q'ThVBbag. Gl. XV. 1 ). All 
Acaryas, commentators and modern scholars agree in in¬ 
terpreting in XV, 1 as ‘ the hymns ’ of the Vedas. 

In spite of this sense of in XV. 1, it is clear 

that in Bha. Gl. XIII. 4 the word is used in the 

sense of metres. Moreover, in X. 22a the Lord has al¬ 
ready stated that in the Vedas He is the Samaveda. 
.^ain, when the word is used in the Upaniaads, it 
means the metre called which consists of three padas 
of eight syllables each (Oha. Upa. Ill 12.1-5), and if the 
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word is to mean the particular verse in which the 

Sun is extolled (BV. III. 62.10) the expression 
is used (Br. Upa. V. 14.5 ). 
is said to be the mother of all metres, though in a later 
Upanisad ( Mahanarayana Upa. XV. 1-npi^ *n6l ). 

Even in the Manusmrti the word i^ not'used for the 
particular Bh. verse about the Sun ; it uses the word 
( Manu. IL 81, 83 ; 1.38, 39). It was also very well 
known that a verse extolling the Sun (* a ) in three 

different metres ( ^5*1. and ) was taught to a 

brahmaciirin of the three different castes. For these reasons 
we suggest that in X. 35b means only the metre 
called *n*l^ and means ‘ among the metres’. 

( 3 ) Cf. :— 

^ *tT#r riw ii 

Mann. Vn. 182. 

Though the Gita does not say that is the first 

month of the year or that ) is the first 

season of the year and though the implication ( derived 
from the context ) is that and ^3 are re¬ 
spectively the best months (for a king to start on ) 

and the best season of the year, C. V. Vaidya says that 
the Gita mentions and ^ as the first 

month and the first season of the year. He quotes other 
astronomical authorities to show that once the year was 
reckoned as beginning with the U'j^TV month and the spring 
season. According to C. V, Vaidya in different periods 
of our civilization the first months and the first seasons 
were different so far as the calendar was calculated. So, 
on the strength of his interpretation of X. 35B he puts 
the Gita at a period preceding the Vedanga Joytisha and 
nearer to the Upanisads than to PSnini, i. e., at about 1400 
B, C. ( Vide 0. V. Vaidya, History of Sanskrit Literature, 
Vedio Period, Sec. IV.-Bhagavadgita, PP. 39-43 ). “ In 
the MahabhSrata itself, month-names are twice given 
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in detailing Visnuvrata and they begin with Margaslreha 
(Ann. P. 106 and 109). Even Amarakosha details month- 
names beginning with Margaslrsha. It appears that when the 
new month-names based on the were introduced 

at the end of the BrShmana period, the month-list began 
with Margaslrsha and hence logically 

speaking, indicates a time that ranges from 2000 B. C. to 
200 B. 0., the date of the Siddhantas roughly, which intro¬ 
duced the Ohaitra reckoning. But the next sentence 

gives us reason to hold that this verse belongs to a 
period which is nearer the earlier limit ’’ ( JMd, PP. 39-40.) 

36, ( 1 ) ^ —We have above quoted the 

Manusmrti about the importance of the month of Marga- 
tesa. We believe that the mention of and «r?r, and 
( X. 38 ) indirectly supports our suggestion. 
The ‘ gambling ’ was a very ancient and very popular 
pastime. We find a hymn of gambling in the Bgveda 
(X. 34 ). About it Macdonell writes as follows:— 

‘‘ This is one, among the secular hymns, of a group 
of four which have a didactic character. It is the lament 
of a gambler who, unable to resist the fascination of the 
dice, deplores the ruin he has brought on himself and 
his family ” ( Vedic Reader, P. 186 ). 

Also in the Ohandogya Upanisad we find an illustration 
from gambling : “As to the winning Krta the other lower 
figures bow” ( Cha. Upa. IV. 1. 4). Krta meant four and 
the dice had theirfaces marked with one, two, three and 
four dots, and when the dice thrown showed four dots, the 
thrower won. (C. V. Vaidya, History of Sanskrit Literature, 
Sec. II, P. 184.) 

In the opinion of 0. V. Vaidya (X. 36) 

exhaults gambling in a manner which can only belong to 
the Aryan society as it was in the Vedic or even Vedanga 
times, when the srsjifiq was one of the eleven jewels of 
a king and when the game of dice was a necessary part of 
the Itejasuya celebration. ( lUd, Sec. IV, P. 44.) 
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C. V. Vaidya has in view the Manusmrti which con- 
demns the gambling. 

( 2 ) si^Tsf^JT—Of. in v. 38b. 

( 3 ) Sankara— 

37. ( 1 ) iwfrJTf wsrer:—include 

not only abstractions, persons of pre-historio times, natural 
scenes and geographical places, but they include definitely 
historical persons some of them being undoubtedly con¬ 
temporaries ofKrsna. ‘‘The idea of hero-worship is a part 
of the which covers a much wider field 

( 2) About the name ‘ ^ some scholars ( Dr. Bhan- 

darkar ) hold that was not originally a patronymic 

but the name of a member of the IIR race, who ‘ had a 
religion of their own, in which was worshipped as 

the Supreme Being \ Winternitz, Garbe and ( in our days) 
Das Gupta have accepted this view (Das Gupta, History 
of Indian Philosophy, Vol. II., PP. 639-541). According to 
Das Gupta, ** It is very probable that originally was 

a name of the Sun and thus became associated with 1^«3, 
who with his three steps traversed the heavens he also 
quotes MBh. XIL 341. 41 where we read I ( Narayana) am 
also the sustainer of all beings and am hence called \ 

Hopkins, Kieth and Hill take to be l^’s patro¬ 

nymic. 

In our opinion the Gita mentions as ^®^’s own 

name and in the Gita Krsna is a member of the family 
of the ff^s (Of. q—Bha. Gi. 1. 41,111. 36 ) just as 

is the name of a member of the family. 

We may also note that the Buddhist works, Panini, 
the Inscriptions, Megasthenes, the Mahabharata—all these 
supply an evidence which is much later than the Gita itself. 
The principal Upanisads know nothing about this name. 

( 3 ) About the name —This name occurs only in 

the Chandogya Upanisad where fiM the son of is 
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mentioned as a pupil of a teacher called 
This is not mentioned as a teacher. The name of 
occurs as the name of a in the Jlgveda also ( HV. ) ; 
but we have no evidence to believe that this latter 
f;TOT was a The MBh, Krsna who was ‘ ' 

was i. e., his mother was The knows 

as ( XI* 41 ) and as The Buddhist works also 

mention the name 

In connection with the name scholars have point¬ 
ed out the similarity between the teaching which 

received from ( Cha. Upa. III. 17 ) and 

the teaching of the Gita. (Vide Hill, The Bhagavad- 
gita, P. 6, P. 8 ). Hill says : There (in the Chandogya 
Upanisad ) we read of Krsna, son of Devaki, learning 
from a priest of the Sun those lessons of the meaning of 
sacrifice, the merit of virtue and the importance of last 
thoughts, which reappear in the Bhagavadgita ( respectively 
in Adh. IV, XVI. 1-3, and VIII), and which we may 
suppose to have been preserved for centuries as the sacred 
heritage of the Bhagavata sect 

In our opinion the identification of the two teachings 
( of Cha. Upa. III. 17 and the Gita ) is doubtful, and had it 
not been for the name of being common to the 

two works, nobody would have emphasized this similarity. 
Cha, Upa. III. 17 is important and there siiould be little 
doubt about the identity of of that passage and 

the of the Mahabharata. The teaching of the original 
Gita which is believed to be the advice of Krsna to 
Arjuna to fight disinterestedly ( ) can hardly 

be traced to Cha. Upa. III. 15. This central teaching of 
the Gita ( about ) may have been based upon certain 

Srutis of the Mundaka, Isa, Brhadaranyaka and other 
Upanisads. The chief doctrine of the Narayanlya Section 
of the MBh* consists of ( i) the identification of the 
and aspects of the Reality which is nowhere 

found in the Gita ( except in Bha* Gl. XIII. 12-17 ) and 
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( ii) the disinterested performance of and cere¬ 
monies, which seems to us to be a modification of the ^ 
) of the Gita, which referred to all. ^ and arrwti 
duties of a man. 

( 4 ) As to the identification of with T?« 3 , we believe 
that f®»r was identified with 3 ^ the aspect of the 

Reality who was already identified with e. g., in Katha 
Upa. Ill- 9, 11 . The word ‘ however, occurs in the 

GltH only twice ( XL 24 and 30 ). 

( 5 ) In this connection we may note here our general 
impression from the Gita that in this work f;®>l is the 
supreme deity, that is generally identified with 

who is higher than the Aksara the aspect, that 

the identification of fiwj with ( having the names, 

etc., etc.) is only of 
a secondary importance, because 5 ^ and not is the 
Highest Principle in the GltS and iJwr is identified with 
that 

The words used for either by way of to fiwj 

or in place of should be noticed in this connection. 
We give them here per each Adhyaya:— 

Adhyaya I—Verse 14-Hm:, 15-f^^^:, and 

24-?^r«5r, 28-!&wi, 31-^^f, 32-liwi and 

niT>55r, 35-Jig^^, 37-JTm, 39 - 

41-fi®®T and 44-5rJfKn. 

„ II—l-^^rq uses 4-JigqL^ and 

9-( speeks ) and 1 0- 

l^r%5r, 54-%Vf. 

„ III—and 36-sn^?T ( used by 

Arjuna). 

„ IV—No or word for fiwr. 

„ V—l-^wf (used by Arjuna). 

„ VI—33-Tig^?r, 34 -^, 37-S®5t, 39-tiH>I. 
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AdhyayaVn—No word. 

„ Vm—l-5^*fNi*r, 

„ IX—No word. 

„ X—14-%5W, i5-5=5^rgiT ( 

l7-qjpr5t, 18-^^5r. 

[ 37-f®Tt5lt «lT##TrSRJT ’■no^^Rt Wiq:. ] 

,, XI'—S-gsm^JT, 4-si^, 9-{ H=sr uses ) t:^:, 

15-^, 16-R^^, 20-*i^*t^, 
23-iIfT^lfl, 24-f^wTt, 25-^^55r and ^rnfsrJnH, 30- 
T%WIT, 31-^5C, 35 -( #5rq ) and 37- 

3RR, and 38-3RR^, 

40-?ff, 41-f!wi, BW, 42-3»lsT refers 

to the personal relationship between SR 
and himself, 43-3nr^Wr^, 44-^, 45- 

^55 and 60- 

( #sr^ uses ) ( and ), iffiRT, 

51-5n5T^. 

„ XII—No word. 

„ XIII—1-s^. 

„ XIV—21-5Rt. 

„ XV and XVI—No word. 

„ XVII—1-SR. 

,, XVllI—1-flfRifr, 73-3Rg^, 74- 

refers to the between and 

TR, 75-l!R is 76-sgqi%5TR: 

78-SR ( and Tl4 ). 

In the (about 701 ) verses of the Gita SR is used twelve 
times, while other names which are applied to SR taken 
as f^R occur as follows :— 

( I ) ( 2 ) ( once in Adh. I), ( 3 ) 

wm-2 ( both times in Adh. I), ( 4 ) ( 3 times in 

Adh. I), (5 ) 3r^-2 (once in Adh. I), ( 6 ) ^raw-6 ( once 
in Adh. I), (7) »Tlft5T-2 ( once in Adh. I), (8 ) 5r q T ^q- 4 (3 ) 
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times in Adh. I), ( 9 ) ( once in Adh. VIII, Xi 

XI ), (10 ) ^m^-2 ( in Adh. X ), (11 ) ff^-1 ( XI ). WJ^-3 
{ and once as the name of a member of family )> ( 12 ) 
The name occurs only twice and in Adh. XI only. 

Besides the name we hare (twice), or 

^1^^ (thrice), (only once in Adh. XI). 

We have not counted such names as would have been 
applied to 5^? (higher than ), viz., 

etc. 

We suggest that •^as perhaps identified with 
earlier than with Probably the identification of 

with (and hence with 

etc.) came in when the original Gita was fitted into 
the Mahabharata. 

It should be also noted that the book has retained its 
original title though whenever speaks, 

we have * ’ (instead of ) and ‘ 

smT ^ ’ (instead of ) and in MBh. XU. 345.11 

and (instead of ) in MBh. XII. 348. 8. 

(In the Upanisads was used either as an indirect 

term of respectful address to the hearer, used in the third 
person instead of a pronoun in the second person or as 
an adjective in the sense of “ revered ) 

The older words were ) and 3^. ‘ 3^ 

is the usual term for the highest principle in the Katha 
and Mundaka Upanisads ( Katha HI. 11, IV. 12, IV. 13, 
VI. 17, VI. 8 ; Mu. Upa. I. 2. 11 and 13, II. 1. 2, 5 and 

* According to C. V. Vaidya, the title was 

given to the word by Sauti (250 B. C. ), because there are 
more than one such songs or nirfi: in the MBh., called so, 
as they are sung or recited by some great teacher (C. V. 
Vaidya,History of Sanskrit Literature, Vol. I, Sec.IV.,P. 16). 

h7 . . 
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10) in. 1. 3, in. 2 . 1 arid 8 ). In the Gita the tprm 
takes the place of the term ( except in the eighth 

Adhyaya where is the aspect of the Reality, 

instead of the aspect which is called “ g^ ’* ). In 

Adh. X, 12 and XI. 18 and 38 IW is told by Arjuna 
that He is both sfsni. ( or ) and g^ ( higher than 
eiaiR: ), but He is not told that He is though He is 
twice addressed as 

As (i) throughout the Gita ‘ ’ takes the place of 

‘ g^ ’ ( of the Katha and Mundaka Upanfeads ), ( ii ) 
as in the eighth Adhyaya the and aspects of 

the Reality are distinguished from each other as g’Pr and 
S'®*! and (iii) liwt is told by Arjuna that He is both 
and g^ ( of which g^ is higher than ), and as (iv) 
the title seems to retain a title which is 

older than “ ”, we suggest that so far as the 

Gita is concerned is the proper name for its highest 

principle rather than g^fq; and 

In the Mahabharata Aupanisada Schools ( as revealed 
by the in MBh. XII. 213. 2) the Twentysixth Prin¬ 

ciple is called or g^ and in its Pancaratra School the 
Twentyfifth Principle is called ( Vide Aksara ; A 

Forgotten Chapter, P. 36 and P. 85 ). 

Lastly we may note that is ‘ ' or the Highest 

Principle and yet at the same time He is called a 
as a member of the ff^-fainily. So, “ 

( VII. 19 ) should mean “ g^tj: or ?r4g.”and iwnffrfsrTg^^rs- 

( X. 37 ) would mean being a patro 

nymic of Though li®>i is identified with g??, the author 
could not but name him as a when a wgf^-list was to 

be given. This need not mean that jg like 

and others, e. g., The fact 
that, is not described as but only as a also 
shows that is identified with g^, but not with 
Even the in the (IV. 1-8 ) would mean 
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of g??, rather than of 

( 6 ) s^trer—already mentioned in X. l3. 

C, V. Vaidya: “ Finally, sqT?r: does not place 

among as post-Vedic literature does. (Se the 
GiiS must be placed in the ^»r-period about 1400-1200 
B. 0. near to the Upanisads than to ) ”, 

( 7 ) —The nom. sin. would be 3^RT.*, as pointed 

out by -Rajwade. 

38. (1) Of. fwi qi«ii i 

II (XVUI. 78 ). 

( 2) guRPi.—of the people who have to keep secrets. 

'tnvm ^ straw: i (Br. Upa. 

in. 6. 1 ). This Sruti is explained in Bra. Su. HI. 4. 50 
—* Silence ’ is prescribed for a sTfSE*! ggg. 

39. ( 1 ) ^?rnif —^This refers to the Lord or 5^ 
putting his seed into the Brahman which is the of 
whom all beings are born. We have already explained this. 

( 2 ) w ?ran% WWT ’leRinptT ^ l—This may 

mean that if the Lord were not to perform his part as 
the father in the creation of beings, the beings could not 
come into existence. 

We have already noticed the Sutra about this creation 
of beings—««., 

( Bra. Su. 11. 3. 16 ). After describing the creation of 
the ( inanimate ) world from Brahman by the order of 
WTWPJT, etc., the Sutrakara says that the statement 
that both animate and inanimate world is produced from 
Brahman ( and returns into Brahman) is to be under¬ 
stood in a secondary sense ( WTtB ), because the animate 
world (== souls) exists on nccount of the existence of It. 
Vide our Note on IX. 10. 

(3 ) WIR—Sankara has in his mind 

perhaps the Buddhist Neihilism () and also his 
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Vedanta theory that the ott^r ( substratum) of the 

world, just as the rope is the substratum of the serpent. 

40. ( I ) —Only one part of the total 

number of ^^s. This is exactly the old sense of 

(2 ) For f^^jR and vide Notes above. 

41. ( 1) .If this rule be applied to 

the Jlgvedic deities, they will be only of the Lord. 

( 2 ) This shows the comprehensiveness and catholicity 
of the Gita. The Gita is the only book in Hinduism which 
keeps the door open to admit views and doctrines which 
may rise subsequent to the Gita. 

( 3 ) XV. 7. 

42. ( 1 ) In verse 17 Arjuna wanted to know theR^^JRs 
of the Lord, because he thought “One can know the Lord 
by meditating upon the Lord s manifestations 

The purpose of this verse ( 42) seems to us to advise 
Arjuna to give up that method and to recommend to him 
the other method which requires only a short and simple 
knowledge as contrasted with tlie detailed description of 
the R^JRs which must be known if Arjuna was to follow 
his own method. In this way the author of the Gita criti¬ 
cises a method of meditation current in liis days after 
explaining and perhaps modifying it. 

( 2) The simpler method of knowing the Lord is that 
though each R^R is an 3?^ of the Lord, the entire world 
is only one part () of the Lord, and the Lord is much 
more than the world but unmanifest. The Lord exists 
sustaining (Rsvzr) this world by only one part of Him. 
We have already explained how this verse means that 
5^ is transcendent. Vide Notes supra. 

Having this verse in view Dr. Bhandarkar writes:— 
The immanence of God constitutes what is called in 
the west Pantheism, This idea is very prominent in the 
XJpatiisuds. But with the immanence of God is associated 
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his transcendence also, as stated in the Vedantasutras 
n. 1. 27 

But Dr. Bhandarkar did not realize that 5^ was, in 
the Gita and the Earlier Metrical TJpanisads, said to be 
higher than Brahman or the Aksara the aspect 

of Brahman which is the cause of all beings* “ 'IWS^ 

", which Sankara quotes in his 
commentary on this verse and which is remembered by 
Dr. Bhandarkar while giving the above opinion, is dis¬ 
cussed in Bra. Su. I. 1. 25~26. And Sankara in his 
on Bra. Su. I. 1. 24 quotes a predecessor who held that 
uiqsfl which is one only of 5^ who is =3^®^ is itself 

). This would mean 
that the of S'®! referred to in X. 42 is only W and 
ffsar is higher than that being himself 

We may suggest that X- 42 teaches a doctrine in 
harmony with the GitS’s doctrine of the relation of sifRf. 

( the ) and 3 ^ ( the of all beings) and that a 

predecessor of Sankara had held a similar view. We 
must repeat our view that each Adhyaya of the Gita has 
its own particular philosophical view ( a method 

of explanation ) of the artgr^K, and that the author ( or 
compiler) never indended to give the same srf^^T or the 
same rigid view of the minor details of his system in 
all the Adhyayas. 

For a logical discussion of of or 3 ^ vide 

Brahmasutra II. I. 26 - 27 —( Sutra 
26 ) and ( Sutra 28 )• 

We may conclude our Notes on this Adhyaya by refer¬ 
ring to the importance of this Adhyaya as emphasised 
by C. V, Vaidya. He holds “ that the Gita is later than 
the 13 old Upanisads and hence the higher limit for its 
date may be taken to be 1900 B. C., the date of 
trf^ fixed by Tilak. To fix the lower limit, we have certain 
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statements in the chapter (X) which must be taken to 
be a part of the present Gita being looked upon as a later 
addition. We are not, therefore, taking our stand on a 
portion of the Gita which may be taken to be its oldest 
part. There is also further proof that it formed part of 
the Gita as it was before the recaster of MBh., because 
he has copied it, though not cleverly, in the Anugita 

We agree that if we can fix the date of this Adhyaya, 
it may help us in fixing the lower limit of the Gita, but 
we have doubt about the interpretation and the statements 
(like *Rq:, etc., etc.) given by 

Vaidya, on which he basis the date of the Gita, as we 
have already said. 

The and may have been 

suggested to the author by the 5^'^^ and such texts 
of the Upanisads as The correspondence 

of X. 41 to the verses of the 5^^ is noteworthy. The 
philosophical view of X. 41 though in harmony with the 
philosophical doctrine of the other Adhy§.yas would present 
a stage earlier than that of the latter, while the Puranic 
mythology of this Adhyaya though mucli earlier than 
the known Puranas would at least make C. V. Vaidya’s 
conclusion doubtful. 



Adhyaya XI» 

Introduction. 

About the genuineness of this AdhySya we may 
make a note here. The originality of this Adhyaya has been 
doubted by several scholars. Tilak argues that the 

incident must have been there in the original Gita 
because it has been copied four times in MBh., once in¬ 
effectually to next to 3Tff, again by to 

and by W to "itgUJT. 

C. V, Vaidya arguing about the Gita as a whole says 
that the first or original work ‘ Jaya ' of Vyasa may 
have contained the germ of the Gita, but 
we are sure, contained the Gita as it is today, because the 
incident an original and grand idea of the Gita 
was copied by Sauti thrice in his MBh. and because that 
incident is given in the middle of the Gita (C. V. Vaidya, 
History of Sanskrit Literature, Vol. I, Section IV., P. 38 ). 

Lately Rudolph Otto has expressed a view about the 
original Gita ( Die Urgita ) according to which Adhyaya 
XI is the original part of the Gita. 

According to Rudolph Otto Die Urgita consists of the 
Gita I : 11. 1-13, 20, 22, 29-37 : X. 1-8 : XI. 1-6, 8-12, 
14, 17, 19-36, 41-51 : XVIU. 58-61, 66, 72, 73. Otto 

thinks that if we read these sections in this connection 
we feel no interruption. 

A glance at the portion which Rudolph Otto calls Die Ur¬ 
gita will show that it consists of (i) the description of the 
arrays of the two armies of and ^l^c^s and the expres- 

sion^of Arjuna^s peculiar mood of agony (i. e., Bha. Gl. I.II. 
1-13 ), (ii) the dialogue in which Krsna consoles Arjuna 
with old mysterious sayings ^bout the indestructibility of 
“ those whom Arjuna believes he can and must destroy,,” 
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( Bha. Gi. 11, 20-80, which, Rudolph Otto thinks, is referred to 
by in Adh, XL 1 ), (iii) Krsna’s appeal to Arjuna’s 

martial honour ( Bha. Gl. IL 31-37 ), and ( iv ) what he 
thinks to be the most important feature of Die Urglta 
which, according to him, consists of ( a ) Krsna's Supreme 
utterence ” (X. 1 ) and (b ) Krsna^s revelation to Arjuna 
that what is now happening is not the work of man and 
proceeds not from the human will, but is the Deed and 
Will of the Eternal God of Destiny Himself, Who decides 
aud ordains all things, and Whom A^rjuna must obey as 
His “ tool (XL 33: ‘‘Be thou naught but My tool 
Besides the argument of the consistency and self-suffi¬ 
ciency of this much portion of the Gita Rudolph Otto gives 
other aiguments based upon the poetical and epical propriety 
of Adhyaya XI and the similarity of to the 

which Duryodhana has during Krsna’s visit to him 
as a messenger of Arjuna. 

It will be seen that Rudolph Otto’s second section of the 
original Bbagavadgita which he takes as referring to the 
indestructibility of those whom Arjuna believes he can and 
must destroy really deals with the indestructibility of the 
individual soul in general and not with those lie can kill 
but those he has undertaken to destroy and is now unwill¬ 
ing to destroy. Rudolph Otto’s other arguments based upon 
his interpretation of Adhyaya XI will be considered by 
us in our Notes on the verses of Adhyaya XI. 

Here we may briefly state our interpretation of Adh. 
XL We hold that Adh. XI presents one more aspect of 

“ Disinterested Performance of one’s Duties and that 
this aspect is called —an aspect of qin based 

upon a vision of the Lord’s a Universal Form, 

after seeing which a man would be convinced that he is 
only a tool of the Lord and will therefore do his duties 
disinterestedly. In our opinion this Adhyaya (XI) can¬ 
not be combined with Adhyaya II. as done by Rudolph 
Ot^ because the is a different aspect of and an 
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independent one. Moreover, is no doubt granted 

by the Lord to Arjuna but it can similarly be granted 
to any other man with similar devotional temperament 
(XL 54, 52-53). 

One more interesting point about Adhyaya XI particu¬ 
larly is that it supplies the metrical test for the date of the 
Gita, Tilak has shown that the verses of Adhyaya XI have 
eleven letters, without restriction of short and long, of the 
metre of Vedic times. 0. V. Vaidya also emphasizes 
the fact that the longer-metred verses of the eleventh 
chapter do not follow the m restrictions of classical 
verse given by Pihgala but they follow the Vedic rule 
of number of letters only. He also says that it is more 
proper to hold that the author of the Gita had no idea 
of making his verses appear like Vedic verses, but he 
wrote in times in which the Vedic metre was still in 
vogue and the classical restriction had not yet arisen 
( C. V. Vaidya, History of Sanskrit Literature, Vedic 
Period, Vol, L, Section IV., P. 44 )• 

1-2. ( 1 ) Arjuna here (XI. 1-4) gives a summary of 
what he has heard in the immediately preceding Adhyaya 
or Adhyayas. But Eudolph Otto says that this summary of 
Arjuna is in fact a critical canon for what has already 
appeared in the original Text, and what (on the other 
hand ) cannot have been included therein. 

This is, in our opinion, a wrong standard of criticism be¬ 
cause Adhyaya XI is not the last Adhyaya in the Gita nor 
does Arjuna say that he is summarizing all that he has 
heard in all the preceding Adhyayas. It is wrong to sup¬ 
pose that only the mystic vision of Adhyaya XI had made 
Arjuna determine to fight unless we are told anywhere 
even in the Mahabharata orinaPurana that Arjuna had 
fought immediately after seeing the of the Lord, 

Secondly, if ^ ^ “ supreme utterance ” in Adhyaya 

58 
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X. 1 and also in XI. 1 is to be taken as Krsna’s final 
advice to Arjuna, we have similar expressions elsewhere 
also in the Gita, e. g., XIV. 1, and (qt 
araiJif and also in VII. 

1-2 which states a ?IR after knowing which nothing 
remains to be known. 

Thirdly, it is quite posssible that XI. 1-4 refers to 
the teaching of Adhyaya X, but how can XI. 1-4 be said 
to be also a proof of the fact (?) that X. 1-8 is directly 
connected with Adh. II. 37 ? Rudolph Otto would answer that 
arsufiRt ( XI. lb ) refers to the indestructibility of the 
true self stated in II. 37 and that in X. 1 means 
in addition to what was told in II. 37. But this, again, is 
wrong, because in X. 1 can only mean in addition 
to what Arjuna was told in Adh. IX, which is stated though 
Adh. VII ( V. 2 ) was intended to be final ( *P5?in3T 

). Cf. in Cha. Upa. VI. 5-15. And 
about “ ” it is not proved that only II. 37 ca» 

be called and not what has preceded AdhySya 

XI, e. g., the teaching in Adh. IX and X. It is not safe to 
translate ( 53 ^ ) as ‘ ( the secret ) of the true 

self ’, since it generally means ‘ metaphysical or spiritual 
teaching in general ’. 

Now, as regards the contents of the summary :— 

Only verse 2 summarizes what Arjuna has already heard, 
Arjuna first thanks the Lord for telling him a very secret 
doctrine which was in those days called and he 

says that his bewilderment has disappeared by now. As 
to why his bewilderment has disappeared, he tells that it 
is because he has heard two things, viz., (i) the appear¬ 
ance and disappearance of beings from the Lord ( ) 

and (ii) the eternal great form () of the Lord. In 
our opinion verses 1, 3 and 4 do not summarize what 
Arjuna has already known from the Lord.Verses 3 and 4 refer 
.only to the ‘ the great form ’ of the Lord which Arjuna 
now wishes to see ( after having heard about it from the 
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Lord ), and which the Lord shows him in the sequel. 

(i) We have already stated that must 

refer to the general metaphysical doctrine stated in 
Adhyayas IX and X and not to the indestructibility of 
the soul mentioned in Adhyaya II 

(ii) ( V. 2 a ) is taken by Rudolph Otto as 

referring to “the existence and passing away’% ‘the 
passing away of the bodies which come and go and to 
their asu the mere life-force * and ‘ the existence ' as “ the 
true Being, which is at the same moment indestructible 
Being and which exists for the spiritual bearer of the body 
himself Thus, ‘‘ ” in XL 2 refers, according to 

Rudolph Otto, to verses like 22 in Adhyaya II only 

( ^r^fT% 5f)-aTfT% m\ T%i:r^.). In our opinion Arjuna refers 

to the fact that the Lord has told him that all beings 
appear and disappear from and into Him in Adhyayas 
IX and X ( Vide our Notes on IX. 4, 5, 7, 10, also 
X. 4-6, 39—the Lord is the of all beings). 

( Hi ) Again, according to Rudolph Otto ' 
refers to the great God and His Majesty as being 
that of Isvara, about which () the “ supreme 
utterence “ from Whom everything arises 

was proclaimed in IX. 1-8. ( Rudolph Otto, The Original 
Gita, PP. 139-140.) We have suggested that is the 

great form which Arjuna seeks to see now and about 
which he has heard from the Lord ( in v. 3 ), as 

explained by us in our Notes on IX. 4-5 and X. 42* 

(iv ) Lastly, Rudolph Otto interprets XL 1-2 as telling 
us what Arjuna has not heard from the Lord and hence 
what should be taken as interpolated into the Original Gita. 
He writes : “ But he ( Arjuna) does not admit hav¬ 
ing received from Krsna either Sa khya Yoga or Bliahti- 
doctrines, nor any others, and any such interpolations as 
were added are at once condemned as being later insertions by 
this wholly schematic recapitulation in Arjiina’s speech 
{Ibid, P. 140 ). 
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In our opinion, this judgement of Rudolph Otto shows 
how a critical scholar stands in danger of being misled by 
his own personal views. Arjuna never tells in XI. 1-2 that 
he has never been told anything else by the Lord in the 
preceding chapters; he rather enumerates only those things 
by knowing which his infatuation (wi^) has disappeared 
(partly) and he feels a relief as it were. 

So, we may conclude that in XI. 1-2 there is nothing 
to support Rudolph Otto’s theory about the Original Gita. 

( 2 ) 3T«tT?iT5Sl%?R;—Sankara—^P^:. Of. 
3T«n?*I^T (X. 32 ). Here the word * sivqTW ’ seems 

to have been used in a different sense from that in 
Adh. Vin. 3 — 

(3 ) —This may refer to ‘ the great secret' 

in IX. 1 and in the title of Adhyaya IX, and 5r=^: 

may refer to the teaching of Adhyayas IX and X. 

( 4 ) 3 Tq ntfi mr—This may mean that partly at 

least bewilderment has been removed. Of. siET Jil?: 

( XVIII. 73 ). In XL 1 the author does not expect Arjuna 
to start fighting, while in XVIII. 73 Arjuna is immediately 
to start the war. XL 1 must be interpreted in connection 
with verses 2-4 of the same Adhyaya. 

( 5 ) gtTRf nre described in Vll. 4-15, Vlll. 16- 

21 , IX. 4-8, X. 6 , 8 , 20 . 

( 6 ) “ ” i.s quite proper because has 

had sufficient Instruction on this subject, particularly in 
IX. 4-8. 

( 7 ) ‘ ’—This should be construed with rather 

than with The origin and disappearance of beings from 
and Into the Lord ( and His Prakrti) are mentioned in IX. 
.4-8 and, again, in the Arjuna sees them taking 

piaoe in the Lord ( Cf. tr in XL 7, in XI. 15 ). 

(8 ) »n[Tt«RT% —The unchanging great forpi 
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( ) of the Lord-Vide our Notes on IX. 4-8 and X. 42, 

* ^ may refer to the fact that the beings are 

and are not in the Lord and the Lord is and is not in 
the beings, i. e., the Lord is both immanent and transcend¬ 
ent ; and this ultimately means that ^ or jqq is higher 
than the H<r^R aspect which is the direct source of 
beings, and this great form of the Lord is called qrn in IX, 
5 and that is the form which Arjuna will see (XL 3-4, 8). In 
XL 41 the is called the Lord’s * great form*. 

The word ' ’ seems to make it clear that ^ ’ 

does not simply mean * glory ’ ( e. g., that stated in IX. 
2—3, 14 ), but it means an eternal great form. 

3 . ( 1 ) — This may refer probably 

to X. 42—mm I and to IX 5—^1 
^ 5R[^qn% ^cfTi^ q?[q q ( Cf. — 

in 3B). 

( 2 ) This is the fl^^q ; it is also called ‘ ^rn ^ 

Cf. in IX. 5, X. 7. Cf. qiJq in in v. 4c. 

Arjuna was told that he could see the qtq the 
Divine All-form of the Lord ( IX. 5, which is referred to 
in X. 7 ) and so he has a desire to see it ( XL 3 ). 

( 3 ) —Sankara—But it is noteworthy that 

the Gita nowhere uses the word “ On the contrary 

the word is often used in Classical Sanskrit for God 
Siva ; and the Gita uses the expression for the form be¬ 

longing to Krsna who is identified with rather than 

( 4 ) ‘ ^ is a special term for the Lord in 

( MBh. XII. 343-352 ). Its use ( three times ) in 
the Gita belongs to a period preceding the rise of the 
q’l^^iq School, as can be seen from the philosophy of the 
Gita and the 

4. ( 1 ) 5q5=q^ qR stht—T his query of 

Arjuna to the Lord is quite in keeping with the atmos¬ 
phere of the Upanisads, in which a philosophical truth was 
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^ot revealed to a pupil for many years till the pupil 
proved his (religious fitness to be the recipient) 

or was first revealed only in an indirect way and was 
later on taught directly after testing the fitness of the 
pupil. The query is not at all based upon Arjuna’s fear of 
seeing it. Cf. g m in v. 8 and also 

47^48 and 53~64. It is only as a special favour that the 
Lord shows His All-form so easily to Arjuna ( 

V. 47 ). 

( 2 ) —This ‘ ’ would appear to be the in 

V. 8 and may be interpreted as the Lord of the 

Some scholars have interpreted ^ as wonderful power 
of the Lord and they would explain as the Lord of 

wonderful power. 

But the Gita uses the word “ thrice and the 

word in^ so many places. It also uses * * for the 

.Lord in X 17. In XVIII. 75 says that he heard 
directly from 15^^ Who was telling it Himself ; and in 

XVIII. 78 Glory, Victory, Prosperity and Moral Conduct 
are assured if and where and W are to¬ 
gether. So, we suggest that means the Lord of the 

various or aspects of the which form the central 
teaching of the Gita. In Adh. XI a special aspect of the 
Disinterested Performance of one^s Duties is taught 
and that aspect is based upon the which means 

the realization of the fact that everything which happens 
in the world is due to the Lord’s own Will and Deed 
and man is naught but the Lord’s tool ( ^ 

). which the Lord wants Arjuna to see ( XL 8 ), 
which Arjuna wishes to see (XI. 3-4) and which finally 
the Lord shows to Arjuna ( XI. 9 ) is this and 
it is in a way identical with the Lord’s ; by seeing 

one can see ( not merely hear ) this ( aspect of ) 

( a ) Sankara explains as ^TPi^r: 

But in XVIII. 78 he explains the same word as 
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Here Sankara 

seems to take in as the different ^FTs, 

«TT5?r4tn or the eighteen which 
form the titles of the eighteen A.dhyayas of the Gita. 

5-6. (l) ^ — Arjuna actually sees many ^^s of the 

Lord. It is not that he sees one of the Lord, in 

which he sees ( v. 7 ), so that ^ might 

mean that ^ all the which sees belong to 

the Lord. ’ As we shall show below, Arjuna sees many 

of the Lord Himself. Vide Notes on v. 19. 

( 2 ) Cf. in V. 24. Tilak points out 

that 3TTK^s are ^i%qs, are and are ^s. 

A ( caste-system ) exists also among the gods 

( MBh. XII. 108). But vide our Notes on v. 19. 

(3) Verse 6 seems to modify the Vedic conception of 
Vedic deities, perhaps for the first time in the history of 
our religion. The Lord tells Arjuna that these deities are 
His forms ( ^ in v. 6 ) and are to be seen in His 

body ( w II: in v. 7 ). Of. 

(4 ) and —Not only the Vedic deities 

but many more wonderful things can be seen in the body 
of the Lord, 

7. (1 ) This verse seems to explain the 

Upanisadic ^^rutis which say that the entire world is 
produced from 3^ or e. g,, Cha. Upa. VI. 3 

. ). 

( 2 ) SE^(if5gT%—Sankara— 

* «lS[l5r^»r 5ti(g: ’ ?i% ^ i Sankara 

bases his explanation not only on II. 6 but also on 
XL 26,27, 28. Arjuna sees the sina:, i. e., the continuation 
as well as the destruction of the world, both being done 
by the Lord Himself, and thus realizes the truth of «iat 
at 5rT?riR q aacsr 

(Tai. Upa. IH. 6 ). This conception of beings seems to us 
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to be the philosophical basis of that aspect of ^ ‘Disinter¬ 
ested Performance of one’s Duties, which is the teaching 
of this particular Adhyaya. 

8. (1) ^4 —Of. frr ^ ing’nn^ 

^ (X. 10). What is really important is not 3l53i»ior 1^4 

(what the Lord gives His devotees ) but the very 
fact that He gives ( ) of His own accord. Of. 

sN;. in X. 11 and *l«lT in XL 47. Grace of God is the 

Doctrine taught here. 

(2) Sankara— 

9. ( 1 ) —Vide supra. 

(2) fK:—This name which later on belongs to Visnu 
occurs only once again in the Gita ( XVIII. 77—). The 
word is not known to the Gita. 

10. (1) Dr. Bhandarkar is right in pointing out that 

the idea of this verse is as old as the ( BV. X. 90), 

and that God’s having eyes everywhere, faces everywhere, 
arms everywhere and feet everywhere is expressed in 
PV. X. 81. 3. “This verse (XI. 10) is repeated in Sve. 
Upa. III. 3 

(2 ) Rajwade writing on the Gita’s conception of God 
and basing his opinion on these verses ridicules the doctrine 
of the Gita by substantially saying that the God of the Gita 
is a great number of human beings put together. From this 
judgement of his he concludes that the Gita is a work 
neither of a great poet nor that of a great philosopher. 

( 3 ) Rajwade objects to this form 

and points out that this compound ought to be 

He means that the poet-author of the GitS 
could not frame a good, correct compound even. 

11. (1) etc.—Can we take this as indica¬ 

tion of idol-worship in the days of the composition of 
the Gita ? 

( 2) f^'*i'<nS^’5~"Vide Hote on X. 83, We know from 
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the Gitt itself that the ( viz., that of 

) of Adh. XI is only one of the several siniPris ( Vide 
IX. 15—^%s!n 

12. ( 1 ) irftcJTJT: is explained by Sankara as 

So, Sankara’s interpretation of inFT5Ji«T: supports our inter¬ 
pretation of in XI. 2. 

( 2 ) We may note here that in our opinion Bra. Su. 
III. 2. 15-19 present a Purvapaksa holding that Brahman 
which is 31^ must be looked upon as being like the 
Light, otherwise the conception of 

would be futile or the Srutis and Smrtis which describe 
Brahman as a luminous entity will be meaningless 
( —Sutra III. 2. 15 ). In our Interpretation 

of the Brahmasutra we have suggested that ®rr? 

(Sutra 16) means that the Sruti declares wsi; to be only 
srw5r (tiec. must refer to srara In Sutra 16 ), and that Sutra 
18 ( 9TfT probably refers to Bha. Gl. XI. 12 

( the present verse ). We have also shown that 

(Sutra III, 2. 19) is the Siddhanta in which the 
Sutrakara says that though Brahman is like it is 

not of the nature of because the srapfr 

can be reflected into the water, but Brahman cannot be 
(thouRh it is omnipresent). Vide our Interpretation of 
Bra. Su., Vol. I. So the Sutrakara does not seem to accept 
the complete implication of the view in Bha. Gi. XL 12 
or seems to interpret XI. 12 in his own way, thus differ¬ 
ing from others who interpreted XL 12 in a different way. 

13. (1) Jir%vra?i:—Cf. ^n^ilcsRK 5 Bra Su. 11. 

3. 7. This Sutra means: There are as many divisions of 
Brahman as there are effects of Brahman, just as there 
are as many divisions of a lump of gold as there .are 
ornaments made out of it So 5n%*l^in this verse 

and ^ ^5 ^ in XIII. 16 should be 

59 
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interpreted in the light of in the Sutra quoted here. 

(2 ) How the One becomeB many or the Infinite be* 
conies finite is a mystery. The author of the Gita here 
makes an effort to explain this mystery to ordinary people. 
He seems to be satisfied if any how the ordinary people 
are made to believe that the diversity of the world has 
proceeded from Unity, by creating an impression on their 
mind. To put an abstract truth in a very popular language 
is the task which the author has attempted here. A.nd it 
must also be remembered that this Adhyaya gives only 
one out of the several Jll%^s or methods of explanation 
which the Gita puts forth for persons of different tempera¬ 
ments. 

14. According to Rudolph Otto Arjuna was overawed and 
submitted himself to the Lord. 

15. ( 1 ) Sankara, Ramanuja ( 

) and Madhusudana Saraswatl do not explain the 
We suggest that ^jjrs were beings who received 
worship from people. Of. IX. 25. 

Both XL 15 and IX. 25 mention and 

( 2 ) —Vide our Notes on V'lll. 16. Sankara— 

( 3 ) Sankara—In X. 6 Sankara explains 

as In X. 25 the Gita itself says “ 

”• Vide our Notes on X, 6. 

17. =^lVl — Krsna as Visnu ?. 

and are not mentioned here. In our opinion the Lord 
appears to Arjuna here in the ^tr only. So, we need not 
make the rather absurd assumption that in the 
many hands seem to have n?Ts and also many other 
hands seem to have ^SKs. Of. XL 46— 

^ . I II 
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Krsna is also called twice in this Adhyaya ( verses 
24 and 30 )* Vide our Notes on XI. 46 below. 

18 . (1 ) and 5^^:—It is clear from several pass¬ 

ages in the Gita < VIII. 3-4, XIV. 27, XIL 1-6) that the 

and aspects of the Reality are never identi¬ 

fied in the Gita, In the prayer of this Adhyaya Krsna is 
said to be 5^^, as well as ^Tj:, etc. Vide 

Xr. 37 ( ), 38 (5^ ), 39 ( ^Tg:, etc.) This state¬ 

ment being according to the peculiar method of a prayer, 
cannot prove that the Gita identifies the two aspects of 
the Reality. On the contrary the Gita distinctly places 
higher than Vide Aksara: A Forgotten Chapter, P. 19. 

(2) The importance of the verse lies in declaring 
Krsna to be the Reality ( in 18d ). 

19. ( I ) Cf. and Mu. Upa. II, 1. 4. vis.^ 

^ig: srmi m 11 

Cf. ( Bra. Su. 1. 2. 23 ). It seems that the author 

does not give here only one of the Lord, but many 
collecting them from various sources, 

etc. Verse 19 gives the of the 

Mundaka Upanisad. Vide our Notes on verses 10, 17, etc. In 
fact the Lord has told Arjuna “ to see His own many 
^TS in ^ W 1 •n^IlIrVTH 

HRT ^ II. All the are divine and they are 

of diverse shapes ( ^RT )• 

( 2 ) ?Tqr?^—Sankara— 

20 —31 ( 1 ) 51<<52T —This may mean neither the 

seen by Arjuna ( v. 17 ), nor even any of the other 
^<Ts, e. those described in v. 16 orv. 19. It is a terrible 
form of the Lord, being one of the many forms the Lord 
wished Arjuna to see ( in v. 5 ). It is only this out of the 
several seen by Arjuna, that is seen also by some persons 
^s, ^iT^s—V. 20-22 ) besides Arjuna, 
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This ^ frightens Arjuna (v. 23-25). The sons of 

and other warriors do not seem to have seen 
it ; but they only enter the mouths of this terrible form 
(V. 26-27 ) for their own destruction like moths falling 
upon a burning fire with great speed ( v. 28-29 ). Arjuna is 
anxious to know the meaning of this particularly 

because he sees the scene described in v. 26-27 ( v. 31 ). 
It is the siira of Krsna in this 5551^ ( terrible form ), viz,. 
His devouring the heroes of the MBh- war ( v. 26-29 ), 
which Arjuna wants to understand from the Lord ( =5r 

(2) As the heroes of the MBh. war are mentioned in 
these verses (26-27 ), Rudolph Otto takes this Adhyaya as 
the most important part of the original Gita. We have 
already expressed our view on Rudolph Otto’s theory. 

(3) in 24 and 30. Vide Notes supra (also on 
Adhyaya X ). 

32. ( 1 ) —Vide our Note on in 

X. The is the of the 3^. Note that here the 

5?^ himself performs the function of Siva in the later 
Puranic mythology. Similarly, the same has also 
another form like that of the later conception of Visim 
( with =31^, »rTT, etc.—verse 17 above ). This should be 
marked as a peculiarity of the mythology of the Gita. 

(2) sri=^:—The special feaUtre of the 

351^ of the An answer to “ iffr RSTRlfh 

(3 ) “ ” reminds one of the fact that used 

to increase his body so often during his activity when he 
first visited ( Of. 42. 31, 46.26, etc. ). 

. ( 4 ) ^—Sankara—^1^. Can it not refer to the 
place where Arjuna saw the as distinguished from the 
other'places where the Lord showed Himself in other forms, 
two of which are described in v. ;16 and 17 respectively ? 
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< 5 ) Hf 51 —All. the warriors of the 

MBh. war were sure to die < sT ) even without 

Arjunay i. e., even if Arjuna would give up the fight and 
not kill them. They will be killed, because the Lord is 
killing them already ( v. 33o. ).—Rajwade notes that 
‘ ought to be ‘ sRrrsf^ 

33. { 1 ) "jt^^-Vide verses 26-27. Arjuna sees that th? 

warriors of the MBh. are beinff killed before he has even 
decided to kill them. Of. *i*ir 3rft-“ You kill them 

whom I have myself killed ”-v. 34. 

{ 2 ) This line explains the aspect 

of “ Disinterested Performance of one’s Duties ” parti’ 
cularly taught in Adh. XI. 

Note Tilak’s interpretation. He says •—If you kill the 
wicked, you are not committing any sin, because you 
are a only ; the wicked must suffer because they 

are wicked ( Tilak’s Git5rahasya, Guj. Ed. of 1917, P. 
778 ).-It should also be noted that ‘ ’ does not 

imply fatalism, because the warriors whom Arjuna is 
asked to kill are to suffer for their own sins { 
^f5TT:—V. 33 ). 

( 3 ) ^TSirHTf^J^-Sahkara-^rilWlft 

—Sorensen-** ambidexter 

34. Jtr —Do not be troubled at the idea that you 

have to kill them.-Sahkara-*ig 

»t»T4r5»T^lT farfirifir. And then Sankara explains the cause of 
Arjuna’s ( suspicion ) in a way to mean that Arjuna 

doubted his ability to kill who was and 

who was and T%«n^9'ra, etc. 

About Sankara also says that is Arjuna’s but 
about and he does not point out that they 

( at least *ff»iT and ) were closely related to In 

our opinion Arjuna would have chosen even to die in 
a vTflgs; and would not have cared for a victory. The only 
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bause of A-rjuna’s hesitation in killing ^ and others 
was his respect for them as 3?s and as relatives. 

35. ( I ) A name of Arjuna. 

( 2 ) —Correct form would be 5r*l^5c«r, 

( 3 ) Vide Sankara’s commentary ( ®r^ 
sit^r;. etc. ). If there is any indication implied in 

and rfiewltr: ( «T>Rf!RT ) used by #5t*t to express 
Arjuna’s state of mind, it is found in v. 41. Arjuna has 
realized now that Krsna is the Purusa and not a mere 
We do not think that had any such suggestion, 
as assumed by Sankara. 

36. —Sankara gives two explanations. In the 

second one he concludes that ivc. is and 

But the interpretation of based upon the context would 
be that the Lord is greater than He is the 

He is He is He is not merely 1f«»r the 

friend of Arjuna, 

37. (1 ) —awn: seems to be abl. sing. Sankara 

takes it as gen. sing, and connects it with 

But this makes 

“ sTTK ” in 3TlT^«fi% meaningless. 

( 2) About in 37d and in 38a, vide Notes 

on V. 18 above. 

38. (1 ) —Sankara—We have explained it as 

“created” (Notes on 11. 17 VIII. 22 and IX. 4). 

( 2 ) 3Rf5f^-The Lord has innumerable forms. Sankara 
also says ‘ si 

39. (1 ) Note that the deities of the Bgveda are here 
said to be nothing else but Krsna, i. e., Krsna is raised 
to the status of g^. Vide Notes on XI. 15. 

(2) Just as nrg is not the same as ^ and si^, 
y. 37d ) is not the same as 3^ ( v. 38a). 
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( 3 ) snrrri^—Sankara—= sren and 
nm. 

40. B"! ?rmsr% ’ is a name of swi here. 

It is one of the thousand names of 

41. —Sankara—Vide Notes on 
in XI, [2, 

42. —A name of h«3. 

43. f^T 3n%—Note the various forms, as a son, a father, 
a friend, etc. in which God can be worshipped according 
to the Puranas, particularly in the Bhagavata Purana. 

44. ( 1) 6^: tw: mw: ( 

)• Vide Notes on VIIL 10 and IX, 14, 

( 2 ) fir^: —This though based upon the 

sentiment of love is not irrelevant as Tilak thinks it to 
be, because means man's love for God as well as 

God^s love for man. As to the other objection of Tilak 
about ( ) W2rT«ITIfT% being an un-Paninian combination, 

we say that there are so many un-Paninian forms in the 
Gita that one is forced to believe that the Gita is pre- 
Paninian. Moreover, Tilak says that we should read * fir^: 

’ and understand it as ikm We suggest that 

this relation is expressed by ^ * 

will be the best example of —^XL 54, 

45. ^ —Arjuna's mind is troubled by 

the fear excited by the Lord's terrible form, and not by 
the fear of losing the war. 

46. < 1) and ( i ) We have above 

suggested that Ersna has shown Arjuna here ( XI. 5, 17, 
20^31 ) various forms of His. 'T5?«r ^ ^^5nssi 

( XI. 5 )-This must mean that various forms were seen by 
Arjuna. Moreover, ^ (XI. 17 ) is here 

actually one of the forms seen by Arjuna. So, by and 
Arjuna refers to that form, as the one 
which h« saw before seeing the Lord’s ( v. 20 ff), 
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arid refer to the which Arjuna was still seeinjg:. 

( ii ) Sankara refers =^33^ to the 

( iii) Ramanuja- 5rf^«r. ( iv ) Madhusudana Sarasvati- 

I But the Gita nowhere says that Krsna 
the son of had four arms and that He was always seen 
by Arjuna as such. Moreover, if Arjuna had seen Krsna with 
four arras, he would have recognized Krsna as God and his 
apologising to Krsna for having treated him as an ordi¬ 
nary friend and having cut jokes with him ( v. 41-42 ) 
would be out of place. ( v ) Tilak does not seem to give 
any explanation. (vi) Deussen also gives no explana¬ 
tion. ( vii ) Garbe holds that v. 46 proves the lack of careful 
consideration on the part of the author of the Gita 
because till then Arjuna had seen Krsna as only a human 
hero. He compares also v. 51 with v. 46. ( viii) Hill 

and Rudolph Otto do not explain the point. 

We suggest that the meaning of v. 46 and 61 also 
must be and can be taken according to the very letter 
of the verses. Arjuna expresses a desire to see in a 

milder form (.which is a =^33^ 

form ) which he had seen just before he saw the 
But since the Lord shows him only His human form 
( in V. 51 ), we should conclude that Arjuna’s request 
was not granted by the Lord. We also suggest that 
verses 52-54 give an explanation why the Lord does not 
show Arjuna His "^33^ once again. 

( 2 ) Tilak points out that the following verses of the 
Gita are in the same metre, i. e., each line has 11 syl¬ 
lablesXI. 15-^0, II. 5-8, 20,22, 29 and 70, VIII. 9, 10, 
11 and 28, IX. 20 and 21, XV. 2-5 and 15. These verses 
are not governed by any rule about the ( groups of 
three syllables in any metre ), so they cannot be sung, just 
as the classical metres called 

etc. So, Tilak concludes that these verses are in 
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an arja metre which corresponds to the metre of the 

Rgveda Sariihita, and point to the great antiquity of 
the Gita, 

47. ( 1 ) We believe refers to the which 

A.rjuna has expressed a desire to see in v. 46. It is not 
the which Arjuna saw and which frightened Arjuna. 

Out of all the forms of the Lord (—XI. 5), 
the =^33^ ^ is the supreme form. 

( 2 ) 3nm^mTUr-Sahkara-3TT^: But ‘ sTTcn^r: 

’ can only mean W e. g., in XL 8 which, 

again, means ( XL 3 ). Vide Notes on also X. 7, 

18, IX, 5. We do not think that and are two quite 
different things. Here ' ’ should mean ^T%ii ( ), 

as is clear from v. 48, 53. Krsna is the Lord of 
( the Path of Bhakti ) ; so, owing to that yoga He has 
shown the to Arjuna. The Lord means that it 

was not shown to Arjuna by way of a magic-perform¬ 
ance, but as a reality ; it is a part of His yoga. 

( 3 ) —This word favours Ramanuja rather than 

Sankara. 

45. ( 1 ) The Lord seems to us to be offering an expla¬ 
nation to Arjuna as to why others are unfit to see the 
=^3^ and He would hence show Arjuna only His 
human form ( v. 50-51 ). 

* ( 2 ) l%2flTir5T I This is re¬ 

peated in V. 53. To us, verses 48 and 53 seem to refer 
directly to ?ttots- 

—Br. Upa. IV. 4. 22, It was possible to know Brah¬ 
man by means of these means ( etc.), but 

it was impossible to see the Lord’s form seen by Arjuna 
by those very means, ‘ * does not mean that Arjuna 

could see it by these means (because Arjuna was shown it 
only by the Grace of God ) ; but the Lord means that 
other people could not see it even with these means. The 
Brahmaeutra emphasizes the performance of str and 
60 
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as a help to the knowledge of in achieving 

Moksa ( Vide our Interpretation of Bra. Su. Ill- 4. 26- 
27 and 34 ).—The Gita also does not reject and 

?PT?l as useless, hut prescribes them for the purihcation 
of men ( XVIll. 5. ) 

( 3 ) Verse 58 may at first sight appear to be a mere 
repetition of v. 48, but, in our opinion, v. 48 explains why 
others ( than Arjuna ) are not entitled to see the 

of the Lord, while v. 58 together with v. 59 pre¬ 
scribes the means by which others can also see the Lord 
in this form. 

—Sankara-But, perhaps the compound ought to 
have been ’* showing only the 

style of the Gita. Of. which is an arsa saihdhi 

( Of. Rajwade ). 

49. 51^^ ^f*f^-Sankara, 

Can this be (v. 51 ) ? If a Parana calls the 

=^33^ ” should it not be post-Sankara ? 

51. ‘ Hffa Utr:—’ an idiom. ‘ I have regained my normal 
state of mind ’. 

52. (1 ) Sankara—. ^ l- 

But the Lord rather explains why He does not again 

show it to Arjuna. If He now show.s it to Arjuna others 

must see it, since He would be doing His duties to Arjuna 
in that form. 

( 2 ) Sankara——But the 

Gita mentions only three Vedas ( Bha. Gl, IX. 17), just 
as the Upanisads do. 

( 3 ) —Sankara— 

54. ( 1 ) Vide our Notes on VIII. 10 and 

IX. 14, where we have quoted Mu. Upa III. 1.8 and III. 2. 3-4. 
-But XI. 54 does not go so far as Mu. Upa. III. 2. 3, vis,, 

3m*iT ftigt erg ^Sll^ l—The Lord did 
this Grace ( of Mu. Upa. III. 2. 3. ) to Arjuna, as He 
Himself says in v. 47 {*r?rT 
i ), 
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( 2 ) ^ ^ 5r^«5 here is 

the and it is a means to as in XVIII. 55 

( ^rofir^HTfcr...). 

( 3 ) ^ ^ 5r>^ =^~Arjuna was actually following 

this Path before Krsna revealed Himself to him. Of. 
fk^Ht { X. 17 ) and ^ 

W ( XI. 3-4 ). 

( 4 ) We have already emphasized that in the Gita 
each of ?ffR and ( and also W ) has two aspects the 
and the and that in each the other three are 
always present as subsidiary helps. 

( 5 ) ^Ir and Of. 3T^ 

^T^4t ( Br. Upa.IL 4. 5 ) of the 

( 6 ) c5r?r?2(2fT—Of. the later doctrine of 

the ^iW^Rs. 

55. (1 ) ^cSFRl!^— (i) We suggest that means actions 
of the Lord and it refers to the view 
The Lord v/ants the warriors to be killed and so Arjuna be¬ 
comes only a tool of the Lord. He does the Lord’s deeds. He does 
his duties believing that they are the Lord^s deeds. In XIL 
10-11 this 

teaching of XL 55 is repeated. This is called 
-an aspect of Disinterested Performance of one’s Duties 
based upon the realization of the All-form of the Lord 
in which the beings are seen dying of their own accord 
or being punished or rewarded by the Lord Himself. This 
aspect consists in the man believing that “ he is naught 
but the Lord’s tool He should be (having no 

hostility to the people he deals with ) and (devoid 

of attachment to what he does ). { ii ) Tilak believes only 
in one or Path to absolution being taught in the Gita, 
viz,, the 5RWR; he holds that and ^R are useful only 
as leading to So, according to him ‘ ’ in this 

verse means the worldly duties done with dedication to 
God. But this interpretation fails in bringing out a 
meaning of ‘ ’ suitable to the special aspect of 
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taught in this Adhyaya. (iii ) Sankara does not explain 
what are the actions to be done for the Lord. Ramanuja- 

Zf; efifTT% B 1 So, 

according to him, means and done 

because they propitiate the Lord, Madhusudan-^^f^d 
(iv) Dr. Belvalkar-Temple-worship ( Basu Mallik Lec¬ 
tures on Vedanta, 1926, P. 129 ). (v) Rudolph Otto and 
Deussen do not seem to explain ( vi ) Hill—“ Whose 

work is into me ( vii) Garbe—He who does his works 
as if he were ( doing them being ) desired by me to do 
them ( Garbe—^Die Bhagav'adgita, P. 137 ).—Garbe seems 
to us to be the only scholar who has interpreted ‘ ’ 

in harmony with the context of the Adhyaya. 

( 2 ) —Sankara—»— 

But to us * ’ means that the follower of 

( i. e., ) should have no attachment to the 

actions he does ; he should not insist upon doing them. 
He should give up the idea that he does them. 

Narasimh Mehta has brought out the sense of this 
verse in one of his famous f f 

(3) Sankara introduces this verse as follows:— 

i And 

most scholars have noticed this statement of Sankara. Ru¬ 
dolph Otfco-This verse is called by Sankara “ the essence 
of the whole Gita Sastra ” (The Original Gita, P. 90 ). 
Hill-Sahkara calls 55 ‘ the essence of the whole Gita * ( The 
Bhagavadgita, P. 216). Garbe—This verse is rightly marked 
out by the commentators as the quintessence of the whole 
Bhagavadgita ( Die Bhagavadgita, P. 137 ).—To us the 
teaching of this verse seems to represent only one out of 
so many different 5ff%qTs or methods of doing one’s duties 
disinterestedly ( ). In the four different aspects of qlm 

stated in XII. 8-11, this aspect of Adh. XI is the third and 
(stated in Adh. Ill) is said to be ( easier and 
therefore) better aspect than this aspect of ^nr. 



AdhyiEya XII. 

This Adhyaya (v. 1-7 ) is very important because it 
clearly shows that Krana C = Purusa) is never identified 
with the Aksara the nirakUra aspect of the Reality, in 
the Gita. 

1 • (1 ) i^ahkara says that Adhyayas II-X dealt with 
the meditation on the Aksara mainly and the Purusa 
secondarily. But this is wrong. Kisna represents the Purusa 
and He is all along telling Arjuna about Himself and these 
Adhyayas (II-X ) equally deal with both these aspects of 
the Reality. 

( 2 ) Sankara’s commentary—and 

Perhaps Sankara means three 
objects of gqwfri, viz, ( | ) one and ( 2-3 ) two 

aspects; out of these latter two one is the aspect 

while the other is the aspect ( is the 

HHTg-3Tmif and is the VJ55^^U1S3^I^ISI^ ). The second 

and third are effects () while the first is the ^K>JT the 
absolute reality; and, again, the second i.s the cau.se of 
the third aspect. 

But the Gita nowhere mentions the differerce of 
and and which is probably meant by 

Sankara in the above statement; and i;«oT in Adhyayas 
II-X as well as in AdhySya XI stands for only the as¬ 
pect. There is no evidence to show that the of Adh. XT 

is to be distinguished from Krena or Purusa the HRiK aspect. 

(3) —Sankara takes as referring to the last 

verse of Adh. XL We suggest that * ’ refers to the 

whole of Adh. XI because that AdhySya deals with only 
Krsna, i. e., the 
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( 4 ) —According to Sankara ‘ ’ means 

to know or to meditate. But the context shows that ( ) 

means worship or devote themselves to So, 

^ has the meaning of love’ ' and “ self-surrender” 

( on the part of the devotee ). Cf. in IX. 14-15, XIII. 25. 

The Gita distinguishes not only between the Path of 
Knowledge and that of Devotion,but sometimes also between 
the different phases of Devotion ( ), though this distinc¬ 

tion is not so rigid in the Gita as in the later Bhakti 
Schools. It is because of this absence of a thorough distinc¬ 
tion that 3Tsqfvr=5iTKqT is described as in XIII. 10-11. 

( 5 ) —Sankara Bhasya.—But 

the verse says nothing about On the 

contrary ‘ ^ shows that the followers of qln 

‘ Disinterested Performance of one’s Duties ’ are meant 
here. Of. also ^dr: and qPT in 

V, 5 and 6, 

( 6 ) Sahkara-f^r^C^^^t^TW and 

are two names of the { aspect of ) Brahman. Cf. 

Tf ( V. 5 ). In our opinion, both 

and 5^^? have attributes, the chief difference between 
the two being that of being and Vide T7erse3. 

( 7 ) —Why and not ? As only 

two are mentioned here, we should expect 

if meant here. But in our opinion, 

qyq has here the same meaning as it has elsewliere 
in the Gita, ris., Disinterested Performance of one’s 
Duties. There are various aspects of this W or, we may 
say, there are various qi^s. And the followers of these 
^qs worship either the Aksara or the Purusa ( =Krsiia). 
Keeping both these points in view, the author of the Gita 
seems to use the word ‘‘ “ Which from among the 

followers of the various kinds of W, who worship either 
or are the best knowers of ? ’’ From our 
interpretation of v. 2-11 it will be also seen that the Lord 
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answers the question of Arjuna hy first explaining His 
preference for the worshippers of the ( = IW ) in 2-7 
and then by comparing the various followers of (Dis¬ 
interested Performance of duties ) in verses 8-11 and 12. 

( 8 ) Scholars, like Dr. Bhandarkar, who hold that 
in the Gita the impersonal Brahman is personalized (Of. 
also Sir Radhakrishnan’s view ) are surprized at the 
statement in XIL 1-7, which puts ) and 

) in an antithesis. Dr. Bhandarkar writes:-’*‘ In 
this chapter the meditation on the or lanchangeable 
indiscrete cause is again mentioned as opposed to the 
worship of Bhagavat as a personal God. In similar pass¬ 
ages in the previous chapters the personalization is 
effected at once by inserting a clause applicable to a 
personal God. But here the meditation on is spoken 

of as successful, but is condemned as being very difficult 
to be practised and the theistic aim of the work is kept 
in view (Vaisnavism, Saivisin, etc., p. 21 ). 

As we have already stated, the fact is that in the 
Gita theft’^r^R and are never identified; and in the 

verses which are intended to explain the relation between 
these two aspects, the or 3^^ is placed above the 
or The present passage, like several other pass¬ 
ages, e. g., Bha. GU Till. 3-4 ( and 

), XIV. 28 ( ff ), etc., 

is an indisputable evidence that these two aspects are 
not intended to be identified. And, in our opinion, doubt¬ 
ful passages should be interpreted in the light of clear 
statements like this. 

(9) Madhusudana Sarasvati and Vidyaranyaswamin 
(Vide verses 54-67 of in his PancadasI) held 

that" the also could be reached by bhakti (devotion). 

2. ( 1 ) refers to 

the sense of XL 55 as interpreted by himself. 

(2 ) —They follow the best type of the from 
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among the different aspects of See v. 8. “ 

^ 3Tt 3719^ ” should be compared with “ 9»T 

Sflk ” of T. 8 A and it is clear that 8 A 

presents the best kind of ), the other 

kinds ( v. 9, etc.) being recommended only if each preced¬ 
ing type is not possible. 

Sankara as well as modern scholars do not explain 
the termination in g^Rwr:. 

We may add that in the use of 93 here, and in the 
expressions like (XI. 10), 

( XVI. 9, where 3Ti% should have been placed at the begin¬ 
ning of the compound ), the style of the Gita resembles 
that of the 

3. (1) 39 ^^ 39 ; etc.—This makes it clear that is 
the T^TeRK aspect. 

(2 ) —Note Sankara's definition. 

( 3 ) 3T5q9»—The is unmanifest ( ) to such an 

extent that ‘ ’ is a for it ( VIII. 21 ). 

( 4 ) Sankara—f39l- 

^513=?: 31391 <II%R9 T%RT ^33:. 

Sankara follows the old method of interpreting words to 
explain, and thereby even to seek to establish, a com¬ 
mentator’s own School.—In VI. 8 ( ^2^3119^53:) Sankara 
explains ^?3 as 3rsi=B»:3 and in XV. 16, again, he adopts 
the etymological sense suitable to him-—In our opinion 
* fs?3 ’ should be taken in its conventional sense, vis,, 
unchanging. The word does not occur in any of the 
thirteen principal Upanisads and its use in VI. 8 shows 
that it has in the Gita already been a ^ and has 

the sense of ‘ unchanging ’. 

4. ( 1 ) 9^9 — Sankara—3519. But “ ” re- 

' minds us of ^31^93939 3T1I3 ni% 5 %^ I %9 ^331^ 3 3iSb9T: 

9391^: II ( V. 18 ), and also 3 qf^ I 

( VI. 9 ). 
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f 2 ) ( i) *n^ in ^ I—Saidcara—*’ It need 

not be told that they ( who meditate ^on the A.k^ara ) 
reach me, for, it has been stated that a jhSnin ( a sage ) 
is My very Self. ( And also ) because nobody should say 
( i. e. discuss ) whether those who are the very Self of 
Bhagavat are or not. "-This interpretation shows 

that Sankara construes with ( They do reach 

Me ) instead of interpreting it with JII’I. as it naturally 
occurs in the verse. If we understand Sankara clearly, he 
means that the who meditates on the gets some¬ 
thing hi;gfher than the ( according to Sankara, 

and so the question whether they reach the ?rgor or not, 
is out of place. (if) In our opinion ‘ % * 

means that the ST^qr^Tfis can get nothing more or higher 
than Me, because there is nothing higher than the 3 ^ 
with which KIrsna is identified here. Of. <1^ 

qn*3CT ^ TO »mi: ( Katha Upa. III. 11 ). In fact W is put 
here to show that the can in no way get some¬ 

thing higher than This sense of ^ will be in agree¬ 
ment with those passages of the Gita ( and also 
EMU.) in which 3 ^ is placed higher than 
As a matter of fact the Gita contains several passages 
according to which or 3T!@R ( the aspect ) is a 

5115^ ( TO, sn:r% ) or an abode ('laf) of ^ or 
g^T; so the at^'H^T^s would naturally reach that or 
but g^ or being the highest aspect in the Gita, 
one may say that by the utmost effort that an erg^flTOqi 
can make he can reach the Lord and nothing higher. 
[The Jnanesvarl says that the by their pdwer 

of can never get something higher than ( or supe¬ 

rior to J the Lord 5 on the contrary, they suffer mote diffi¬ 
culties. ] (iii) Ramanuja—uf qf5rifFrR>rcTO%t- 

'—Ramanuja removes from and 

choeses to construe it with ‘ W' and (iv ) Madhusu- 
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dana Sarasratl.—^ JiJjjn »?? ^Pfflrs- 

*l^»n 'W I As Madhusudana Sarasvatl do- 

es not interpret the Gita as holding the ht^ aspect to be 
higher than the f^U^RK, he tries to reconcile ( and he can 
reconcile) his view with the Sankara doctrine by saying 
that 5^^ is nothing else but Brahman. He holds that 
and 31^ are not identical but rather two different aspects 
of the same Reality.—This is the view of the author of 
the Brahmasutra, as interpreted by us; he establishes it by 
refuting the view of the Gita which places 5^ above 
( Vide our Interpretation of the Brahmasutra, Vol. I )• 
Bpt in the Gita and 31^ are never said to bo two 

aspects of the same status and the fact that the view of 

the Gita is a in the Brahmasutra supports our inter¬ 

pretation of the Gita. ( V ) Beussen—“ attain certainly to 
Me So, he connects with ( vi) Garbe—“ They 

attain freely ( also ) to Me. ” So, Garbe seems to adopt 
Sankara’s meaning. He means : As lisoi or aspect is 

lower than the ( as in Sankara Vedanta ), those 

who reach the do reach the ( vii) Rudolf 

Ottp-*‘ { in the end ) he attains to Me alone ”, (viii) 

Hill.—** These win indeed to me He seems to take tc«r 

with 511*3^1%. ( ix ) Tilak does not seem to explain 

5. ( I ) —Their gain is not more than 

that of the ^I^iK'i’TIH'Rs, but their trouble is more than 
that of these latter ( meaning of and taken to¬ 

gether ).—Sankara explains the comparative termination 
ere by saying that the trouble undergone by the 
is more than the trouble undergone by those who do the 
actions of the Lord Krsna ( the aspect ), which 

( ) is itself not small ( 3ff%«=much ). This view of 

Sankara is doctrinally not wrong, but from the stand¬ 
point of interpretation, it is neither complete nor correct. 

(2) wgfrrrersRTWT qscww i Sankara prepares 

the ground £o* interpreting verses 13-20 as dealing with 
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( 3 ) With verse 5 one should compare Bra. Su.III. 3.53 
( ^ ) and 54 (. J* The 

former is a and means : The meditation on the 

is taught in the Sruti, according to a certain 
School (eg, that of the Gita in AdhySya XII. 5), because 
the individual soul exists in a body ( Of. in v. 5 ) 

and hence it can comprehend more easily the ( i. e., 

the ) aspect. Sutra 54 gives the Siddhanta and it 

means: ** No. There is the logical absence, because 

the soul does not exist when the body exists ( e. g., in 
the case of a dead bodyy\—In the Brahmasutra an opponent 
is said to argue that the aspect is not an independ¬ 

ent aspect but is only a view superimposed on the 
by way of a concession to those who ( being 
themselves encased in a body, as we all are) cannot 
grasp the One. ( This would be an argument of a 

Sankara Vedantin, but based upon an argument like the 
one in Adhyaya XII,5.) The Sutrakara really honours the 
view of the Gita and the EMU in such a way as not to 
oppose the Oldest Prose Upanisads and holds that the 
aspect is an independent aspect and leads directly 
to Moksa. He, therefore, says that there is no invari¬ 
able connection ( ) between the soul and the. body 

and so that point cannot be advanced as an argument. 
(Vide our Interpretation of Bra. Su. HI. 3. 53-54. ) 

( 4 ) »Tf^;—This kind of loose expression, ( in¬ 
stead of qf<ir: ) is a characteristic of the style of 

Sanskrit works in the pre-classical period. The Rama- 
yana is full of such expressions. 

6.(1) The purpose of vorses 6-8 is not only to show pre¬ 
ference for the meditational worship —a very 

intense type of ) of the or aspect, but also 

to prescribe it for the practice of ^ Disinterested Per¬ 
formance of one’s Duties’ and to lay it down for Arjuna. 

(2) 5 in verse 6, just as 3 in verse 3, shows that 
and fpsoT cannot be identified here at all. 
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(3) *rf^ — A. very intense form of *>1^ 

as a help to «644l*l; an aspect of in which the seeker 
does all his duties but due to his devotion to the Lord 
believes that he has renounced all his duties. Of. 

il ii 

wrc: I 

*r^: ?Rra ^ II II XVIII. 46,67 

As Tilak points out, verse 6 does not mention the phy¬ 
sical renunciation of all actions. But like verse 13 it pre¬ 
scribes a mental attitude in which the (^4) thinks 

himself to be a as if he has renounced the very 

actions themselves, but unlike verse 13, here (XII. 6-8) 
the actions are dedicated to the Lord. This mental atti¬ 
tude is different from that attitude in which the active 
man thinks himself to be only an instrument (f^f%'?r) of 
the Lord? this latter is meant by ^ in XII 10 b. 

{4) —Besides the aspect of men¬ 

tioned in the first half of this verse, there are other as* 
pects of ^»i e. g., [ a ] (9 B ), [ b ] that 5bT in which 

the ^PPi;, thinks himself to be a tool of the Lord (*l?cRnw<t ’<1^ 
V. 10 b-d), [ 0 ] another aspect of in which an agent 
simply renounces the results ( ’BSt ) of his actions ( by 
thinking that the actions originate from the Prakrti ). 
These various aspoets of are called ^PTs in the Gita. 
So ‘ ’IhtH ’ is intended to exclude these from 

the laid down in verse 6-8. Sankara-3r%nTT?rJl?*ra[7®«t?f 

7. if Of. ^ in 

I * «T ’ refutes the theory of Sankara that 
the Hmd'iRREs go to the and then get Moksa 

after they meditate on the fqxr^K in H 

"-In any case the follower of the aspect 

does not get Moksa earlier than that of the ?nr4lTC aspect. 

^ (^<ld. ’■ also refers to the ease of worshipping and 
propitiating the as compared with the difficulty 
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of knowing (or worshipping ) the 

8. ( 1 ) —In Me alone rather than in the Aksara* ‘ 

(2) f^^^«lf^“-The classical form is 

(3) 3iist^—Moksa is not to begin in this life. ' 

9-11. As to what ’are exactly the options given 
hero scholars hold various views. Dr. Belvalkar says ! 

“ This ( 9-11 ) is not easy ; but means—each easier than the 
preceding—exist which would secure concentration of the 
mind 

We have already given our interpretation of these 
verses in our Notes on in verse 6. In our 

opinion these verses (9-11) give four options and all these 
options are aspects of the ^ (=^^) ‘Disinterested Per¬ 
formance of Duties*; and each succeeding aspect is said to be 
easier than each preceding one. They are as follows; (i) 
Profound Devotion to the Lord while doing one's duties 
so that one feels as if he has renounced his duties unto the 
Lord ( V. 6, 8 and 9 A ). ( 2 ) If this aspect of ^ is 
not possible owing to inability of the seeker (^11^), .he 
should follow the second aspect of viz,. Disinterested 
Performance of Duties ( ) through the help of the 

exercises of concentration ( enf’TO ); this aspect of ^hljs 
dealt with in Adhyaya VI. ( 3 ) If this aspect of *nn 
( Disinterested Action ) be difficult for Arjuna, he should 
do his duties thinking himself to be a tool of the Lord ; 
by this aspect of 5fT»r also Arjuna can get Perfection ( = 
Moksa ). This aspect was taught in the eleventh adhya¬ 
ya. ( 4 ) If Arjuna finds himself unable, to prac¬ 
tise this aspBCt of he should simply renounce 

the results of his duties, e. g„ by realizing that all 
actions are born of the Prakrti or the Svabhava, as stated 
in Adhyayas III and V. This last option is the easiest 
one of all these four aspects of “ Disinterested Action 
In our opinion the purpose of offering these four as¬ 
pects of is to say that those who practise the fiirsi 
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are the best, though this does not mean that the follow¬ 
ers of the other three get any defectire or inferior result. 
All the four aspects ( or, all the eighteen aspects in the 
18 Adhyayas, in our opinion ) give the same result, and 
tficise who adopt the most difficult of them are the best because 
being most difficult, it brings the result very quickly (*r 
). The easier form of ^ is. of course, easier and 
the Lord does say that each succeeding form out of these 
four is easier than each preceding one. But the most 
difficult is declared here to bring the result—which is the 
same for all the four aspects—most quickly ( T%trac.). 
These four are not four stages on the same Path, but 
four mutually diverse forms of ( Disinterested Action ). 
So, those who practise that form of ’flu are the best. 

12. ( 1 ) qia or knowledge as a means to = 5^ is 
better (because it brings ulsj quicker ) than I. e., 

the exoercises prescribed in Adh. VI. with ( = Cf. 
^HRHT in v. 6 ) is better ( because it brings Moksa 

quicker ) than qTH ‘ Knowledge of Brahman ’ and, lastly, 
which is also called is better than be¬ 
cause brings immediately. 

Here we have, in our opinion, a comparison of four 
means of ( = ^^ ), viz., 3Tv*nH ( taught as a direct 
HTHH to Hiaj in Adhyaya VI ), wtih ( = Hr%, taught as 
an independent means to HT^ in Adhyaya XII- 13-20 ), 
and •sfi'EawiH called HIH. j;rn% means ( Cf. Bha. Gl. II 
70, IV. 39, V. 12 ); and these four are considered here as 
( direct ) means to Moksa. Out of these four 
( = ) is the best because it brings the same result 

immediately, L quickest of all the four Paths. 
is. :thus important as it indicates the ground on which a 
comparison of all the four means is offered here. 

(2) ■ ^<BW«HT*T—It must be noticed here that in 
verse 11 we have interpreted as one of the as- 

pqots of hIh, while in verse 12 we take the same word 
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as *ii»l “ Disinterested Action itself. If ijy 

get a very easy interpretation of these rerses (9_12 ), 

which will be supported by the context, we think that 
there will be no inconsistency in the two meanings We 
propose to assign to the same expression ( ) in the 

same parage (verses 9-12). ^4«R5SfqT«T has these twomean^ 
ings, viz., ( 1 ) ^ ‘ Disinterested Action as a means 
to Moksa, as compared with other Paths to*Mok3a, viz., 
WW and (sqr^T); and (2) one particular 
aspect of »tl*l in which the results of the actions done 
axe renounced by realizing that actions originate from 
the Prakrti or the Svabhava. 

( 3 ) Verse 12 does not use the expressions 
and ) *n*i} but only mentions 

and Moreover it mentions j ^ 

result. And it does not mention % which is so often 
said to be a means to Moksa in the BhagavadgltS, In 
fact the is called (?|>T = 1 ^^ 

we propose te take ^4<K3?«Jin as “ Disinterested Action”. 
And is generally explained in the Gita as 

( 4 ) The Statement in verse ,12 that ‘ Ms the best 
of all the means to Moksa because it produces the same 
result in the shortest time { ), gives us tlie reason ;for 

the statements in verses 9-11. As WR is better than ar«tKi 
and as R% ( = ) is better than «R, jg 

than appJTR ( meaning thereby that bring the 

same result quicker than 3PRR); so, Mg 

JIRU: ’ gives a better aspect Of qln than the sfRiewin 
(in the sense that the former brings the same .result 
quicker than the latter ). The q>T is said to be better than 
HT% as a means to Moksa. This does not at all conflict 
with the view in verses 9-11 that the (verses 7-8) 

is better than q54^«T ( = taught in AdhySya 

m—*iT ^TWil ). 
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( S^Easli succeeding means to Moksa in verse 12 is 
saSd" ta be better than each preceding one, because each 
succeeding one brings the same result in a shorter time. 
Pure erwrw, pure ITR; and pure *1%—each being accompa* 
uied br 'Will be more difficult than (and will 

at the same time take .mbre time to bring because 

isr more difficult than complete never be¬ 

ing possible for a man ( ‘embodied soul ’)• 

(6) As is mentioned along with and as 

ef«lT?r is used in the sense of 'IRT«5 ejrRqTU in Chapter 
Vli ‘ ’ may be interpreted as »rr% which is, otherwise, 

missnig in the verse. 

( 7 ) Now let us examine the views of AcEryas and 
some modern Scholars on verses 9-11 and 12. 

(i) Tilak.—According to Tilak, eqR (v^), 

( s vr?r«r«r ) are always in the Gita intended to be 

means to ; so their comparative value is discussed 

here (verse 9-11 ) as means to Verse 10 says that 

one who does not like to practise «tT5T ) 

may take to ^((1% (= ?ri»T, etc. prescribed ia 

the Scripture ); and verse 12 says that if a man is un¬ 
able to 'practise JfR, w(R, he should at once 

begin and thereby ho will surely reach ^8J. 

This sense (of v. 12) is inconsistent with Tilak’s own 
view that are the means to How can 

be recommended ( by v. 12 ) even if the means to it 
cannot bo practised by the man ? Tilak raises this objec¬ 
tion-to- his- interpretation anfl his answer is in our opinion 
quite unsatisfactory. His meaning of as ilRj «IR, 
etCi prescribed by the Scripture is also wrong, if we com¬ 
pare with *re«fci-Haju, in AdhySya XL 55- Moreover, 

each* of the four options in verses 9-11- is said to bring 
^'dir^ly, so it is not a means to (We have 

taite all the four Sis four aspects of s|pl4l»r.) Again hb 
coBstraes “ ” with** uu: gy R Uitif e r m ” 
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(v. II B). But this is u. wrong coritruotion. And, lastlyi 
he lays emphasis on ‘‘ 5T?r:in v. IIB as meaning‘that 
hy. and by ( i. e., by slow degrees ) ; will ;be 

achieved and it will lead to But “ 5Rr: shouW mean . 
and should, be construed with 3r«r ( if'* >. Tilak’s in-, 

terpretation of these verses seems to us to be vague and 
confounding. 

r ' 1 . 

(ii) Sankara—If the concentration of the mind on the 
Lord be impossible for Arjuna ( v. 9A.), then , he should 
practise the (a milder form of than the one 

stated in 9A ). If , this is found difficult, then 

Arjuna should do the (his) deeds (which?) for the Lord, 
because thereby he will first get then «I5T^>T and 

then wfe. If Arjuna is unable to do this, he should^ resort 
to the Lord’s and renounce the result of all actions. 

According to Sankara verse 12 contains the of 
“ ( Mere ) is better ( for an sw ) than 
swra; is better than ( mere ) tiT«T; 

is better than simply because the 

31^ for whom •h4"b«t*ipi is ( always, in Sankara’s doctrine,) 
meant, is unfit for sqR.’' . ; 

According to Sankara, the of the sift is said 

to be better than sjjr of the wg, because the ^ is unfit 
for ««rT5r 5 so is the sense of 'the verse.’ It is 

like somebody praising the present day Br^hmanas by 
stating that “ A Brahmana, viz., had drunk the 

ocean It is a mere eulogy, not to be taken literally. 

It will be seen that Sankara -does not ‘ hesitate in 
making unwarranted additions to the words of the verse 
(12). These additions are not at all guaranteed by the 
context; though they may be necessary far explaining 
his doctrine logically. By taking as fi4<fRrtqT*r* 

sEgr^r, he neglects the sense of (Peace will 

be had immediately He also makes unwarranted 
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addition of in v. lOB. Hie argument 

litat " ^oh succeeding item in verses 9-11 is prescribed be¬ 
cause Arjuna is oafit to prictUe each preceding one ( 
jrfU5*r ^t>rf^<TWTggfsrT^r^ 'R®<pnn: 

^ Y, and hence the praise of each succeeding item is 
not to be taken literally *\ is wrong; because here these 
four are not four steps on the same Path, but these four 
are independent Paths (= phases of ‘ Disinterested 
Action’) and so each succeeding 'one being easier can be 
r^oinmended, for achieving the same goal directly, to 
- one who is unable to follow - the more difficult course. 
As these are all parallel paths to the same goal, there 
is no harm in allowing the option of choice to the seeker. 

(Hi) EStaanuja-He takes ( 1 ) as>iOl 

i. e., as Wife, ( 2 ) as ^*rfm 

etc. etc., ( 3 ) T%RE as T%T%: and ( 4 ) 

as which will be followed by Ta WT%. He 

construes WUPIhllW?!: with verse IIB. In verse 12 he makes 
several additions to modify the apparent sense of 3i*=2rT5r, 
WTW and and takes ^ife: as WWft: ( not as ). 

He concludes that the wfe^TWFWff is the highest step and 
®rR*RHW is here recommended to one who is unfit for that 
eriWWR, and that is better for a man 

unfit for WTctRrrwI^sSf. Thus, he tries to prove his own 
view that ) leads to WRWWTW which 

by itself being useless for Wl^, must lead to *li%f^*5r 
which alone can directly achieve 

(iv) According to Madhusudana Safasvatl, 

is the best UTWW. wviiRr^n means wn^wiirrKfRr:. 

means winsrasrwfgs^R^. So, 

W*i«ic«i>*iTji8l«l and are steps to gijjui and 

are successively prescribed for' one who ‘ is unfit for 
step. In his opinion verse 12 contains 
ae ex^aiued by Sefiikara. 

(v) Deussen takes «i«iw as a lower step of 
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f^e*nstI?T, i. e., WTR, as duties dedicated to the 

I^ord j as renunciation of the results of all deads. 

Verse 12: Because the knowledge stands iJiishar than 
the e^erciees (of the mind .}| the meditation:staads higher 
than the knowledge, the renunciation of the ^awards of 
the duties done is higher than the meditation; Beace 
follows the renunciation on its footsteps. 

(vi) Garbe does not seem to differ from Deussen. 

(Yii} Dr. Bhandarkar drops verse 12 in his Substance 
of the BhagavadgTta. (Vaisnavism, etc., P. 21.) , 

(viii ) As already stated, these verses, according to Dr. 
Belvaikar, mention the means in which each succeeding' 
one is easier than each preceding, and which would secure 
concentration of the mind. These are (a > steady practice 
( ) at concentration ; ( b ) temple-worship (>1?^. 

Of. Adb. XI. 55 ); and ( c) dedication and self-surrender 
{). Having through these means secured concentration 
and devotion, the devotee can rid himself of ail fruits 
of action, and attain in ?T*ir& the peace of Brahman.— 
Thus, Dr, Belvaikar takes as merely a 

His meaning of t-is., temple-worship, which he, also 

finds in Adh. XI. 55 reduces the teaching of Adhyaya 
XI to only the performance of temple-worship and 
misses the special lesson of that AdhySya, viz., Be thou 
naught but my tool.” 

Verse 12. He takes snsqRi (mere mechanical practice), 
«I«f (intellectual knowledge of the Absolute ) and 
(the realization of the Absolute through loving fq,itli, 
) as three successive steps, and is the goal 

of «IH and leads to the peace eternal ( 

So Dr. Belvaikar follows Sankara in taking these 
items as steps on the same Path. 

(ix ) Rudolf Otto.—is a higher step of 
and a lower step. If -Arjuna is unable to 

practise 3J«n?r, he should do “ My action *’ ( i. e., the acts 
of ritual service. If Arjuna ^is unable to do that, he 
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■gliould take refuge itt My ( saving ) wondrous Power 
•( ) and practise hereafter (5r?r: in the verse') in 

eelf-control the abandonment of the fruit of all action. 

(Verse 12 ) For, better is Knowledge than Yoga technique, 
but far more excellent than ' knowledge is the 'devout 
mind ( k<n*T = ). For, from the devout mind there 

springs (spontaneously) the abandonment of the fruit 
of action, and [close upon this abandonment of the fruit 
of action follows peace of soul. ■ 

• Sudolf Otto adds a notei-srwiPEf means the exercise of 
the meditation begun without the knowledge of the true 
goal ; the knowledge of the true goal is lower than 
'meditation; meditation being only a means is lower than 
and is the best Because when complete 

it‘brings to the goal. 

■ • So, -Budolf Otto interprets and »n»r as 

'sucoessi!^ steps and he avoids the diflSculty of Sankara (to 
take as ) by saying that 

when complete leads to the goal. 

According to Rudolf Otto all these veres mention 
different steps and not independent and parallel paths to 
the same goal. And verse 12 is a short summary of verses 
9-11, as with several other scholars and commentators. 

(x) Hill—Verses 8 and 9A mention a higher, more 
advanced stage of than the stage of srvqiH. 

Make work for Me thine aim Does this mean 
“ Be. thou naught but My tool *' ? is the 

which, he says, is a lower level where active devotion is 
less prominent. 

Thus, according to Hill all these four. are successively 
lo;wer steps on the Path to Mpk^a. 

. About .verse i_2 Hill confesses that .his attempt to give 
this Sloka some meaning is desperate. He says : . * The 
difficulty is a real one ’; ancient commentators vainly 
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grapple ^with it; many modern - commentatorB'preeerve a 
discreet silence and translates the verse as follows 

.**Forj better is knowledge than constant practice j and 
than knowledge meditation is.more excellent; than me* 
ditation>. abandonment of the fruit of work; after abah- 
" donment, peace ensues. (Hill, The Bhagavadglts,P. 219.) 

(xi) Barnett .—' This is a clumsy paradox; its object 
is to show that the humble layman's selflessness in' his 
daily works ensures salvation not less certainly than the 

intellectual and moral ecstacy of the ascetic.to drive 

home this lesson an utterly false scale of merit is con¬ 
cocted... verse 12 seems spurious. ’ 

So, Barnett follows Sankara in holding that the 
verse contains a false scale of merit. 

13 - 20 . ( 1 ) (i ) According, to Sankara versep 1,3-20 
describe an who is a —^In our opinion 

these verses describe a HRiPcniresK- because it. clearly 
refers to the worshipper of Krsna (u?pa>:,in v. .14, 16) 
and it is equally clear that this is p. 

or a (one who has abandoned all actions” 

verses 16) and ( one without a home-verse 19). 

Thus, verses 13-15 describe a while verses 

16-19 deal with a The former 'is the 

best among and perhaps the Gita ( here, in Adh. 

XII) implies that the latter is the best among HSHlf^^s, 

In verses 6-8 a is rnentiotied as the 

highest and the quickest but at the same tinid the most 
difficult type of ); the same is pointed out 

inverses 13-15 while in verses 16-19 a 6I^TU'n6ei 

is mentioned. If we adhiit this fact which is based upon 
the express words in the verses, the reason why a 

is dealt with in verses 16”i9 id easy to find 
but. In Adhyaya VI the purpose of the = Adhysya is to 
describe i. e.', Disinterested' Action based fipbn the 

mental exercises of meditation, but in course of the 
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(indifference to any kind of pr.eferinent of oneself, one’s 
frfehdj enemy or a third party ). According to Prof. Das 
Gupta, though Patafijali’s Foffa is under a. deep debt 
of obligation to the Buddhist Yoga (in which these 
are taught ), the Yo|fa of the Gits is unacquainted 

therewith.The ideas of universal friendship, etc., 

were also taken over by Patahjali and later on passed 
into Hindu works” (Das Gupta, HIP., Vol. II, P. 460). 
, In the Giti. these two wsils (^*fT and ) are only 
implied in the adjectives and not of the 
but of the Of. in v. ik 

14. —^This word is here an adjective of the *r^ 

who, as we have already shown, is a (v. 6-8 ). 

So, verses 13-15 describe a ^jfqrfJhj;. while verses 

16-19 a «rtT^ and are 

mutually contradictory terms and hence we have to 
conclude that two kinds of ?iT’RIct*Tl?f4!s are mentioned 
here (v. 13-15 and 16-19). Tilak is not right in 
laying emphasis on the word ‘ and then interpret¬ 
ing etc. in a secondary sense. 

Sankara expleiins as ; so he associates 

‘ qtJH* with the of He adds the word 

to this verse in his commentary. 

15. Sankara adds ( abl. sing. ). Of. how 

he adds to the various verses of m?rsrf in Adhyays II. 

^ 16. 53^^51.—Sankara—*n%:. 

(2) It is not only the qiFqqiJlXs but 

all qpH. which this renounces. 

. EamSnuja is right here in saying that this verse 
mentioua as a means to ; but he is wrong 

■ in saying thatallthe.wsnqs iteach this same doctrine only. 

17. ( . have noticed above that 
this epithet >of the is to be contrasted with 

*f; I hw’SrMi'?! attribute of tho 

Ur 57 ')r ' , 
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19. 3ri?r^?r:.—Sankara-sRPlT?::, a Tilak inter* 

prets eif^Rr: in a secondary sense and compares it with 
^dlf: etc. in Adhyaya VI. 1. He believes that is 

the only one topic of the whole Gita. But in our opinion 
the Gita teaches several Paths to Moksa of which 

is only one, though it has various aspects, 

20. ( I ) Sankara says that in verses 13-19 is 

an This is quite in contradiction of verses 6-8 

( 

( 2 ) Note the apparent contradiction between AdhySyas 
IX. 9 and XII. 20. There is no necessity of holding that 
exactly the same doctrine is taught in all the Adhyayas 
of the Gita. Eather each Adhyaya teaches one aspect 
of in its own particular RT^^lT. 
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student, on the other hand, has to devote special care 
to discover a close connection between the Adhyayas. The 
former liiethod is followed by Garbe and otners; the 
latter by Dr. Belvalkar, Dr. Bhandarkar and particularly 
by Tilak. Tilak has written a special chapter on this 
question called ‘ *ft5n«tTwnicr * (Chapter XIV of his 
But. it will be seen that his suggestions are far¬ 
fetched. He holds that the (». <?., only one and the 

same aspect, of ^4#!) is taught throughout the Gita and, 
like other Scholars and Aearyrs, he also holds that the 
Gita teaches one single rigid system of philosophy. 

We suggest that each AdhySya teaches its own aspect 
of 4l*I *' Disinterested Action and has its own method 
of explaining the general philosophical doctrine of the Gita 
which may be called “ Vedanta Doctrine ”, We mean 
that each A.dhyaya has its own method of explaining 
the in the Reality. Thus, we have to admit dif¬ 

ferent optional alternatives in the ethical and philoso¬ 
phical doctrines of the Gita, meant to suit the purpose 
of persons of different temperaments. We have already 
explained how the titles of the different Adhyayas in¬ 
dicate the different options of 

(3 ) According to the theory of three fajJs in the GUa 
Adhyayas I-VI, Adhyayas VII-XII and Adhyayas XIII- 
XVIII form respectively and 

According to the Acaryas the aim of the Gita is the 
attainment of Moksa. The means to this aim according 
to Sankara is preceded by ( Vide San¬ 

kara’s introduction to is nflcrmpq— 

qr: i ?pi 

l ). In the opinion of Ramanuja, 
tbe irieans of Moksa taught in the Gita is the Path of 
Devotion helped by Knowledge and Action ( TC srn sqqlfrnl 

qra*r>f:....i....35Jif.Tt:r?g?qi43t^0l. 





(501 ) Chapter XIII 15. 

( Ramanuja's introduction to his Madhusudana 

repeats the aim () of the Gita as stated by Sankara 

'STrTRi; II—Gudbarthadlpika, v. 2, on Bhag. Gita I); and he 
says that Bhakti is the only means to Moksa and that it 
is three-fold, vis,, Bhakti mixed with ( i, e., helped by ) 
Karman ( Bhag. Gi. I-VI ),Pure Bhakti ( Bhag. Gl. VII-XII) 
and Bhakti mixed with Jfiana ( Bhag. Gi. Xlll-XVIII). 
Each of these three forms of Bhakti is by itself the means 
to Moksa and is, according to Madhusudana, taught re¬ 
spectively in the first, second and third Satkas of the 
Gita. He writes in the introduction to his commentary 
on the Bbagavadgita as follows :— 

ii v ii 
ii ^ ii 

g ii ^ n 

m ff i 

qiufii^f ^ ^ gT^mecT ^ m fqqi ti ^ w 

( Qfidharthadipika, r, 4~7. ) 

Thus, he does not realize that the Gita admits and 
teaches more than one Path to Moksa. Tilak holds that 
the Gita has a primarily ethical teaching and that the 
helped by jnana, dhyana, bhakti, etc., is the Means 
to Moksa which is the goal of the Gita’s ( ethical ) teaching. 

In our opinion the central lesson of the Gita is * 
Disinterested Action ” and each Adhyaya of the Gita 
teaches one aspect of this Yoga. Along with this, some 
Adhyayas of the Gita say that the particular aspect of 
in Adh. VI, in Adh. XII, ^liT in Adh.XlV) 
if carried to an extreme and accompanied even by 
serves as a Path to Moksa, which is the goal of all 
human activities. The Gita says that there are various 
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Paths and that the Yoga ( Disinterested A.ction ) is a 
Path which has many aspects. Each Path of the GltS 
includes within it as subsidiary to it the features of the 
other Paths as we shall show in our Notes on AdhySya 
XlII- 24-25. Thits, being prominent and having 

j|nr^, the idea of etc., will be the Path of 

Devotion according to the Gita. For these reasons it is 
not correct to divide the 18 AdhySyas of the Gita into 
three groups of six Adhyayas each, though there may 
be an explanation for the theory of the three ^45s, ris., 
that discussion of ^Pl based upon ^4, *Tf^ and in 

turn preponderates in the Adhyayas concerned. 

Tilak opposes the theory of the three because 

according to him only is the central teaching of 

the Gita. 

O. (l) Some editions of the Gita read one more verse 
at the very beginning of this Adhyaya, viz , 

^ tl ” 

Sankara takes no notice of this verse at all. Hill 
says that this verse is generally considered to be a later 
interpolation. 

We also believe that this verse is a later interpolation. 
Moreover there seem to be several verses in this Adhya¬ 
ya, which make the traditional patjia of this Adhyaya 
as preserved by Sankara doubtful. We give our reasons 
for our suggestion below. We must, however, note that 
in spite of our doubt as to the genuineness of several 
verses in this Adhyaya, we believe that as this patha is 
a very old patha^ older even than Sankara’s commentary, 
it is the duty of an interpreter to try to interpret this 
Adhyaya with the verses in their traditional order and 
to see if a self-consistent doctrine can he made out from 
the entire Adhyaya* 
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Now, we state our reasons for doubting the genui- 
uess of several verses of this AdhySya:— 

(i) The verse 5^ is not accepted by Sankara, 
Hamanuja and other ancient authorities. 

(ii) This verse enumerates only some topics and 

drops others discussed in this Adhyaya, e. g. (1) S^: 

described in verse 22, ( 2 ) the different Paths to Moksa 

(verses 24-25 ) and ( 3 ) ( verse 23 ). 

( iii ) The beginning of this AdbySya, as preserved 
in the tradition of Sankara is in agreement with the be¬ 
ginning in some other Adhyayas where also the Lord 
begins to tell Arjuna some doctrines without his asking 
Krsna any question, e. g., Adhyayas VII. 1-2, IX. 1-2, 
X. 1, and XIV. 1-2. In accordance with the style of 
these Adhayas ‘ ’ would be the first verse. 

( iv ) If ‘ HliiTf ' be the first verse, it will 

contain a question put in a form unlike the questions 
of the beginning of AdhySya VIII. 

( V ) This verse (. sififS ) is not in agreement 

with the title of the Adhyaya () which indicates 
that only two topics and and an aspect of sJirr 

based upon their knowledge are discussed here. 

( vi ) The mutual relation of the verses of this 
Adhyaya suggests that there are interpolations between 
the original verses, e. g„ verse 26 ( 

) should be immediately after verse 6 { 

( vii ) The order of the topics enumerated in the verse 
is not the same as the order of the topics 
in Krsiia’s answer in this Adhyaya, while in Adhyaya 
VllI the order of Arjqna’s questions and that of Kxsna's 
answers is the same. The order in this Adhyaya is as 
follows 

(v. 2-6), and (v. 7-11 and 12-17), 
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and (v. 19-23), ^»rs about wbiob there is no 
question from Arjuna (v. 24-25), once again 
( T. 26), some miscellaneous topics ( v. 27—32 ), and last 
of all and ( v. 33 ). 

( viii) Verse 2 of Sankara Patha makes it clear that 
the and are not the topics but only as in 

Adhyaya VII. 1, IX. 1 and X. 1 is the topic of Adhyaya 
XIII. (Cf, JT*? with the ^nsT^i: in 

these Adhyayas ). Also note liH 

(v. 17). Verses 7-11 and 12A. would thus appear to be 
later additions within an original text (?). 

( ix ) As already stated verse 26 (f«T%3.) 
should have immediately followed verses 5-6. Similarly 
verse 26 seems to be closely connected with verse 33 ( «l«ll 
etc,), which is itself connected with verse 34. 

(x) Verses 19-23 describe sif:^ and 3?^ ( and also 

3^^: about which no question was asked by Arjuna), 
Verse 29 repeats what is told about Rfim in verse 20, The 
3^, i. e., the individual soul is described in verse 19-23 
and again in verses 27-28 and 31. As these verses 19-23, 
27-28 and 29 deal with the “ Disinterested Action 
the central topic of the Gita, which will justify the title 
of the Adhyaya which refers to ifln (), we 
suggest that they were introduced into some text with a 
few verses about and and thus a chapter called 
‘ ’ was presented. 

(xi) In interpreting the AdhySya as having a single 
doctrine we have to take it granted that Rfif^ of verse 11 
is the same as, or an aspect of, the eraqg; of v. 5 which 
is one of the f^^TCs of No verse in the Adhyaya 
mentions the relation of Jttprcf of verse 11 and the 

of verse 6. It is not stated that siliw is the same as. 

and, yet, verse 11 starts as if the relation of 5I5I% 
to the were well-known to the reader. The 
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of referred to in verse 11 cannot be different froin 
the of (verse 6 ); and yet we are not told that 
and %R are two names of the same principle. Thus, 
though the genuineness of either of verses 19-23 and 
verses 5-6-7 can be doubted, they have to be explained 
as if the terms RflB", were well known and did 

not require any explanation when originally these verses 
were put together. 

(xii) Verse 4 (Rid I 

RgRr3fRfRt^%: II) is doubted by several scholars to be 
an interpolation* 

( xiii) Verses 24-25 mention the RiRs discussed in Bha, 
GI. I-XII without explaining any of them and without a 
question of Arjuha about them. 

All these points make us doubt the originality of the 
various verses of this Adhyaya, though this AdhySya 
does deal with the RTR the central teaching of the dfai 
as a whole. 

We suggest that this Adhyaya simply enumerates 
certain ^principles and explains them with reference to the 
RiR “ Disinterested Action Unlike other Adhyayas this 
Adhyaya does not aim at giving one particular method 
of explanation { R[%RT) of the Advaita Doctrine. To give 
an example, it is in our opinion impossible to explain the 
relation of RfiW with ^*r and of with RfiJR which 
is said to have ( v. 19) cannot be other than the 

f^^T^s of ^ ; but one of the WfiKs of %R is the RSRRi 
( V, 5b ) which, again, must be identified with RStR, To 
give another example in which Kysna is the higher 
principle ( RRlK RfRIR. v. 12, as we shall interpret it) is 
mentioned in verses 12-17 and we are not told in the work 
itself what is the relation of %R and respectively 

to RRTIRRRI and Krsna. As we shall show %R is- 
itself. It is thereforel quite proper to assume that thiq 

64 
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Adhyfya does not present any particular form of the Ve¬ 
danta Doctrine, but only collects some diverse topics current 
in those days and explains through them the the 
central teaching of the Gita about Disinterested Action. 
It seems that these topics belonged to different Vedanta 
thoughts. Verse 4 expressly says that the ultimate 
Reality called in verse 3 has been explained in various 
ways; this WQuld mean that ar-nft iRirc ^ ( v. 12 ), and 

3?# .( v. 19) are two different 

methods of explanation of the same principles as 
and ’’ is illustrated by these three 

groups ( 1) ^21 and (2) and ( 3 ) 

sifiilr 3^ Considered from this stand¬ 
point the < JI5W 3^^ I 

11) really explains the exact situ¬ 
ation of the topics dealt with in this Adhy&ya ; it is 
only a simple casual enumeration of several pairs of 
philosophical thoughts known in those days that the 
author of the GitS is here giving. As sug¬ 

gests, there is no wonder why four Paths are stated to¬ 
gether in verses 24-25. Just as the same Brahman (or 

) is stated diversely by the sages, so they have also 
stated diverse ways of realizing the Reality. In our 
interpretation of the verses of Adhyaya XIII we should 
always remember this result of a critical test applied to 
the text of this Adhyaya. 

< 2 ) This verse enumerates three pairs of philosophi¬ 
cal thoughts and from the question-form it is clear that 
Arjuna wants to know separately about each pair. It is 
not that Arjuna wants to know six topics or that these 
six topics make one particular system of Philosophy, 

The answer of the Lord to the first pair, vizi, 

5^ 3*n^fv {Bhag. Gl. XIIL 19 > and ?r W 

3*^ ^ ( Bhag. Gl. XUL 23) also shows that 

it is a pair about which Arjuna is anxious to know. 
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(3) It is very well known that the word occurs 
in the SvetaSvatara Upanisad ; but there it seems to 
occur in the sense of the higher Nature, the spiritual 
Nature, the Aksara-Brahman. The pair of and JCT, 
however, seems to us to be first mentioned in 

vis., in wrsqi { Maitri Upa. VI. 10 ), The 

pair occurs also in MBh. XII. In the Gita there are so 
many passages where or 3 ?^ is mentioned, but pets- 
sages or verses in which the two principles are mention¬ 
ed as a pair of philosophical conceptions are found 
only in this thirteenth Adhyaya ( V. 0 , 19, 23 ). 

(4) 2 ^ in this pair is the individual soul, as will 
be clear from verses 21-23. 

( 5 ) ^—This is another pair. The answer of 

the Lord (v. 2-3 and v. 26 ) also shows that the ques¬ 
tion of Arjuna pertains to a pair of philosophical thoughts. 

( 8 ) These words occur in the SvetSsratara Upanisad :- 

STTW I 

ngifin II 

( S^e. Upa. V. 3 ) 

And S gofi I 

II ( Ibid VI. 16- ) 

There is no detailed description of and in 
the Sve. Upa., but in our opinion the Upanisad contains 
no statement to contradict our view that means TC * 1 ® 
called 31®^: and Iwg is the 3 ^ higher than 

The word also occurs in the Manusmrti:— 

^ts?qi5JR: qiTt:fh?rr ?r 1 

«i; g <6 gtr: 11 ? ^ 11 

^ ^ srwfg 11 n 

tnri^ ^ 1 

^fS ^ s*n'?r ffre^r: n ?v it 
XXX 
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^ qiq hc n 

ater: II II 

In these verses of Manusmrti ‘ ' along with 

is the of the actions of the sfR and is also the 

prompter of the sftq ( sRrefqg; ) and the is only the 
of 5 :^ while the actual is a principle called 
trcns: or 5|jnwi. 

The words and occur in the MBh. XU but 
not frequently. there means the aspect of the 

Reality, as we shall see in our Notes on verses 5-6. 

( 7 ) qtH =q —The word fiR occurs in (a) Tai, 

Upa.II. 1.1 ( ^) and Katha HI. 13 ( 

«rR*n^). But the pair qrT«t and ^ does not occur in any 
of the principal XIpanisads. It occurs only in the later 
MahabhErata, e. g., in MBh. Xll. 306-308 they appear 
as philosophical entities. 

( 8 ) From the terms of this AdhySya we can infer 
that this Adhyaya, unlike Adhyayas II-XII, is chrono¬ 
logically near the later MBh. than the principal 
Upaniqads. 

2. Verse 2 ( 1 ) A clearly says that, according to one 
explanation, this body (the body of a man) is called 
" * Verse 2 talks of all ^^Ts ’ i. e., ‘ all bodies. 

( 2 ) —This word seems to have been used in the 

sense of the soul in the body. Of. 35r%qt- 

?rq^UrnEiqTq*ff5r: * I am the soul in the heart of every being’ 
( Bha. Gl. X. 20 ). is something to be known, i. e., 
the object; or is the knower, the subject. This is 

the sense of verse 2B. The Gita does not seem to use 
in the sense of the described in Adh. XIII. 22 , 

though according to Manusmrti (XII. 19)%«l^ means 
the 

( 3) “qiiq—This means : ‘ And also know Me to be the 
in all bodies’. It does not mean : * Know Me to be both 
^ and in all %5fs’. 
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( 4 ) *Tf f^fe-This clearly identifies the in all 

bodies with Krsna and we have already explained this 
by quoting “ stcttwt ( X. 20 ). 

Sankara makes out two very important doctrines of 
his system from this verse ( 2 A.), ( i ) That in all 

bodies there is only one soul (), and ( 2 ) That 
this soul is identical with or qr^TTcuq;. From this 
interpretation of his he farther draws several conclusions, 
one of which is that the individual soul is in its state 
of a soul owing to Ignorance ( or JTf^T). Ramanuja 

fails to interpret literally the identity of the soul and the 
Lord stated beyond doubt in this verse. The situation of 
the two Acaryas, Sankara and Rfimanuja, in this verse 
is the reverse of their situation in their on Bhag* 

Gi. II. 12 ( ^ ^ ) 

The fact is that the Gita does not start with the idea of 
solving the difficulties which confronted the AcSryas in 
working out their respective systems from the Scripture. The 
Upanisads taught some kind of identity of the sftf and 
the Gita does not reject this identity, though it 
seems sometimes to modify it; but it was only the 
Mahabharata School in MBh. XII. 308 which gave 
up the identity of ^fTsr and and rejected the texts 

like UTsrui% and erf in their literal sense and for 

the first time in the history of our philosophy put forth 
a view that or had nothing to do with birth ’ 
and death while the soul was the only entity experiencing 
birth and death. We have shown in our Thesis (Aksara : 
A forgotten Chapter, pp. 69-78 ) that the idea of God in 
the Yoga School originated from a critical examination 
and ultimiate rejection of the identity of and 
expressed in and and not from foisting 

the idea of God on an atheistie as scholars have 

till now assumed. 

We may here add that Bra. Su. II, 3. 28 
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seems to us to mean that the individual soul is different 
from Brahman, because the Scripture teaches the difference 
between the two* This difference remains till he is a soul, but 
disappears when he becomes Brahman ( Bra, Su. II. 3. 30-31 ). 

( 5 ) Verse 2 B. This would mean that ^and have 
mitchdeeper meaning than that explainedin Verse 1 and2 A. 

3. ( 1 ) Sankara calls this the of the entire 

thirteenth AdhySya. But, as shown by us in our introduction 
to this AdhySya, is only one out of so many topics 
of this Adhyi.ya. 

(2) This verse also shows that verses 1-2 do not 
complete the sense of and So, we have to take 
verses I and 2 A as only a kind of introduction to the 
knowledge of both IN' and emphasised in Verse 2 B 
and stated subsequently. 

( 8 ) etc.. The two meanings of |pr. "ois, ( a ) 

the human body and ( B ) the or the principle called 

of which this body is an effect are suggested in this 
verse by the Lord’s promise to tell Arjuna what () 
is that (body—v. 1), like what it (body) is, what 

effects it (body ) has, and “from what (reason) what it 
is (’I?!)". 

"We suggest that the answer of ‘ what it (the —body ) 
is’ is contained in verses 5-6 where we are told ‘ here the 
^ is described briefly together with its effects ’ (the two 
meanings of the body and the principle 

so called being implied by the word ^). Verse 4 in its 
context tells us that the is described in a variety of 

ways (; so this is a reply to ‘ (‘ like what 

the ^ is ’) ; here also both the meanings are identified in 
the word In our opinion the answer to ‘ what 

^%Rs the has * is contained in verses 5 -6 where the Lord 
says that He has described the along with its effects’ 
( = the body of v. 3 and the principle so colled of v, 6 ). 
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As to the last part of the Lord’s promise, viz., * >nTai- 
‘ From what (reason) what it is’, it seems to have 
been answered in verse 26, which would mean “ the ^ 
produces all movipg and immovable beings on account of 
its contact () with the 

We believe that if the answer to the four problems about 
the stated in verse 3 A, is to be found out from this 
Adhyaya, they may be as suggested by us above. In all 
the four topics * %3r ’ has a double sense in which it simul¬ 
taneously means ( 1 ) the body and ( 2) the principle 
called ; the questions are suggested with reference 
to the human body ( ) in verse 3A and the 

answers are given with reference to the principle called 
in v. 5-6, in v. 3, in v. 6. 6d, 

*1^ in V. 26). 

( 4 ) Hill notes that * The second is 

difficult' ( The Bhagavadglta, P. 223 ). Hill has adopted 
Sankara’s view ; viz., ‘ And whence is what', Sankara 
writes " «t5fr Ramanuja takes 

it to mean “ I 

”, *. e., the cause (tg), i. e., the aim ( ) 

for which the body is produced; and the nature which the 
body has’. Hill does not seem to be correct in explain* 
ing interpretation of as its origin, because 

himself explains ‘ gg ’ as ‘ g4t5Tir ’, 

(5 ) Madhusudan explains the four problems in verse 
3 A so as to make them refer solely to the body ( and not 
to the principle called %5l )-*!« 

?q:T4g?q«rfr ^r^r: «rKi% *1: 

But the answers do not support the view that in 
verse 3A refers only to the body stated in verse 2 as the 
meaning of ( and not as the itself; because the 
body is only apatt of the meaning of 
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( 6 ) 5T This should also refer to in a double 
sense: (1) as the individual soul, the in the 

body and ( 2 ) the principle called 

‘ =sr «i:’ ‘And who that ll^ss (the soul and the principle 
called Iwf) is’. ‘ ’ And what is the prowess of the 

( the soul and the principle so called). 

In our opinion verse 4 applies to %!ni also, though there 
is no item with reference to like the item *tTf^ stated 
in verse 3a with relation to It would mean that 

is also variously described. ( ^f<^i ). 

The author of this Adhyaya seems to discuss these two 
points ‘^ 2RJWT«rai ’ in verse 26-33. is 

and hence though he resides in the body as the soul 
itself, he is not the agent, all actions being done by the 
sfgf^ which may be identified with in verse 5b. In 

verse 26 is said to be That he is no agent and 

hence he is not stained with the results of the actions 
seems to us to be the answer to About the answer 

to “qWHW{?r:)”, we suggest that ‘to be unstained 

with the results of one’s actions’ is a corrolary of the 
soul’s nature cs and hence it is not the of 

the ; so the fact of producing all moving and 
immovable beings when in union with (v. 26 ) should 

be taken as explaining the sr»TK of (the principle 

called ). 

(7) Sankara—M J???! H 

Sankara adds ‘ ’ to explain the doctrine of the 

Gita in har.nony with his system of Vedanta. The 
context of the verse does not say that the spdl^ or !r*n^T: 
are (mere adiuncts). Madhusudana follows 

Sankara in the interptetation of *' ’ffST^lPr: 

4 . ( 1 ) Sankara takes this verse as referring to both 

and ^51^, as we have also proposed to take it. 

(2) This verse is very important for the discussion 
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of the Date of the Bhagavadgita, which .tains on the 
question! ‘ What are the works referred to by and 

Ti. particularly whether the latter definitely refers 
to the work of or to a work on the same 

topic which may have preceded our present 

( 3 ) i^ftv:~There seems to be little doubt that 

this refers to the hymns of the Vedas, It may refer not 
only to the few philosophical hymns of the Vedas, the 
Bgveda (etc. ) and the Atharvaveda but 
to all the hymns of the Veda, if we take the author of 
this verse as holding the view expressed in Bgveda it¬ 
self that the one Being is described in various forms in 
the hymns:— 

mi ^ ii 

( RV. I. 164. 46 ). 

Thus in Bhag. G-l. XIII. 4 is a reflection of 
in .RV, I. 164. 46. The view about the teaching of the 
Vedic Hymns taken here will be different from the view 
about the same in Bhag. GI. XV. 1 ( 355rn% q'ntfff) 

which makes the Vedas subsidiary to the field of the 
hfif'a' which a seeker has to cut down. It will also bo dif¬ 
ferent from the attitude of the Gita to the three Vedas 
and their religion, which is that of an adverse criticism 
rejecting the Vedas in their original (sense ( e. g., IX. 
20-21 ) and giving them a secondary status in the scheme 
of the Gita ( e, g, Bhag. Gi. XVIII. 5 ) after modifying 
the very injunctions (T^fws ) laid down by the Vedas. But 
if this meaning of ' ’ is the meaning which alone 

suits the context, there seeuis to be no barm in accepting 
it. It may be that here ( XIII) is a different scheme about 
the position of the Vedas () than those in Bhag. Qi. 
IX. 20-21 and XVIIL5; and after ail all the three schemes 
are meant to give a new interpretation to the Vedas. In 
(15 
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oui apini(>n and decide the nature of 

the works referred to. It is well know that-every hymn 
has a sRft, a a Of. *if 

a ^ ii 

II < Ohs. TJpa. I. 3. 9-1.0 ). Even the Bhagavadgita 
and several later have a a a ?^5IT and 

also gfhi and The word ‘ 3*?: ’ (metre) will not 

be applicable to the Oldest Prose TJpanisads, nor are 
and mentioned with the Principal Upanisads. 

( 4 ) ^’41 would refer to the various names, 3^ 
in ( ), (in ) and it would include 

also the names of the deities which are here supposed 
to be the names of the one Eeality. 3*4!^ will mean that 
the ^f^s have sung this Reality, each in his own way, 
each in a separate text. 

( 5 ) —It is particularly this word in the 

interpretation of which there is a great difference of 
opinion among the Acaryas and among the modern 
scholars also. 

In our opinion refer to not the complete 

Upanisads but to those portions of the sentences ( of the 
^igi^s and ) in which a short rule or precept is 

written about ^11*1;. This would mean that the mimansa 
portion (eg, Oaa. Upa, I. etc. ) and the story-portion 
of the Upanisads is not the portion in which is to be 
found. Perhaps such Srutisabout Brahman as are collected 
in Brahmasiitra I are meant by S|f?Ufti?rs. The of 

Badarayana may have got its name from this name of 
these Srutis, because BadarSyana’s book is called ; 

this plural form would mean that each Sruti collected and 
discussed is one Sutrapada, all of them collectively being 
called or The adjective will 

also point to the fgs in these Srutis, pointed out also 
as tgs by BadarS-yana. So, it was already believed that 
these pf the Upanisads had got %3s to justify 
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their being looked upon as dealing with though 

they appeared to disouas sn<»l, etc- etc., and 

the author of the simply collected those %3s 

and put them separately along with the Srutis { ^>1^3 ) 
in question. To give an example, C ^ini% ^fjIF®rT- 

siraisj !ic*re?r s^iiqtfrr^Rr: Tn- 

*I®RC. ( Cha. Upa. I. 9. 1 ) is a out of the whole 

passage in the Upanisad ; in it is called an^T^r and the 
for this statement is that the appearance of beings from 
and their disappearance into is mentioned in the Sruti. 
This latter statement is actually given by ^Tc!TT«I<i| as the 
tg for proving that means . So the Itself 

contains the ig. All the «T%s, discussed in w have, 
as pointed out by the Sutrakara, clear to show that 
their topic is though it is called variously ( 

referring to erPBra, moj, sqrf^: etc. ). 

“ (jfmqt” cannot 
apply to the text called sn^rsniiq because it has not sung or 
called flUg by various names; it has rather proved what 
the Gita says, 'vis that the Upanisads contain deSnite 
( =not vague-f^fqf^l': -plu. ) small statements about araig. 
( and not about any other principle ) which have also 
the required ^s. If the reading were ( as we 

find in some recensions ) ». neit. nom. sing., the Gita 
would be undoubtedly referring to a text called 5rfra;5rTlSl 
or ^ra«Tq5II%. “ qfqr jfmq; ” cannot refer also 

to several books called because they also, if 

they ever existed, would not be calling by various 

names, but would be only proving that the principle 
called by various names (in the Upanisad-Srutis) is^ng, 

As to the relation of the present and the GltH, 

it is proved beyond doubt that several sutras of the 
arsnpr refer to the Gita. ( Vide our Notes on Bhag. Gi. 
VIII which is referred to in Bra. Su. IV. 2. 

5ff^ ^W-where the Sutrakara rejects a view 
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of th Bhagavad Gita. There are several other Sutras which 
clearly refer to the Bhagavadgita, e. q., (1) ?f??r«f~Bra. S&. 
1. 2.3 (Bhag. GI. XVIIL 61 ), (2) srrr ^ ?J|q%-Bra. Su. 
I. 3. 23 (Bhag. GI. XV. 6 ), (3 ) ^-Bra. 

Su. II. 1. 36 ( Bhag. GI. XV. 3 ), ( 4 ) siw ^ ^ira?r-Bra. 
Su. n. 3. 45 ( Bhag. Gi. XV. 7 ). ( 5 ) 

Bra. Su. in. 2. 17 ( Bhag. Gi. XIII. 12 ) 

(6) =5r-Bra. Su, IV. 1. 10. (Bhag. Gi. VJ. 11 ). 

In our Interpretation of the Brahmashtra .and also else- 
where we have shown that the present Brahmasutra not 
only refers to the Gita, but also gives a new interpre¬ 
tation to those doctrines of the Gita which were in the 
opinion of the Shtrakara not in harmony with the Upa- 
nisads* We have proved that the (Bra, Su. II. 1 ) 

chiefly deals with the Bhagavadgita. A.s the author of 
the Brahmasutra refutes the views of the Gita on cer¬ 
tain points, it is not possible that the same author wrote 
both the Gita and the Brahmasutra. 

( 6 A ) We may also state that in the Sutra litera¬ 
ture there are often several sutras which refer to Brah¬ 
man, e. g., Apastamha Dharmasutra I. 8. 22 deals with 
the nature of Brahman Atman. 

Vide our remarks on Hiirs view about Bhag* Gl. XITL 
4 in ( i ) infra. 

( 7 ) ( a ) For the above reasons we cannot accept 
Tilak's view who holds that the same is the author 
of the Bhagavadgita and the Brahmasutra and that he 
wrote both the books simultaneously. According to Tilak 
and fgsR%: refer respectively to and 

(Vide Gita Rahasya, First Guj Ed., pp. 636-543). But 
• * cannot refer to and other very old 

prose of do not describe Brahman in 

a variety of ways (qfvi); on the contrary they refute the 
views of th© Gita so often ; ' fgqfir: ’ means the fgs in 
Srntis theiri$elyes which are pointed out by 
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Tilak’s argument that if the Gita mentions it must 

at the same time mention which systematizes the 

scattered remarks on in the Upanisads, is not accept¬ 
able for obvious reasons. The Gita seems to mention, e. g., 
the but does not seem to kno\^ anything about 

the or %Rf^^s( Vide Note on Bhag. Gi. 11. 41 ). 

(b) Sahkara-sjy^Tf^: refers to and 

to *' e. g, 

(Br. Upa, 1. 4. 1 ). 

(c) Anandagiri on explains as 

referring to both the and 

( d) Ramanuja takes as ‘ 

; but in his commentary, on Ramanuja 

accepts that the m?fT is older than So Ramanuja 

is not consistent in his view, 

(e) Madhusudan does not take Gita XIII. 4 as^refer- 
ring to the Brahniasutra at all. According to him 
refers to written by to 

and i. e., to ; and 

( into which he divides the expression ) 

refer to two kinds of sentences of the ®^R^3Cs only. As 
an optional interpretation of he gives the same 

view as that of Sankara. • • 

We may add that if sr^Hsfqr^: can be divided into 
5r^H5s and then * ' can also refer to 

etc. 

( f ) C. V* Vaiciya.-* ’ in Gita XIIL 4 does not refer 
to the Sutra of Badarayana. He gives a detailed refuta¬ 
tion of Tilak^s view and says : It is a common wrong 
notion that W-n and are one and the same 

persons. Badarayana has nothing to do with the MBh., 

of the Gita.Badarayana is wrongly called ( The 

author of is (s«lR) who is and the 

other frstxilqT^T^T is or qTr%5. 
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. According tq. O, V. Vaidya refers to 

Bgveda Mantras and 71: to logical definite 

expressions ( in prose) by *RW, e. g., to some Sutra current 
before <nTfi|R who mentions a f»rg^ by >lKT5r4 and better 
still to the IJpanisad sentences. C. V. Vaidya points out 
that is an Acarya, not a 

Among the other arguments which according toC. V. 
Vaidya show that the Gita is much earlier than the Brahma* 
sutra, he refers to the refutation of and ( and 

also 'trarm ) in the We have shown in our Aksara; 

A Forgotten Chapter, that the Gita knows nothing of 
and ^rn as Schools of thought and in our Interpre¬ 
tation of Brahmasutra III. 2. 14-IV we have also proved 
that the philosophical views of the Gita about 
are refuted in the Brahmasutra. 

We must add that originally Gita seems to us to be 
an effort, like the Brahamsutra, to explain the Upanisads 
so as to support its own nin (= ) ‘ Disinterested 

Action’. So, it was originally not a 5I5*TR at all, just 
as was also not meant to be a 5r?*IT*T, but 

only a commentary on the 

t g ) Dr. Belvalkar takes * 

( ” as referring to several works called ^?I?rs 

by different authors (s ) and suggests that these authors 
were such as 3fr»in.«ir and others referred to 

as authorities in the present Brahmasutra and by this 
interpretation of he seems to support his view 

about the 5IR5nalq ^^igas ( Basu Mallic Lectures, P. 99 
and P. 140 

We do not know if Dr. Belvalkar takes 3!=^TnT; 
as referring to the Vedic Hymns and also to the princi¬ 
pal Upanisads. The latter, particularly and 

(whose are postulated by Dr. 

Belvalkar) cannot be referred to as composed in metres 
(). And if so, the verse of the Bha. Gl- ( XIIJ. 4) 
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refers to sucii works without referring to the 

Upanisacis on which those were based, * 

We agree with him that must be supplied^ 

along with but this would make the expression 

refer to the and other Upanisads. 

( e ) Garbe taks in Bhag. Gi. XllL 4 as referring 

to the Upanisads as he clearly states in the foot-note 
to his translation of the Gita ( Die Bhagavadgita, P. 
140). He takes as the well established words of 

the which is known to us, ‘‘ because as yet we 

know of no other He approves o£ Bohtlingk^s 

correction of to and says that the various 

explanations of Indian and European scholars (based 
upon ) have not been clear to him. 

We suggest that ” meant the hymns of the 

^ft^Ts and the Gita ( XIIL 4) may be interpreting the 
hymns in accordance with Eg. I. 164. 46 ( 

) and must have found the Upanisadic sentences 
dealing with very well defined, as compared with the 
vedic hymns. So, there is no necessity of changing 
to as proposed by Bo htlingk and 

accepted by Garbe. 

Having interpreted Bhag. Gi, XIIL 4 as referring to 
the current Brahmasutra, Garbe takes the verse as an 
interpolation, 

Garbe also says that Bhagg, GI. XIIL 4 is an inter* 
polated verse because the reference to Upanisads and to 
the Brahmasutra ( i. e,, to Yedantic sources) suits the 
context the least, as in what follows, the, nature of the 
body is described according to the doctrine of the SSrii^ 
ti^ljyg^-Yoga. ( Die Bhagvadgita, P- 170 ). Vide also 
Garbe s Introduction .to the Bhagavadgita, Eng. Trans,, 
Bombay, 1918, P. 31, where he says that in XIII. 5 the 
principal doctrines of the, Saihkhya-Yoga are set forth 
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with unadulterated purity, and P. 36 where he says 
that the physiological conceptions regarding the inner 
organs and the senses are those of Ssmkbya system. 

Dr. Belvalkar has replied to Garbe that the original 
Saihkhya-Yoga was theistic and that the Gita is trying 
to philosophically harmonize the Saiiikhya—Yoga and 
the Vedanta teachings. He says that Garbe is wrong in 
assuming that the Samkhya-Yoga of the Gita was 
atheistic. We hold that GltS does not know any system 
called Samkya or Yoga or even Vedanta distinguished 
from Samkhya-Yoga, and hence there is nothing objection¬ 
able in a reference to what is stated in Hymns and 
the XJpanisads. Verse XIII. 4 does not refer to any 
system called ; it rather refers to a want of 
system both in the Hymns and the Upanisads. 

(f) Deussen.—= the hymns of the Vedic poets 

and = a reference to the aphorisms on 

Brahman (S5ire?r). 

(g) Prof. Das Gupta.—“Since there is no other coii' 
sidaration which might lead us to think that the Gita 
was written after the BrahmasUtra, the verse (XIII. 4) 
has to be either treated as an interpolation or interpreted 
differently ” (H. P. I., Vol. IL, P. 549). 

li) Hill.-^lW refers to the hymns of the Veda, and 
perhaps includes Upanisadic passages and verses 
current in the Vedantio schools. 

Hill takes as implying verses also. If it be 
necessary to explain as implying verses, then, the 
term ‘ 4? ’ would also help such an interpretation because 
italflomeans a qaartef ofa stanza ( e. g., «im'r). Then, 

would refer to the Earlier Metrical Upanisads, 
like Mundaka and Katha, which have undoubtedly 
influenced the language and doctrines of the Gita. 

(j) Df. Bhandarkar.'-^'SII^ 5= verses of Various -metres 
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and sr5ig^q|-: = words of the Brahmasutra <Vais^iavism, 
Saivism, P. 21 ). 

{k) Pudolph. Otto takes as refeixing to the 

Brahmasutra ( The Original GltS, P. 94 ). 

(8 ) tf^l—The Gita believes that the sages of the hymns 
and the ( prose and metrical) Upanisads do not agree 
among themselves on certain points. 

( 9) —The Gita, seems to refer to the sages as 

if they were the authors.. The theory of of the 

Sruti or a part of the Sruti does not seem to be support^ 
ed by the Gita. 

( 10 ) *Tfa^—Of. fc ( Bra. Su. I. 4 . 27 ) which 

refers only to the metrical Upanisads where only 
is described as the ( of beings ) wherein the 3 ^*f lays 
His seed. If we take as ‘sung’ and as applicable to 
the metrical Upanisads* then the Gita would be admitting 
that the Oldest Prose Upanisads do not support its view. 
In the Brahmasutra we often find that a view probably 
based upon the EMU and the Gita is refuted on the strength 
of a view based upon the OPU ( Vide our Interpretation 
of the Brahmasutra on Bra. Su. HI. 3 . 1 - 4 ^ 2II. 3. 31). 

5. ( 1 ) Vide our Notes on Bhag. Gl. VII. 4 - 7 . 

( 2 ) and —The Bhagvadgita and also 

the Mahabharata do not know the distinction between the 
gross elements and the subtle elements. They distinguish 
rather between the gross elements and the objects of 
senses, as noticed by Kieth. 

( 3 ) —This seems to be the ; because 

should be the principle which is the cause of 31 %. Moreover, 
it seems to be one of the T4^Ks of ( v. 6 B). Therefore 
would itself be the r%. Thus, ersq.fa' and ^ would 

correspond to the er"??! and gsfff respectively of 
Adhyaya VII. 

66 
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( 4 ) Thus, the total number of principles will, be 
5 ^«rs +5 Jlcn^s+lO senses +1 mind 0 ?^ =?)+3>r^55K4-5ll: 
4 - 3 iwra 5 (=.^srf#)+^=25. And is to be added on the 
strength of verse 26, so we get the number 26; the name 
“ ” is given to the the HTW: aspect of the 

Reality in the Anpanisada schools of MBh. XII, as shown 
by us in Aksara: A Forgotten Chapter. 

This proves that the doctrine in v. 5-6 is one of the 
Aupanisada Doctrines collected in the Glt5, and |not a 

doctrine. 

( 5 ) Sankara takes Ufl»i^Ts as and 

or as Vide Kieth's view given above, which 

is .historically correct. 

( 6 ) Sankara takes as the cause of 3f5 j but 

explains it as ’TMT. 

( 7 ) Sankara interprets to mean that only the 
eight principles stated in 5A are the 3?g>Tr 

(8 ) 511*^5111% HP?qT^IT^?rr% Sankara. 

6 . (1) —This word literally means ‘union’ ‘combina¬ 
tion’, .‘association’. In the ( ^ErrcTTO^R^ldrSarh- 

kliyakarika ) it is used in the sense of the physical body 
which is an assemblage of senses, etc. But here the 
word ‘ ’ is itself used in the double sense of a body 

and the principle called Moreover, the other members 
of this list suggest that is a feelinif, perhaps the 

feeling of touch (), just as ‘patience’ is also a feeling. 

Sankara explains as the body (erci'^^T'ni Hl’kl:). 

(. 2 ) In the ( later ) school ifssr etc, are 3Uf)T3®Is. 

And iu the classical these are included in the wg;. 
The Gita puts them along with the 24 principles. So the 
div 8 ions of the oTsTI are not scientific and systematic. 
This also shows that here the system has not at 
all influenced the author of the GitA It gives one of the 
Aupanisada Schools* 
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(3 ) ^ST-The word 5 !^ and the §c^ of 3 ^ and 5 ?^ show' 
that here means 

(4) Instead of saying that these ( etc, ) are the 
attributes ( ) of the %?!■ the Glia makes a group 

out of them and says that this group comprizes 3 ^* 

( 5 ) ^^?fr-Bhag, Gl, X, 22. It is the 

life-principle in all beings. It is a of the Lord. This 
shows that is not a or material principle. It is the 
consciousness + so many other feelings. So, is the 
TO of Adhyaya VIL 5-6. 

Sankara explains as the reflection of the 

consciousness of the ( soul ) in the inner sense. But 
this is not the literal sense. Sahkara^s explanation also 
shows that the^principle which has or rather ii 

is Atman. 

(6) For the correct meaning of the following 
verses of the Mahabharata should be considered 

^ w MBh. XII, 252. 11. 

We have shown in our Aksara : A Forgotten Chap- 
ter that is the life-principle^ the TO which is 

also the aspect of the Reality. We have also 

shown that Daussen ( Aksara: A Forgotten chapter, P» 
37 ) has failed in making out a sense of this and other 
similar verses, because he could not imagine the Aupani- 
sada schools of 26 principles of MBh. XII. 

(b ) n vs ti 

to: l MBh.XII. 213. 7-8 A. 

( c ) II II 

II MBh,XII.213.12-13 

is called and it is the source of souls. Of. 
TO of Adhyaya VIL. 
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(d ) erwrs'riH?^ 'it »if' i1%^^ i 

^ in?^T 5rM«t?r5'in?T t ii 

( *rn»g5^ addresses sth^) MBh. XII. 318. 111. 

These arid several other verses ( e. g., MBh. XII. 241. 
18-20 ) have not been considered by Hopkins ( in his 
The Great Epib of India ) and has not been translated 
by Deussen even to his own satisfaction, as he indicates 
by the sign of interrogation, in his Vier philosophisohe 
Tezte des Mahabbarata, Leipzig, 1906, p. 256, 368„ 398. 
Sdrenzon gives some more references under the word 

7. ( 1 ) Sankara says that ^ decsribes 1 

(2) Sankara. But, may it 
not be that 91^ produces these and hence these are called 
91^1, being themselves the effects of 9T»r in its real sense ? 
If a man has not got these qualities, he has no 9nT, though 
he may discuss and understand the various problems. 

Moreover {is also called 9I»r, 
but this seems to be in one way the result of 9I5T. The 
identification of with 91^ does not mean that the 

Gita, like Sankara, does not believe in the distinction 
between 9151 and «n%. It only means that 9T9’ was not 
worth having if it did not produce these results in the sage. 

(3) There are several lists of virtues even in the 

Gita itself, as each Adhyaya is meant to be a self-suffi¬ 
cient unit. The Bhagavata and other Puranas give still 
bigger list?. Cf. W^rs in Bhag. Gl. X. 4-5, the in 

XVI. 1-4, and the 19199 99; in XVII, 14 etc. 

The well-known five great virtues aiflHT 2^9- 

1 99 94 9Tg4v21s*r3fT»Rg: ii (Manu X. 63) 

These can be traced to Cha. Upa. Vni. 15.1. They should be 
compared with the 99 and 9Rs: 99199s. Otir present passage 
mentions by names srftw, etRJlltfSuii::. 
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( 4 ) 5RR5:—Sankara is not right in saying 

that the one who has "this f knowledge". is*an ascetic, be • 
cause such a view will be inconsistent with the fact 
that this sage has not abondoned his family; he has 
rather given up the attaohnaent to his children and wife 
( V. 9A ), As the^words ‘ ’ and ‘ * 

show, the man having this can be either a 
or a #HrTr%si., but not invariably a 

In fact the list seems to have been meant to lay 
emphasis on the fact that this sage is a that- 

the true flfR consists in as much as in 

Vide Note 4 on v. 11 infra, 

8 . ( 1 ) Sankara’s second interpretation of 
reminds one of the Buddhist dictum “ 

(2 ) ’acT 3r5Rn%:ii3^Tg^t5T»c-Sahkara. 

We have already suggested that these are probably 
the effects of rather than the means of 

9. (1 ) —Sankara. Absence of liking for the objects 

of senses which cause an attraction and attachment. 

But the Gita uses the word in the sense of non¬ 
attachment to one’s actions as distinguished from 
their renunciation. 

Of, ( a) fuif i 

^3 II Bhag. Gl. IX. 9. 

( b) *rT%5rF5[^iif3i ’(wgi TW2ri?:*i^siJr i 

g U „ III, 7 

( c) gctti i 

grmwfTT% ii „ „ 19 

(d ) ggiT: ERHWiinscfRT g*tT mrr i 

u „ „ 25 

Also see in Adh. XV. 3 and in Adh.'III. 9 

and XVIII. 26. See also in such verses as ^1*1: 
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in Adh, II. 62 and several other verses, 

Gandhiji has called his interpretation of the 

The author of the GltS makes an attribrute of 

in 9T5RS Adh. XIII. 14c. 

So, 3l?r^ is a term suggestive of 

(2 ) —Sankara—3if«t«sr3Ft Hra- 

( of the nature of complete identi¬ 
fication with another ). 

So> this expression also is indicative of ^t*i (~ ). 

It means ‘non-attachment to g?r, ’Ketc. rather than 
their renunciation. 

( 3) —Cf. w a’sjw—Adh. II. 48 ; also 

Adh. VI. 9, ?w^{|l^:-Adh. V. 18. is 

So, also is an attribute of the ^ft ( ). 

10. ( 1 ) ’Tra is called ITR. But Sankara who has 

always explained ^ir% in the Gita as cannot quote 

this verse in favour of his interpretation of »n%, because 
these are rather the results of ?rR. *' STs^ff^Rlf^oiT "—this 
adjective of «ri% favours our suggestion that here 
is the result of ?[R, though there is also another form 
of *11% which is the means of 5T»T. 

From the stand-point of the goal ( attainment of 
or 2^ ), we can say that 9H, (and, in the 

Gita, €*IR ) are all the same because the goal is the 
same. But from the stand-point of the temperament of 
the seeker there is an essential difference among all 
these four means and it cannot be denied, even by 
Sankara, as is made clear by Madhusudana who wrote 
his vn%5iqriT a^NiT on the *fi?fT. 

( 2 ) —In Adh. XIII. 24-25 four ^l*Ts are men¬ 
tioned v two of them are actually called ^l*Ts ( and 

). The Gita calls each of its Adhyayas a particular 
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So, seems to mean that when a man selects 

one out of these four or eighteen he must stick to 

it firmly, 

Sankara, according to whom the Gita teaches only one 
viz., to which is a first step, takes 

in to refer to some deity other than 

He takes qrn as and explains as 

But in this interpretation does not consider the 

fact that would be one of the several ^T^ls of the 

itself, as explained by us. Perhaps * ^ 

the sense which Sankara brings out from the word 

( 3 ) and Cf. ^^T- 

Bra. Su. IV. 1. 11. 

11, ( 1 ) The word FTt^fcST in shows that 

all these characteristics are the results of IH and not 
the means to 

( 2 ) This also can only be the result 

of Sankara explains as but it may 

mean the topics of philosophy, viz,, 3?i^<T 

sT^icr, etc., etc. 

The realization or clear understanding of these topics is 
the result of the achievement of 

( 3 ) —If there is absence of these charac- 

terstics, it may be due to the seeker being in an 
earlier stage or a novice ; but the reverse of these will 
be due to the positive Ignorance C )• is 

interpreted by Sj,hkara as etc. 

( 4 ) It will be seen from the above explanation of 
all the characteristics in this list that none of them will 
force us to say that renunciation of all actions is a 
necessary or even an optional part of this ‘ ' 

means that the does not give up contact with the 

ordinary people, but ceases to have such attachment to 
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them as would bind him to the world. The presence of 
** in this list shows that * * 

is not a mere repetition of and hence does 

not mean ‘residing in a solitary place.' It may mean 
‘ residing in a detached or pure place/ So, we are inclined 
to infer that this list is offered with the idea of making 
1JT5T an aspect of Disinterested Action **. 

12. ( 1 ) —I shall now tell you what is 

called ^ ‘ the object to be known'. 

( 2 ) ( 3^11)—It is well known that among 

the Acaryas there is a difference of opinion as to the 
division of the expression 

( a ) Sankara takes it as "The Supreme 

Brahman which is without a beginning ( i. e., eternal ) ", 

(b) But Sankara quotes a predecessor of bis who 
divided the expression as and who argued 

that the termination in the compound 

would be redundant because the compound is- 

sufl&oient to convey the sense of ‘‘ without a beginning 
( Vide Sa. Bhasya on the verse ). This predecessor of 
Sankara interpreted this verse as : The^ beginningless 
Brahman which has myself as its higher one, i. e., as 
its Power (m TO Ibid). San¬ 

kara refutes this view by saying that the grammatical 
objection of the predecessor would have been accepted, 
if the sense of ^r^fiK +• were possible ( 

) and then explains how he thinks that the 
sense is not possible ( Vide our foot-note to the Text of 
Sa, Bhasya ). 

(c ) Ramanuja takes it as and explains 

it by saying that i. e., the inner i. e,, the ^1*^, 

is the body oE the Bhagavat and is the ( the controlled ) 
while is the the controller ( 3T?rTT% 

I 1% I. 

TO . 

individual soul enjoys only in the idea, that he is 
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the Iw of ( i. e. controlled by ) the Lord. 

It will be teeh that B&manuja is Wrong in ihteif|>i^et> 
ing Jllf as ( Vide further his WIM on the Ver^ 

). Moreover this verse of the ^5n is not in 
accordance with the on which RarnSnuja has 

founded his theory ofof and >r^nna?^; it is 
rather based upon wwi*5 BI53^: <n:: ( Katha Upa, III. 11 )* ®WT- 
qsc: (3^:)~{Mu. Upa. II. 1. 2-3 ), etc., and upon 
the Gita’s identification of li«®r and 3^ ( not sw’f.)* 

( 3 ) Madhusudana says that the commentator who 
wishes to split up the expression as should 

solve as Jn^rgm. spn; <T^ 3iir: The un¬ 
conditioned is higher than myself the 

conditioned ” He says that the inperpretation 

offered by Sankara’s predecessor is a wrong one. ( 

TO ) because the one with 

Powers ( i. e., = cannot be meant here because 

the alone is the topic to be established 

{s(i%'Tf«r^sr ssrr%»i'?^TO^’®«R^ra.). 

This objection is also mentioned by Sankara. But 
there are many verses in the Gita which clearly say 
that 3?^ or ^»r is higher than ( i, e., the foundation of ) 
the e. g., Adb. XlV, 27 infra and VIII. 22, 

So,- Madhusudana accepted the grammatical objection 
and gives an explanation suitable to the Sankara School. 

( 4 ) Denssen follows Sankara ( ‘ It is the beginning- 
less highest Brahman ’ ), 

(5) Garbe takes this whole passage ( XIII* 12-18, 27, 
28) 30-33) as a Vedantic interpolation. His interpretation 
is the same as Sankara’s. 

(6) Dr- Belvalkar follows Sankara (Baiu Maillik 
Lectures j P. 99 and P. 130 ). 

6f . 
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(7 } Hill also follows Sankara. 

( 8 ) In our opinion the WJRt ( of Sankara's 

School ) is not the !n%7IW here. The idea of the Highest 
Reality here is that * The beginningless higher than 
which I am is the Kr^na or the aspect called 

3 ^ with whom Krsna is identified in the Gita is the 
Highest Aspect and is therefore lower than He and 
this is “ the Jfieya. " 

But “ Krsna and Brahman " taken together make 
one complex Reality, but not two Realites. This seems 
to us to be the sense of the description in XIII. 12-18. 

Many verses in the Gita can be quoted to show ( 1 ) 
that the and the aspects of the Reality are 

not identical and (2) that the is in the Gita higher 

than the The verses for the latter are, e, g., 

Adh. VIII. 20-22, XIV. 27, etc. 

I 

The sense of * aspect being higher than the * 

is that though the two are aspects of the Reality and both are 
goals for the mumuksu, the is the abode ( dhaman ) 

of the ( Adh, VIIL 21 ) and is the5Iin% (the higher 

Nature) with the help of which the ( S^^) produces 

all beings. As we have already shown, this wiew of the 
Gita was first taught in the Earlier Metrical Upanisads 
( Katha and Munciaka ) and has been developed in the 
MBli (XII) and finally criticised by the author of the 
Brahmasutra. And we find that a predecessor of San¬ 
kara interpreted this verse (Xlll, 12 ) in away support¬ 
ing our view of the history of the relation of these 
two aspects, though we have no exact copy of the text 
of Sankara’s predecessor’s work. 

As to the splitting up of the expression into 
we should say that 

(a) The compound occurs in AdhySy as. XIIL 31 

XI. 19 (), X. 3 (k gPfWfiR# ^ 
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), and XIII. 19 3 ^ ««nsrj^). The 

Xatha (III. 15-sr^r«r«l?t »ic?r: ) and the Sve.Upa. (V. 

13. 3r*rrer»Pcf *r«it) use this compound. The form 

WTn%*J^ is not found in the Gita, nor in the Upanisads. 

(b) “ iR'r: ” is an usual expression in the sense of 
“one which takes Me to be the Highest'’, used, of course, 
with reference to a devotee in Bha. Ql. II. 61, VI. 14. 
and XVIII. 57. 

(o) Of. ?rfcrc^ in ^ «ra. in XI. 87d. 

So, is the proper division of the expression. 

Prof. Das Gupta’s view also farvours this inter¬ 
pretation at least so far as some passages of the GltS 
are concerned. In our opinion it is the view about the 
relation of arg’C and 3 ^ throughout the GltS and its 
origin, development and discussion reveals a forgotten 
chapter in the history of Indian philosophy. 

Sankara's arguments that Brahman is and the 

method of expressing it is that of denying all attributes 
of it, are wrong. Brahman has two . aspects 6T4iR and 
I^rarc, and ‘ ’ denies only the and nbt all 

3 ®l 3 . When is said to be f»r^, it means without the 
three g^s, 9 ^, and ( Vide XIII. 4 d below). 

( 9 ) —As ‘ ’ shows, 6 ^ and aro?!. are 

here two terms by which some philosophers before the 
Gita attempted to designate 3T*TTf^ 

The different Adhyayas of the Gita take up different 
attitudes about this ancient terminology [ Of. 

X. 129 . ij ^ arr^ft^i-Oha. 

Upa. VI. 2 . 1, BqT%—VL 8 . !• ( also 

VI. 9. , 2 . VI. 10. 2 ); sTT^fK—Cha. Upa. III. 19. 1 , 

also Tai, Upa. II. 6 . 1 and Mu. Upa. II. 2.1 

In Bhagavadglta IX. 19 the Lord says that He is both 
BB. and ^TB^ (BSTB^ICq^B) and in XVII. 27 B<^ is said 
to. be one of the three designations ( or one part of the 
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toee-^old designation) of Brahman. Similarli^ in XI. 37 
Arjana tails Krsna that be is both Sat and A-Sat (W- 
jjajt ^ ). 

But in the present passage ( XIII. 12 ) we are told 
that the Highest Reality is called neither ^ npr 

As each AdhySya of the Gita has its independent 
terminology and also its own si%*tT—method of explaining 
the within the Reality, 'there is no wonder that 

the GltH does not show a unilorm attitude in this matter. 

It is not correct to say that “ ^ ” proves 

that the Gita believes in the (Vide Sa. 

Bli^sya and also Madhusudana’s commentary ), because 
such a view is inconsistent with the attributes ^?r; TTl^" 
vkh:. etc. (v. 13). (v. 14) 

(«. 1:6 ). 

The purpose of XIIL 12d is here to describe the 
(complex) Real ity iu contradictory terms, as can be 
seen from similar mutnally contradictory terms used in 
verses 13, 14, 15 and 16. The statement It is. called 
neither Sat nor A-Sat " presents a self-contradictory 
description of the Reality. 

The ultimate sense of the passage as a whole seems to 
us to assert that (dtsoribed as ®rqT]^-f ) is both 
and 

13. ( 1 ) Sankara 

says that the hands, the feet, etc. mentioned here are 
really those of all beings in the world and here WK*! ift 
sfid to have these through the hands, the feet, etc. of 
all beings, which are the seiPts (adjuncts ) of Brahman. 

There is no authority for this explanation in the 
Qlta itself. From the context this appears to 

he one' of the methods of the ineditation (ggl^RT) on the 
nwn: aspect, as explained by us i^ our Tb>te: on Adbyaya. 
XI and the result of thH realizatioa is also 
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Sankara aays that the eifistence of is indicated by th@ 
in the form of the sense-organs of all living 
beings, (because there must be self-consciousness at the 
back of their activity ). But in this 3:qrTH5Tr of the 
as there is no idea of the being a ; 

rather the Supreme Principle is. realized aleo as having 
this 

( 2) 13 and 14A are exactly the same as Sve, Upa. 
III. l6-17A.[But in theSve. Upa. the passage is'preceded 
and followed by noteworthy verses. It is preceded by 

5^: I 

^ II II 

. I 

dff^ li n 

It is followed by :— 

«r5iRoit2n?jy^i 5f»m: n ii 

It is clear that this is an of 3^'i the 

aspect. It is also clear that the purpose of this descrip¬ 
tion is not to show that the 5^^ has actually so many 
hands, feet, etc; but, rather, it is intended to say that 
the functions of the feet (to run quickly ), of the hand 
(to seize ), of the eye ( to see ), of the ear ( to hear ) 
are performed by this Purusa who is without the feet, 
the hand, the eye, the ear, etc. 

According to Sankara the feet, the hand, etc.f of the 
beings are said to be those of the Purusa by ^Tf^, If so, 
how can the Sruti say that the 3^ is quick in going, is 
able to seize, to see, to hear ? Sankara would naturally 
say that these functions are also in the Purusa* 

But this Sruti d,ok& not say so. The Almighty has these 
flections in Him actually performed ( according to thei 
word of this Sruti ); and so, He may be meditated upoxt 
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as having feet, hatfds, etc. feverywhere. 

14. ( 1 ) j^qgoTPTTfli^— The functions of all senses do 
appear in Brahman, though it is without all senses. So^ 
witiRi has the sense of “being present” and not of 
* illusory appearance ’. Otherwise there will be tto contrast 
or self-contradiction in 14 A, which is rather intended here. 

Sankara is .not correct in interpreting wnTfH as ( 

fet and in quoting etc. His 

explanation of Sve. Upa. III. 19 (sT'TTTor’lTT: etc. ) is based 
upon his own theory of aT<KT I%«rT and 'TTT ^«IT and his 
own logic; the original Srutr describes the functions of 
running etc. as actually possible and taking place in 
the Supreme Reality. Sankara’s method of interpreta¬ 
tion makes half of the description real and the other 
half pr^^rr or illusory. 

(2 ) 30 J in seems to mean functions ( of all 

senses ). This is not the sense of 301 in the Classical 

( 3 ) 'and makes a self—oontradiction. 

It maintains all, but, in doing so, it remains unattached 
(to all ), Vide the ineaning of «r^i^ in verse 9 above. We 
have explained wfrra as ah attribute of «it»I “Disinter¬ 
ested Action So, here also ‘ ’ means ‘ 

without any interest or attachment at all. 

Sankara explains as having no contact with 

the world it maintains (). But to us 

' seems to have the purpose of explaining 
the Supreme One as the ideal of (= Disinterested 

Action). It is sRras though it supports all. Sankara 
forgets the usual meaning of sT^rg; and modifies the sense 
by interpreting as physical connection ‘ ’. 

(4) ^—^It is .devoid of the three jjws 

(' etc.), but it can and does enjoy the 5'»ls' without 

being itself tainted by their results. This is also the Gita’s 
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teaching for the the individual bou 1< In verse 20 S’W 
(= ) is said to be the without being the 

Sankara’s method of interpretation will make 
refer to ‘ 'RT ’ and 3oi5hf> to ‘ 3T«l^T but this is 

not meant by the text. 

( 5 ) Dr. Bhandarkar says ;—“And thus the description 
of godhead (in Bha. GI. XIII. 12-18) proceeds in the 
words of the Upanisads ( Vaisnavism, etc., P. 21 )." Dr. 
Bhandarkar ( Jbid., P, 22) and Tilak ( GitSrahasya, 
Ist Guj. Ed., P. 798) and Hill (The Bhagavadgita, 
P. 225-226) have pointed out the passages from the 
Sve. Upa. (III. 11-21, particularly 14, ), Katha Upa. 

{ V. 15), Mu. Upa. (II. 2-10, III. 1.7), Isa. Upa. (5) 
and also the Nasadlya Sukta of the RV. (PV. X. 129) 
to which parts of this description of the can be traced. 
But it is not possible to trace the idea of verse 14B 
( ) to aiiy of the old Upanisad, 

though 31^ can be compared with Br. Upa. III. 8. 8 
(which is a description of the aspect, 

also III. 9. 26-3i?tWt ) and Rs'®! with Sve. Upa. 

VI. II ( M^aj). ‘ swra ’ can be 

compared with 3R«r in (VI. lo) which 

is not included in the old Upanisads. As we have already 
stated above this verse (14B) seems to us to have been 
meant to present the new teaching of the Gita about qr*I 
** Disinterested Action”. We have already explained that 
‘ ’ means ‘ unattached ’ to the objects of the senses 

(III. 6-7), to the actions themselves (III. 19, 25), etc. 

Hill translates as * detached and Deussen, 

* without any attachment to the world ’ ( Dar Qesang des 
Heiligen, P. 92 ). It would appear as if these scholars 
take in the sense of ‘transcendent’, but it is 

a term of the ^ ). The Gits is here giving a 

new idea undef older terms, which is its own, 
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.15. (1) a|gT5rrar-Cf. fw:-Mu. Upas 

II. Ir2. 

(2) ^ ?Rl Of. Isa. Upa. 5 and Mu. 

Ujpa. III. 1-7. 

16. (1 ) —Bo til these are facts, 

*nSf®I is undivided ( ) and it is actually like 

a piece of gold divided into as many pieces as there 
are ornaments. 

*5^’ does not mean any illusion about the divisions'; 
the divisions are facts. Brahman is both and 

like gold which is divided into ornaments. 

^ is the construction 

of the sentence when completed. Sankara draws his 
doctrine of *11*11 and illusion from Tilak (Gita— 
ra,hasya, P. 799 ) follows him and says that the entire 
Glt& teaches Sankara’s doctrine of world or diversity as 
an illusion. Sankara gives the example of being 

divided. But this is not meant by the GUS, as we find 
no in verse 16B. It is a fact that is 
and sruf^wj. There is no ft in the characteristics of 
Brahman stated in verses 12-15) though they are mutually 
contradictory. So, like eTI*n?f ( which mean real appear* 
anoe-) in verse 14a, is meant to give an example of 
a fact, and the example of gold being divided into as 
many pieces as there are ornaments made out of it is 
the proper example. The author of the Brahmasutra says 
that the creation of erifiTfr, frg, etc., from Brahman has 
taken place by Brahman being divided into as many di¬ 
visions as the numbers of the effects of Brahman, «nw- 
a g ( Bra. Su. ii. i. 7)* So this 

is not an illusion. There is likeness between the of 

and that of gold ; there is no likeness between 
and gold in so far. as there is ho undivided piece of 
gold after the divisions are made while there |s undivided 
after the divkions of into its e^btsi tc^ placet 



( Sa? ) GhupteT Xllt 13. 1^. 

( 2 ) The meaning of this ( 164 } is that Brahman' 
is twofold: ( 1) in the nirSkSra aspect Brahman serves as 
the and as such it is divided into its elects 
etc., and (2) in the sakara aspect it is not divided at 
all. This interpretation of 16A can be suggested on the 
strength of passages which describe the creation of beings 
from the VCT srf r% (VH. 6-7), (Adh. VIII. 18-20), 

( Adh. XIV. a). qisfir {Adh. IX ), etc.. *' " is here 

. stated BO far as the creation of beings is concerned, and 
not that of «ri«T5r, ^13, etc. But the definitely 

says that the souls aro not created, while 
etc. are created and that is divided into so many 
parts. About the beings (in etc.— 16B )- 

the Sutrakara ( Bra. Su. 1. I ) interprets all the Srutis’ 
describing the appearance, continuation and disappear¬ 
ance of ’Id's as dealing with in the name of sJTWJSf, 
triof, etc. The Grita seems to deal with the creation 

of ’JJTs in verse 16, and not with that of etc. From 

the stand-point of the or aspect the Reality is 

like a lump of gold and from the stand-point of the 
3^ aspect it is undivided. The latter is higher than 
(3fsni^+*l5<RTj;) the aspect. 

( 3 ) Sankara— 

This example is not guaranteed by any verse in Adh. 
XllT. 12-18 or elsewher in the GltS, 

(4) We ' have already commented upon Bba. GI. 
IX. 5. Bhagavadglta IX. 5. and XIII. 16 are interpreted 
by Sankara as stating the but in our opinion they 

describe Brahman in both its aspects ( JlW WfJ— 

XIII. 12 ). 

Sankara often quotes Br. TTpa. II. 4, 14, IV. 4. 19, IV, 
3. 7 and says that in “ “ 5 «: 

etc., is the explanation of in But 
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the B|:. Upa. has its own view and the Glt§ also has its 
own view. 

{ 5 ) With 16A. of. i 

srftvr'4 }^»T%5 ijsfRfirfe « 

xvin. 20 

This verse also proves that the is not an illusion. 
This verse as well as XIIL 16 refer to the of 

Brahman among the ^9rs ( souls in bodies ), 

(6) The Author of the Brahniasutra discusses a 
question whether" the partition of Brahman is possible 
or not ( Bra. Su. II. i. 26 ) 

and says that the Sruti speaks of both - Brahman 
being divided and Brahman remaining undivided, so 
is both, and the word alone ( not a logical 
argument) is the foundation of the interpretation of the 
Sruti ( gertg Bra. Su. 11. i. 27 ). 

( 7 ) In the case of the Gita, we get a suggestion 
from verse 12 itself that the and the respe¬ 

ctively refer to Krsna who is higher than Brahman and 
to Brahman ( or the wraiC aspect ) itself, 

17. (1) Cf. Br. Upa. IV". 4. 16 and 

Sve, Upa. III. 8. There are many Srutis which describe 
the Reality as the Light and we have already noticed 
that the Sutrakara refutes a believing that Brahman 
is the Light, by saying that it is only like the Light 
(Bra Su. III. 2. 15-19). 

a 

In Bhagivadglta XV. 6-14 the Light nature of Bra¬ 
hman is described. Brahman is said to be the in 

our stomach in verse 14. 

(2 ) —Sankara— 

5R, are in the Later MBh. ( XII) technical 

names of certain principles, e. g., means the 
( Vide Aksara; A Forgotten Chapter, P. 46 ). 

‘ ’ in this passage also is a technical term rather 

than a pot. participle of * to know*. 
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( 3 ) Sankara reads Cf. v. 22 \ 

cf. also " ?rf?zr fR- so here the of the 

yw is referred to. On the strength of this verse, we 
cannot say that the soul is Q-od Himself. 

( 4 ) One important point to be discussed about . this 
passage (XIII. 12-18) whioh is the only passage of its 
type in the GitS is its exact meaning. 

We suggest that its meaning is here indicated by 
The Brahman which is numerically one and 
which is eternal has Krsna (or 5?^ ) as the TC or 
higher principle in itself. This view is supported by 
several other passages of the GitS, the commentary of 
Sankara’s predecessor, and the Purvapaksa in Bra. Su. 
(III. 3.31 ), and several passges in the Katha and 
Mundaka Upanisads. So, Brahman is a complex entity 
in which the aspect is higher than the If 

we analyse this description (XIII. 12-18 ) we find that 
some of its attributes belong to the f%cWK aspect, e. g., 

suggest the human shape —), 
and 16 B ( Bra. Su. I. 1 ), and ^ 

(v. 15), ( V. 15), while other attributes belong to the 

^r^RK aspect, e. g., ... 

(v. 13 and 14a), 3r?i^ fifg'Jr (v. 14 B ). 

So, here we have a mixing of thi attributes of the 
and the aspects of the one Reality. The 

nature of the attributes (fenses, suggesting the 

S43rfm, suggesting or 31^ ) proves 

this. Besides, we have the very statement that the Entity 
consists of (l) lis®t or as the higher principle in it and 
(2) Brahman or the than which the yiW is higher, 

both however making one Entity. 

We suggest that in the Scripture when we find a similar 
description e. g. ar’irM'n?! ?I4trrf etc. ( Sve. XJpa, III. 
19), we should take ai'lIwiTT? as referring to the f5r^T4iTt and 
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and -to tbe aspect. 

It may be noted that in explaining these passages 
tbe iLcaryas have differed according to their pre-oonoeived 
different doctrines. Sankara, as already stated, takes 
epriftW: as the real description of which is 
and and are according to him attributes of 

the comparatively real 

Ramanuja holds that s?5ni.is sB5?n«l®oiefiRT (cT^TT, etc. ) 
and etrerai:^*>K^5r (e. g. ) and explains what he thinks 
to be sgotand Srutis accordingly. Vallabha says 

that all divine () attributes and all worldly () 
attributes are respectively asserted and denied of Brah¬ 
man by the Srutis ; thus, according to him, has no 
JriStr but it has a 

It may be added that the negative attributes sr'rrl^I?;, 
STHoj, etc. do not mean but only the 

aspect of because ( of Br. Upa. III. 8. 8 ) 

which is the has the attribute of 5T5im!l, So 3^ is 

not ?rg«l but the 0t«BK aspect. 

The Brahmasutra says that Brahman which is and 

( ?ri^R and HCr^-Bra- Su. I. 1-3, etc., etc.) 
and that the Srutis describe with the attributes 

of afsjc and vice vena ( HI. 3. 37 ) and that 

therefore the Srutis proved in Bra, Su. I. 2 and 3 
etc.-9c«lTT«r:-Bra. Su. I. 2. 1 and «KlT«rw?l!T-Bra. 
Su. I. 3.1 as dealing with the 6rs6K aspect may be at 
the desire of the meditator taken in the meditation 
on the T^<r^rt: ( 111. 3. 38, 39, Vide our Interpretation 
of the Brahmasutra, Vol. I ). This attitude of the Sutra* 
ki,ra ( Bra. Su. III. 3. 37-42, 44-54 ) solves a question 
about Sankara's Bi'qs, viz., vyhy it is that Sankara who 
explains in Mu. Upa. I. 1.6 as dealing with his 

in his has to explain the same Sruti in 

his ^vrisq (Bra. Su. I. 2'.' 21 ) as dealing with the 63®! 
6WRR;) We mention this disoussion in the-Brali^a- 
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sutra here because it throws light on the interpretation 
of the Gita. 

(5) We have shown elsewhere ( Aksara: A Forgotten 
Chapter, P. 89 ) that the conception of Brahman in the 
Pancaratra School of MBh. Xll. 334-351 believed in 
Brahman which was a combination of the f^i^K and the 

aspects and that in describing their the 

identified these two aspects and described with 

the attributes erqumr^;, etc. and also as 

having a human form and performing functions which 
only one that has a ( human ) figure can perform. From 
this the is produced and from that the 

world (Ibid., P. 86) 

We suggest that Bha. Gi. XlII. 12-18 is a fore¬ 
runner of the conception of Brahman in this 
school, which is undoubtedly later than the Gita (Ihid.^ 
Pp. 84-85 ). 

(6) This conception of the Reality is peculiar to 
Adhyaya XIII only. 

( 7 ) In all the other chapters these two aspects are 
not at all identified, e, g., Bha. Gl. VIII. 3-4, 20-22, 

XIV. 27, etc., etc. 

18. fl^^r^-The liberatid soul becomes one with the 
Lord. Vide our notes on Bha. Gl. XlV. 2. Different chapters 
of the Gita have different conceptions aboht the state 
of the liberated soul. 

19. (1 ) About and 3^ vide Notes on v. 

Oi * «T5TT^ ^ must mean eternal, just as the word «r5TT]^ in 

WK^t m ( III. 12 ). 

and are A question may be asked: 

Does this view present the dualism of the later classical 
Samkhya ?*’ The answer, we believe, is to be found from 
verse 22. Verses 19-28 make a complete section. As God is 
mentioned in this section in verse 22, we suggest that 
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and are eternal (aRTl^ ) in the sense that they form 
part of the Reality which is a complex one ( 
f^nae), and also an eternal ( arwff ) one. The Tc: the 

3^: and the Jj^f^t-these three at least form the Reality. 
What is their mutual relation we are not told, 

‘ 3T?riK ’ makes it clear that the is not an effect 

of the mt: gspr or God. 

(2) The. iNnts must he (some out of) the f%^s stated 
in verses 5-6, i. e., except the ‘3?«ara* to which the JTfrflf would 
correspond. The W^TCs of the STfifs were well, known and hence 
they are taken as known. In AdhyEya XIV* 5 the is in« 
troduced as if it were well known to the hearer or the reader. 

( 3) The jpjs constitute the So, we may take the 

classified as and to be the effects 

produced from JtfiW. 

( 4 ) —Sankara says that these two JT^^s are 

‘ ' becau.se they belong to the Rf«r 5^. One must 

note that he uses the word and not the word ^*1.. 
So, he uses the word ( = sr^riTT ) in the sense of 

comparatvely eternal, i. e. in the .sense of 

< 5 ) JT 3nT?[ i,. Sankara 

BhSsya. 

Sankara here notices the view of a predecessor of 
his, who held that ’ means * created at some time 

or other‘ not existing .-it first * not eternal and that 
by this interpretation ( only ) the Lord would be proved 
to he the cause of the world (^ ft 
I?I®IT?T ). Sankara refutes this view from the stand-point 
of his own doctrine ( Vide the foot-note in the text ).— 
Rut we may note that according to the Gita (11. 26- 
27 ) there was one school which held that the 
was subject to birth and death and still eternal. There 
may have been a school, which interpreted the Srutia 
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about the appearance, continuation and disappearance of 
beings (discussed in Bra. Su. I. l) from called 

STR, etc., as dealing with the birth 

and death of beings and also believing, as stated in these 
Srutis, that the death or disappearance of. beings took 
place in Brahman. 

( 6 ) As already noticed in our Note on v. O, the 
terms and 5^^ form a pair of principles, which 
make an independent part of the question of Arjuna and 
also the answer of Krsiia* Therefore, we have not to 
expect any connection of and with %5r and 
just as we have to take and as two terms connected 
neither with and nor with and 3^^. 

The Commentators as well as most of modern scholars 
who have interpreted the Gita have tried to identify 
and with and as the case may be, 

with the idea of making out a System from the various 
principles discussed in this Adhyaya, They have also 
gone further ; they have tried to identify the principles 
of this Adhyaya with etc. 

which have been discussed in the other Adhyayas of tbe 
Gita with the intention of making out a system of the 
whole Gita. We believe that the result of their efforts 
shows that there was no such intention on the part of 
the author or authors of the Gita. 

In our opinion the aim of Adhyaya XIII is to pre¬ 
sent different stand-points of ‘ Disinterested Action * 
by discussing some well known pairs of philosophical 
catagories of the days of the Gita. 

20. ( I ) Cf, q ^ nsrS ( Sve. Upa. 

VI. 8 ),. where and mean the body and the senses* 

There is a reading ( noted, e. g., by Sankara 

and Jacob—which may mean the 
and-fqfii% classification of the Saihkhya. But such a 
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ol^sification seems to be not meant by the context at. 
all, though Sankara tries to give such an interpretation. 

( 2 ) and The central teaching of the 

Gita is concerned with the drigin of all actions and, 
hence, also with the resulting from the performance.* 
of actions. 

One answer to this problem is that the soul, is by nature 
33[T5ftW and should get his ‘ indifference' once again and 
the actions and their results are within the province of the 
or ^*0^ alone ( e. g., in Adh. V. 14 ). This AdhySya 
( XIII. 19“23 ) gives another solution of the problem, 
which takes an optimistic view of the soul. The soul is 
a without being a and he can remain a 
without being subject to transmigration if while enjoying 
the objects he can avoid attachment to the objects (verse 21). 

This theory is the reverse of the theory of the author 
of the Brahmasutra who seems to hold that belongs 
to the but he can, by his wish and by becoming 
indifferent to the results of the actions, stop and 
thus avoid transmigration ( Bra. Su. II. 3. 33-40 )*. 

( 3 ) 5'?^: Ig: —The which is ^ cannot be 

the cause of the experience of pleasure and pain ; the 
existence of only a conscious principle can explain the 
experience of and 5:^a. And this conscious principle 
is 35 a or sua ( not God, as stated in verse 21 ). 

Here the is definitely separated from the 'K: 

Saa: = God, who is also but who has never been in 
transmigration and hence is unlike the soul. 

( 4) eg:—The cause of and the cause of 

___ C 

* In our opinion Sutra 11. 3. 41 () refers 
■2 the being obtained from the Supreme One. The 
Sutrakara .says that the soul is a 4>g, because he has 
g£>t 0,0 ‘ indiffiexenoe to the results of the actions’ 

(Bra Su. II. 3. 38 ), 
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i. e., that by which the, existence of activity and of the 
experience of and can be explained. Of. in 

Adh. VI. 3A and 3B. The word ^ was regularly used in 

the place of in the Buddhist and post-Buddhist works, 
el g., %T^«Is on the ( in the 4th 

chapter of which is used fen times in the sense feof 
cause, vis,, in IV. 14, 15, 16, 17, 18, 20, 23, 37, 53, 76 

and 78 ). The corresponding Buddhist word for the * 
the effect is e. g., 

tT*n fqg^^iT ll (Ibid. IV. 14 and 15 ) 

The Gita uses the word 'R® in the sense of the 
result of actions and the fruit ( "T? 'll® ), bnt 

never in the sense of the effect ( of a cause ). The use 

of the word the only occasional use of ‘ Ig ’ and 

the absence of the use of ' <59 ' in the sense of an effect 
prove that the GItS is pre-Buddhistic. 

( 5 ) Sankara has missed the very aim of this verse 
by interpreting 45^ as <3c'TK^?f * one who creates and 
he interprets verse 20A. to mean : ThePrakrti is the cause of 
( transmigration) because it is the producer (or 
creator ) of the body and the senses ( <lf 

1 ). The context {= the presence of 
) shows that is the performance of actions, 
not creatorship. 

Sankara’s statement that the association of the soul and 
the is of the nature of 3Ti4«Jl is not supported by the 
text of the verse. 

Hill and Rudolph Otto accept Sankara’s meaning of 
(production—The Bhagavadgita, P, 227 and pro¬ 
duct—^The Original Gita, P. 95). We may also add that 
Tilak also follows Sankara and has not been able to 
notice the support these verses ( 19-21) give to hia 
conception of the Central Teaching of - the GI^. 
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( 6 ) Sankara says that means ( end of 

his Bhasya on v. 20 and his introduction to verse 21). 
But this is wrong. is ‘ a birth in good 

and bad forms of existence ’ and the cause of this is not 
but “ attachment to the objects of senses.’* 

Mere does not create bondage ( ) and trans¬ 

migration 

21. ( 1 ) Sankara explains sri:i^ as srfMn. 

(2 ) JlfTlR*! would mean ‘ associated with Sfif^ *, not 
cutting off his connection with though not atta¬ 

ched to the g<ns of the srsf^. 

Sankara explains si5I%?«l as «I5I: ‘ believing 

iTff^ ( and its actions) to be himself ( and his own 
actions). But this addition of is unwarranted 

by the context. ‘ m: ’ will be, of course, the 

sense of ‘ 

( 3 ) gif>"Sahkara—SJat I' ’ 

is a misleading addition. Without identifying oneself with 
the Jl^rd and its gots, the soul can enjoy the g’is or 
the objects of senses. There is no question of “ 5:^^ ’* and 
just as there is no possibility of this soul 
( a sage) believing that he himself is gift. ‘ 31;;?^ ’ 
simply means ' experiences ’ without any attachment. Of. 

the word ^ in verse 22 where the Lord or <«:: Sia: is 
sai<i to be an enjoyer ( ), 

( 4 ) Sankara’s second interpretation adds 

22 . (1 ) is one who sees ( the activities of) the 

soul by standing near him, i. e., residing with him in 
the body. 

(2 ) argjTs^—The Lord within the human heart is a 
witness of the deeds of a man and approves of his deeds 
rf they am righteous. Of. ^ , 

m w HT fisnq; li (Mami. Viu. 92). Here 
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** 8IWT5! '* means that if the soul has the approval of 
this inner witness of his actions, he need not go to the 
Ganges or the Kurus for any puridoation, 

(3) vi^~The master, the sustainer of the soul in all 
his right activities. 

(4 ) viPFg;—“ An unstained Enjoyer The principal 
Upanisads do not seem to mention * ’ and 

and also ‘ But sometimes they describe the Witness 

in the heart as an Enjoyer, and sometimes as only an 
Onlooker, Of. the following verses where the individual 
soul and the universal soul are both described as being 
present in the human hearts!RT gif 

Jif^T icq 'tcT^ I ®f«iicrqr «ra'TS(^ iw ii 

( Katha Upa. III. 1 ), Here “ sR# ” would mean 

that the individual soul can enjoy the objects of the 
Prakrti if he does not get attached to them and that 
the universal soul always 'enjoys them without ever 
getting attached to them. Again, gl giof qgsfi creilT 

i cmciqwasif i ( Mu. 

Upa. III. 1. 1. and Sve. Upa. IV. 6). Here the soul is 
described to he enjoying the objects ( without getting 
attached to them ) while the Lord, the friend of the 
soul, is present only as an onlooker ( lit, he looks on 
without tasting the pippal ). The soul who enjoys the 
objects of senses and gets attached to them is described 
in Mu. Upa. III. 1. 2. In Bhagavadgita IX. 18 we have 
a description of God being qg and ciT^q;, 

{ 5 ) ICRlclW—This witness is called etc. and 

also ‘ icfncjm;, ’. 

( 6 ) ICt—The soul is called gn in this passage 

( XIII 19-23 ); and God present as the Witness in the 
body is called ic: 

( 7 ) We have already stated above that as God is 
mentioned here, even as the Witness, the and the gii 
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inverses 19 are not two independent principles ; but they 
seem to be two parts or aspects of the Reality which is, 
of course, a complex one* Dr. Bhandarkar says that by 
thus introducing the Witness, i, God, the atheism of the 
system { as indicated by sTSfd and 2=^ in verse 19 ) 
is studiously avoided, as is usually done in the Gita 
whenever there is a reference to its doctrines. 

Sankara takes this ‘ 5^^.*' as the individual soul in 

his true nature, and explains and 

as referring to the individual soul, e. g, grqi[s2 means the 
individual soul who sees the activities of the body and 
the senses (S[g^I5[gT); similarly, 
stgR*! is one who approves of the activities of the body 
and the senses. We have already explained how “ 
means one who sees the activities of the individual soul. 
Sankara takes in as meaning while 

the context indicates T?::higher than the 5 ^ 

stated in verses 19-21 or higher than both gfiR and 
Sankara’s indentification of in 19-21 with g^q:; tf?;: 
in verse 22 is wrong also because the verses about the 
Witness quoted above ( Mu. Upa, III. 1. 1 and Katha TJpa. 
in. 1 ) mention two spirits as being present in the heart. 

Tilak has simply followed Sankara. According to both 
Tilak and Sankara, the verse (22) does not at all men¬ 
tion what is called ‘ ?rrr%si;. ’ in the Upanisads and also 
in the Vedanta School, e. (j., nm ( Oha. 

Upa. VI. 8. 1). 

(8) Sankara’s commentary on thi.s verse is note¬ 
worthy because he gives three explanations for each of 
5rq:s(®| and 

(9) His interpretation of ^ and as referring to 
the individual souls is also misguided, 

23. ( I ) This is a and indicates that the dis- 

onssitm of 5t^ and g^ begun in verse 19 ends here. 
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' ( 2 ) 5r|«ri = No matter whether he be a 

or a It is not nece.qsar^ for him to be an ascetic. 

Thus, * Disinterested Action ' !s recommended here, 

Sankara interprets * sRrm^spT * as if the knower 

of srf^?r and 5^^ is allowed to behave in the world 

as he likes, even immorally' ( arPT I%S 

?T 5ri?l>r f^TWrWi-Sa. Bha. >. In our opinion no kind 

of licence is allowed to a ^1^ in the Gita. Of. also 

i 

Bra. Su. III. 4. 37, not even the freedom of eating any 
kind of food he likes ( Bra. Su, III. 4., Vide oar Inter¬ 
pretation )• 

Tilak accepts Sankara^s interpretation of 
^rsn ‘ in whatever way he might behave himself \ Hill 
translates—‘ however he may be placed * and R. Otto— 
‘In whatever condition he may abide ^ 

For our meaning of etc. cf. HWT ^crVliTTSK ^ ^T^fr 
n-H Adh.VI. 31, ^ 22, 

V, 7, XVIIL 56. 

As is the it is quite evident 

that the purpose of XIII. 19-23 is to present one more 
aspect of ' Disinterested Action 

Verse 24 also suggests that * ^^RTSiq ’ refers to 
the Paths of and 

( 3 ) Vide the footnote to the text for the nature of 
the actions which are burnt by ^T^T. 

24. ( 1 ) We have explained above that ‘ ’ 

refers to the Paths of and ( or, we may add, 

^r%, mm, etc.). This meaning of etc. is 

supported by verses 24 and 25 which mention some of 
the Paths of realizing Paraniatman. 

( 2 ) and and g (in verse 2S ) make it 

clear that the different paths are meant for the guidance 
of persons of different temperaments and that etc., 

are not steps on one and the same Path. 
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(3 ) «IT^5T—‘ sJfH ' * meditation ' is taught as a Path 
to Moksa, e. g., in AdhySya VI. 14, 15, 20, 21, 28. 

( 4 ) —^As verse 25 suggests, this Atman is the 

Paramatman, the Lord. 

(5) 3nf*WT { ) is distinguished from those who 

rely upon the precept of others and perform the worship 
( ) according to that precept, as stated in verse 25. 

in verse 25 shows that the people with 
the knowledge of 5Tlii% and 3?^ (verse 23) which is 

referred to by “ *CfrT5rT»if?T: *’ are able to realize God by 
self-help, while those who have not got this knowledge 
rely upon others. 

( 6 ) 4l*i«r and —We suggest that here 

two aspects of * Disinterested Action ’ are meant. The 
as described in AdhySya II which is called faP?^«rT»T 
is not a path of but an aspect of based upon 

the knowledge of the soul, associated with the 

fight, the duty of a warrior. We have also shown that 
in the other Adhyayas ‘ * does not mean ‘ '. 

Even here there is no word to suggest that 
is 

Sankara and other Acaryas who take bNp as fl'Pra do 
not find any support from any verse of the Gita. The 
other commentators and also modern scholars including 
Tilak even follow Sankara and do not seem to have 
made an independent inquiry about the meaning of 
in the Gita, because they also cannot quote any 
verse from the Gita in their support. 

( 7 ) —The Third Adhyaya is called —^An 

aspect of ‘ Disinterested Action ’ based upon 45^, i, e., 
action itself. 

( 8) Sankara explains STlfPTP’l. as and 

meiRT as etRq^tl^TTR.-sR^'frp, But ‘ aiTRPT ’ is to be 
contrasted with the statement in verse 25. 
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( 9 ) Sankara’s ezplanatibn of * ’ as referring to 

the three goTs cannot be supported by any quotation 
from the Gita. He depends upon the etc. 

for taking as referring to the three S'hs, which are 

not at all meant by ?rfigir in Adhyaya II. 39. 

( 10 ) —Sankara adds ‘ ^ 

Thus, Sankara not only makes unwarranted addi¬ 
tions to the verse, but even contradicts his own words in 
his introduction to verse 24 in which he says that 
and are 3TI*n%^5'lT: ‘ optional or 

alternative paths’. 

( II) Prof. Das Gupta criticizes Sankara’s interpreta* 
tion of ^*iir in XIII. 24 as follows:— 

'* Sankara explains this passage to mean that 
means the realization of the self as being absolutely 
different from the three g<ns-5iT?, and ftrig;, If this is 
the meaning of the word in this passage ( 

) is not explained. Sankara does not expound 
the meaning of the word but explains the word 

samkhya and says that this eaihkhya is yoga, which 
seems to be an evasion.’’ 

( 12 ) Prof. Das Gupta also says that though in the 
immediately preceding verses reference is made to 
3 ?^ and S^s, there is no reason to suppose that the phrase 
sai'fikhyena yogena refers to the wisdom recommended in 
the preceding verse; for this verse (Xlil. 24-25 ) sum¬ 
marizes the different paths of self-realization.’* 

(IHP., P. 456). 

After a discussion of the passages in which the word 
occurs in the Gita Prof. Das Gupta concludes that 
“ there is no proof that the word samkhya in the GItS 
means the discernment of the difference of prakrti and 
the gunas from purusa, as Sankara in one place suggests 
(Gits XIIL 25 ), or that it refers to the cosmology and 
ontology of prakrti, the gunas and their evolutes of the 
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traditional -Kapila-SSmkhya. The philosophy of the gu<i^g 
and the doctrine of the purusa were, no doubt, known 
to the Gita ; but nowhere is this philosophy called samkhya. 
/SSOTHya in the Gita means true knowledge (tattva-j^ana ) 
or self-knowledge ( atma-bodha ).” 

With the above view of Prof. Das Gupta one may 
contrast the following view of Garbe ;—It has long been 
well known that the doctrines of the Sarhkhya-Yoga are, 
taken as a whole, the foundation of the philosophical 
discussions in the Gita and that in comparison with them 
the Vedanta takes a considerably inferior place. How 
often are the Samkhya and Yoga mentioned by name, while 
the word Vedanta occurs only once ( Vedantakrt XL 15) 
and in the sense of Upanisad ( Garbe, Introduction 
to the Bhagavadgita, Bombay, 1918, P. 8 ). 

( 13 ) Giabe—The knowledge to be reached along the 
quietist way of salvation is described in several passages 
of the Gita ( XIII* 13, XlV. 19 ) entirely in the aense of 
the Samkhya system as the distinguishing between spirit 
and matter; and as a consequence of this distinguishing 
( Xlll. 23 ), without regard to the conduct of the one 
who knows ( ), deliverence from the neces* 

sity of re-birth is set forth in prospect. This may be 
regarded as an isolated recognition of the genuine 
Sainkhya ideal. In general, the knowledge that redeems 

is not, ... salvativ.n ( Garbe’s Introduction to 

the Bhagavadgita, Bombay, 1918, P. 38 )• 

25. ( 1 ) For the explanation and importance of 
“ ” vide notes on W^dLand sTimqr inverse 

24 supra. 

( 2 ) seems to mean worship. ?Tf^, 41*1 

and sqw have been already stated in verse 23 ( gqqi 
SH ) and verse 24. But is not stated there } so we 
suggest that sqraa means as a means to realization. 

(3) Verse 25 admits the intermediary in religious 




13. 25-26. 


(SS3) Chapter Xllt 

matters. Cff. S^t as interpreted by the 

Acaryas. 

(4 ) = What precept they are orally given by the 

311=^1^. Cf. 5% in Gita II. 56. 

<5 ) Just as Adhylya XIII mentions a variety of 
principles, it shows also the various Paths here. 

26. (1 ) Here (v. 26-34 ) the description of and 
%«ra is resumed. We have already discussed the context 
of the verses of this Adhyaya. Verse 26 is connected 
with verse 6. 

(2 ) We have already compared all the verses of the Gita 
in which the creation of the beings from the S15I% or 
itself and the aspect is mentioned. As we 
have suggested there, ^ would be or the 
aspect and the HmSR aspect on the strength of the 
Srutis on the same topic in the TJpanisads and their 
discussion in Bra. Su. I. 1. " WTPstfJWI ” = all 
beings, all souls in the bodies. 

(3) Verse 26 explains the sivtTf of referred to in 
verse 3. 

( 4 ) whatever, without any exception. 

(5) Sankara discusses the nature of the of ysf 

and He says that this is not ( the 

contact of some part of both the things connected with 
each other ), nor but He takes 

as 315 and as But we have shown that 
is ; it is rather the «5ni. itself. So this discussion is 
not in harmony with what the Gita seems to us to hold. 

(6) According to Sankara's introduction to this verse, 
it is intended to explain the reason why ( i« e,, the 
3 )n) and are identical, as interpreted by Sankara 
in verse 2. 


pfr\ 
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It is a fact that in the pair of and the latter 
and-the ssfw are one. This is also stated inverses 27, 28 
and 31. Vide infra. 

27, ( 1 ) The individual soul is called <1^^. 

{ 2 ) 5^5^5—In all^s (the souls in bodies), the^R5 or 
(the aspect) is the 3i?? the soul. He is the 

eternal, imperishable in the perishable ones (the bodies ). 

( 3 ) —As the soul is identical with or 

and as is one, all souls are one and the same. 

As the context of verse 29 shows, the purpose of verses 
27-28, i. e., the purpose of the doctrine of or sameness 
of all souls or the sameness of the soul in all ^s, is to 
emphasize the fact that the actions do not influence the 
nature of the soul, that the actions do not make a differ¬ 
ence in the souls of and ^'rw. 

This was also the point at issue in Gita V. 18-19 
where also the ( of etc. ) is emphasized 

( and iqstT'i 1% m in verses 18 and 19 respe¬ 

ctively ). In verses 18-19 of Adhayaya V the soul was 
identified with the aspect; here it is identified 

( XIII. 27-28 ) with the aspect. 

The sense of the verse is that the soul in all beings 
is the same ( being identical with ) in spite of 

the difference of their actions, as flTHq, *11, 
and (examples of beings ). 

( 4 ) The identity of the individual soul and God 
() is here asserted, but the purpose is to present an 
argument in favour of qm (), as in Gita 
V. 18-19. 

According to Sankara, the purpose of verses 27-28 is to 
give the right knowledge (. qi.) and the 
of this is stated in verse 28,. eis. And 

according to him the verses ( 27-28 ) have not|iing further 
to mean. 
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In our opinion the mxm is and is the 

and it is mentioned here because no rule of conduct 
OP behaviour in the world (b^ a even), called mn 
(e. g. in the colophon of the can be inconsistent 

with the attainment of The Gita offers ^TUs or 

aspoets of ^T^T, Disinterested Action, which are in harmony* 
with the achievement of because they* must be so 
according to Hiuduism whose ultimate ideal of life is 
Thus> the mention of 5?raj comes in, only, in order 
to justify the as a WT (a rule of moral conduct 
and behaviour in the world ). 

We may repeat once again our method of inter¬ 
pretation of these verses l( 26-34 ). Verse 26 describes 
the appearance of all from the two aspects of the 
Reality. On the strength of that verse, the identity of 
the soul and the aspect is asserted in verses 27-28, 

and the achievement of is also mentioned. This 
identity and are mentioned because thereby the 

) is to be supported. We make this suggestion 
because we interpret verses 27-28 as connected with 

verses 29—33 in which the of the soul in spite 

of his performing his duties is mentioned and not a 
word is said about the renunciation of all actions. In addi¬ 
tion to all these links in the chain of the argument, 
the title of the Adhyaya ( ) must, in our opinion, 

be considered in explaining these verses. in [the 

title is ‘ ^ an aspect of Disinterested 

Action, based upon the proper knowledge of and 

( and the identity of the soul with the 

of the ST^m'-v. 29, the hS'Tcst of the soul-verses 31-32 ). 
Moreover the purpose of the Gita as a whole must also 

be kept in view, and it is also 41^ (). The 

Gita does not primarily proceed to explain the path or 
paths to msj. 

(6 ) Not only the Acaryas, but most of the modern 
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scholars and even Tilak have simply followed Sankara 
in saying that the primary purpose of these verses 
{26-33) is to teach and its means. 

Are only and sffwunsr; ^noil the 

means to Why only one particular means is 

prescribed and other means not at all touched ? 

28. {1) For and , vide notes on verse 29. 

( 2 ) fl(5J5RqifJIsiIc>n!raj—To believe that the souls are 

(or the soul is) influenced by the actions done is to de* 
stroy the soul by one’s self. This is to be illustrated by 
the diversity of actions of a S'ltFi, and ^r*fi 

and the identity of the soul ( or souls ) in them {with 
the Or<r«K in Gita V. 18-19 and with the HraiC 
in Gita XIII. 27-28 ). To degrade the soul on account 
of the actions done by him is to kill the soul by means 
of the soul. 

Sankara says that every man is sTreniT-* a self-killer ’ 
in the sense that he proceeds by having taken the 
enrRJPi as his But this explanation of ‘ fc*ri%r 

is neither given in verses 27-28, nor supported 
by the context of Sf^ar: and ( verse 

29 and verses 30-33 respectively ). 

Hill.—This is confirmation of eilCHI ( non-injury ), by 
the identity of the Brahman—Atman in the smiter as 
well as in the smitten. (The Bhagavadglta, P. 96). 

29. ( 1 ) JC . ^ Cf. m h q5«rra in verse 

27. Both these are In fact verse 29 shows us the 

key of interpreting verse 28 ( as also Gita V. 18-19 ). 

( 2 ) 851% must be taken as the arsqrB in verse 5 of this 
Adhyaya. Here is a part of the and teach¬ 
ing. This mention of 5i^r% should not be confounded with 
the same in verses 19-23, which form an independent 
passage by itself. The -identity of the view in verse 29 
and verse 20 ( as explained by us, not as 
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explained by Sankara) does not prove that the same 
doctrine is taught or continued in verse 29 as in verse 
20 . It only shows that the scheme of and 3^ in 

verses 19-23 and the scheme of and (verses 1-6 
and 26-33) are each of them an independent scheme for 
supporting 

30. (1) This verse refers to verse 26 in which all 
beings are traced to the two aspects of the Reality which 
is, of course, one in the verse ). 

We have already stated the purpose of this mention of 
the creation of all beings in this context. Verse 30 is 
preceded and followed by verses which emphasize the 
fact that the soul neither does the actions nor is affected 
by his actions, though residing in the body. The actions 
are really not his. 

(2 ) Dr. Bhandarkar.--The sage sees that all the pro¬ 
ducts of physical nature arise from and exist in one 
cosmic Matter, which itself issues from one. Absolute 
Spirit (Vaisnavism, etc., ). But we believe that is the 
and not the 

(3) Identity of and the aspect of 

the Reality is here the doctrine about the relation of 
sfrq and stiPf, 

( 4 ) sHiFfl consists of three g®rs. The who 

is identical with is ‘ devoid of the 

and 

The word Rg»l used here is a clue to the interpretation 
of the same word used in verse 14 where Sankara also 
takes the word Rjfoi in the same sense. 

Note that this word f%g"I in not used in the sense 
of the Sankara Vedanta,, vis,^ alsolutely devoid of all 
attributes. 

(5) —Since 5ilir% is said to be the in verse 

29 and since the soul is said to be and 3n%fl because 
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he'is.beginningless, shall we conclude that arftw inverse 
29 is HIK or a created principle, an effect of Brahman ? 
If 51 ^ 1 % in verse 19 is Hrr? i. e. an effect, it will surely be 
in harmony with the fact that the which means 

is said to be a of ^5rin verse 5- Moreover, this 
inference about the nature of mentioned in verse 29 
will also justify us in taking 5r^T% and 5 ^^ stated, in 
verses 19-23 as a pair of principles different from the 
pair of ^ and %*r?r, this 511:1% (verse 29) being identical 
with 3T8*t=5ii, a of %?r. 

stffir in verses 19-23 is arsiTK and ngw and it is the 
The body and senses are 5nT% and and they are SRi. 
Now, in verse 29 is and ^g®l and hence will be 

like the body and senses in the scheme of the pair 
of ai:ra and stated in verses 19-23. 

{ 6 ) About the relation of and which is 

here (verses 27-28, 31 ) that of identity, we should notice 
that this is not the relation between these two principles 
throughout the Gita, To give an example, Bha. Gl. XV. 
7 says that the relation between and in that 

Adhyaya is that of So, we may conclude that 

just as in the case of the 5n%?lTs of and in the 

case of the Paths the Glt5 gives an option of choice 
from among the various siT^^tTs and various Paths, so 
also it would give an option about the explanation of 
the relation between the str and jit may be ex¬ 
plained as or 

®iT5n?RI«r according to the choice of the individual seeker. 
The Gita only insists that the two are not numerically 
two, nor one also. 

31. (1) ^Rjit^isR-Of. »iii; 91^ 1 

So the body will force the to do actions. But 
it is the body and senses which do all actions. The soul 
does not do them of his own accord and is hot therefore 

fttji.Tnftil wH.h thpir TATirrorfl® 
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( 2 ) «T does not do out of his own initiative; 

or he doss not do any action himself; he realizes that 
the body and senses do all actions. 

(3) .f 

Ss, Bha. Sankara concludes from the verse that is 

prescribed for the sage here. But no word meaning 
is used here. “ «T ” does not mean that “he renounces 
all actions though he is in the body (Such 
an interpretation would mean that he commits suicide, 
because it is already said in the Gita that a soul in a 
body can never give up all actions (unless he does so by 
committing suicide ). 

The context tells us only about the of the soul. 

So, ‘ ^ ’ means that "he allows his body and senses 

to function ” and does not identify himself with the 
agent of' his actions. So, the should not renounce 
his actions but should do them disinterestedly, 

32. (1) ^l^l?l.-The is ‘ present everywhere 
and therefore it must be stained by the defects or evils 
of every place. Bdt it is not stained because it is 

* subtle So, the individual soul though residing every¬ 
where in the body is not stained ( or besmeared with 
sin), because it is gjiH, like the sky. 

(2)1^ shows that the^soul is or 

rather ( verse 33 ). 

The Gita here gives various arguments for the soul 
doing his duties and yet remaining unstained. 
is one of these arguments-Cf. 3T?ni%e«rig: and 

( 3) of 324 corresponds to in 32B. 

33. ( I ) The one small sun reveals the entire world. 
So the ^-owner reveals the entire This means that 
the soul is 3J3 and resides in only one part of the body} 
though sitting in that one part, he illuminates the 
wide body 
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( 2) is the 

( 3) XlHTSm wqTsffsT^ ^^T%—Si,. Bhasya. According 
to Sankara the comparison of the soul with the sun 
clears two points:—( 1 > The one single Altman resides 
in alt ^s, as does the one Sun in all places, and (2 ) 
the is untainted ( not contaminated ) in Jail 

like the Sun. 

This meaning is contradicted by which 

means ‘ the entire body not all bodies. So, it only 
implies the of the and explains how the aig 

A-tman illuminates the 

34 . (1) ( a ) — (i) This can and may 

mean the liberation of beings from the In verse 21 

the cause of bondage ( or transmigration-Bi^g^iR^'Hg) 
is stated to be the attachment to the gois of So, 

the release ( ^Isit) would be the freedom from (the attach¬ 
ment to) the Prakrfci. (ii) Can it mean the W8} of the 
beings into the Jlfir^ of the ^s? Verse 30 says that the 
origin of all beings is (or as in verse 26), so 

the iTl^ is the return to the srit^. 

( b ) But Tilak takes it as i. e. ) si^d: ( gen. 

sing.) According to the it is the stal'd which 

is released (Saihkbyakarika ). But this isolation of 
the is never mentioned in the GUa, Tilak holds that 
the original sense of the Gita was based upon the meta¬ 
physics of the But this is wrong because, in our 

opinion, the Gita knows nothing about the school. 

( c ) Sankara takes the compound as ( gen. 

sing. ) This view is followed by Tilak. 

Vide supra. 

( d ) Rudolph Utto.-The release ( of the seif ) from the 
elements and (the. whole of) Nature (stiiRr). We 
suggest that ^ should be translated as beings; and that 
we may take the compound as if it were 
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** the release of the’ beings from the In 

we come across sueh compounds as require the 
transposing of the members. Cf. also ^s*n%^isRn3'TOr 
Adhyaya XI, verse 10, which is equivalent t® 

(Of. 

( e) Garbe.—^The release of the beings from the Matter 
( Die Bhagavadgita, p. |44 ). He notes that according to 
Sankara the compound means the disappearance (dissolu* 
tion) of the material nature of the beings. 

(f ) Deussen.—The release of the beings from the 
Prakrti. 

(g) Hill.—The release from Nature, the cause of 
beings. But the JI5T% cannot be said to be the cause 
of beings. 

(2 ) The Adhyaya is called ' ’ Disinterested 

Action based upon the knowledge of and We 

have also explained that the scheme of and like 
the other two schemes of and and of and 

is a plan to support the which is the central 

teaching of the mm. 

Some have called the ”, The 

existence of this title, in our opinion, justices our 
explanation of There is in this Adhyaya ample 

evidence in the form of the verses to show that the 
original purpose of the Gita () is still kept 
in view, though it is presented through new philosophical 
thoughts and theories, as is the case in the various 
Adhyayas of the Gita. 
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Adhyaya XIV 

Introduction^ 

(1 ) This Adhyaya begins a detaillfl description of the 
three-fold classification >!9hich the Gita calls g®ig^qi*r ( Adh. 
XVIII. 19 ), vis., the distinction of and the 

three ffunas which constitute the The same is also 

the topic of many verses in Adhyayas XVlI and XVlII. 

Garbe holds that the original Gita taught the Sam- 
khya philosophy, as known in the classical school. 
Others like Dr. Bhandarkar believe that in the GitS we 
have a pre-classical Sarhkhya, as in the Mababharata, 
which also according to Hopkins is the atheistic Saih- 
khya with the idea of God superimposed on it by a 
re-editor (The Great Epic of India). 

As we have already noticed in our Notes on Adhyaya 
XIII. 24“2o, Prof, Das Gupta holds that ‘ The philosophy 
of the (junas and the doctrine of purusa were, no doubt, 
known to the Gita; but nowhere is this philosophy called 
Bamkhya (H. I. P.. Vol. II. P. 458 ). This is the 
opinion of Prof. Das Gupta, though he does believe that 
the old philosophy of prakrti and purusa ( and also 
gunas) forms the basis of the philosophy of the GltS 
(H. I. P., Vol. II, P. 461).* 

About the gunas, we must note that in the Gita they 

* In spite of this belief. Prof. Das Gupta summarizes 
the philosophy of the Gita under the title *' Sarhkhya 
Phi osophy in the Gita". This seems tons to be likely to 
mislead the reader ( Vide Das Gupta, H. I. P., Vol. 
ili ire 4ol 
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^em to mean qualities ( rather than constituents ) and 
that in the Gita they' are produced* from the Prakrtl. 
This is the relation of the gunas to the Prakrti in all 
the passages which mention that relation (Bha. GL IIL 
5, 27, 29, XIII. 21, XIV. 5, XVIIL 40). 

Another and more important point that should be 
noted about the treatment of the subject of the three gunas 
in the Gita is that the Gita does not emphasise the fact 
that the 51^% consists of ( or produces ) the three gunccs^ 
but it is interested in telling us that the Disinterested 
Action called (or is associated with the 

and therefore it is the best Path to be followed in our 
daily conduct, not as compared with «rra etc., 

but as compared with and In other words, the 

Gita classifies all things and all ideas into the then 
well-known three classes of and * and says 

that the Gita's own Central Teaching is supported by the 
out of these three which exhaust all possible 
classes and that therefore the ( ^4 )qt*T is the best to be 
followed. ( Vide the description of (i) in Bha. Gl. 

XIV. 7, 9, 12 and 15 ( where and are said to be 

the result of (ii) of in general in Bha. Gl. 

XIV. 19-20 ( where alone are said to be the ^ 

also in XVII. 11, in 

XVIL 17, in XVIL 20, in XVlIL 

9, ^4 in XVIIL 23, ^ in XVIII. 

26, Sfe: in XVlII. 30. The conclusion of 

Prof. Das Gupta at the end of his section which he 
calls ** Sarhkhya Philosophy in the Gita is favourable 
to this our suggestion about the Gita's H© 

writes : ** All this ( summary of the Gita's doctrine of the 
three 5'^s) goes to show that the gunas^ sattva^ rajas 

* Note that the Maya is said to be ( VJI. 14 ) 

and that in one passage the 3^s are said to belong to 
5rw ( HI. 27 ). 
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and ’a|A determinants of the tendencies of» or rather 

the stuff of^the moral and immoral, pleasurable and pain* 
ful planes or characteristics of our experience. Sattva 
represents the moral and supermoral planes, rajas the 
ordinary mixed and normal plane, and tamas the inferior 
and immoral characteristics of our experience ” (Prof. 
Das Gupta, H. I. P., Vol. II, P, 470 ). 

Hill does not seem to us to have noticed this ethical 
importance of the theory of the three gunas, whioh the 
author of the Gita, in our opinion, had surely in view. 
Though Hill notices that character and duty depend on 
the three gunas, and vary according to their ^proportion 
in each being, he mentions this 'fact as only one of the 
several facts about the gunas ( The Bhagavadglta, P, 32 ), 
and he rejects the translation of as “ goodness on 
the ground that * that word has too definitely an ethical 
significance * ( Ibid, P. 231 ) and he prefers to explain 
the conception of as ‘ that of purity and luminosity * 
( Ibid, P. 231 ). 

Garbe, as already stated above, believes that the 
theory of the three gunas described in AdhySyas XIV, 
XVII and XVIII prove his conclusion that originally 
the Gita had the samkhyaphilosophy. "Generally speak¬ 
ing, all the views regarding matter found in the 
Bhagavadglta play here the same part as in the Sarh* 
khya system ; they, by their influence, cast the soul 
into fetters ( XIV. 5ffe ) and the consequences of their activity 
make themselves felt in life at every step, as is minutely 
worked out in Hymns XVII and XVIII. (Introduction 
to the Bhagavadglta, P. 36). So, according to Garbe, the 
aim of the description of and fRB;, iu these 

Adhyayas is to show the greatness and importance of 
the three jjois themselves. About the ( Adh. XVII, 

11~13) Garbe writes i—** The author in these verses brings 
under review the various kinds of ^offerings which were 
known to him from the cultured life of his people, in order 
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to bring them under the scheme, sattva, rajas and tamos, 
bat without thereby recommending the Vedic offerings 
and the doctrines of the Mimarhga. This holds good of the 
reverence paid to the Brahmans in verse 14 and the prac¬ 
tice of reciting the Veda in verse 15 (The Bhagavadgita P. 9). 

We believe that in these verses the author of the 
Gits is presenting a quite new view about the ^ etc. 
i^ harmony with his general doctrine of qra ( 

Wt), and that be does this not by accepting the qg that was 
currant in his days, but by denouncing the same as 
involving a desire for its reward and hence binding the 
sacrifioer to the world. Further, in our opinion, it is 
with the aim of preaching this new standpoint of ^PT that 
he takes the help of the already current doctrine of the 
three gunas. We fail to understand how the importance 
of the theory of the three jorg can be emphasized by bring¬ 
ing under them the sacrifices, etc., if the renunciation of 
ail actions was the very foundation of the frfgjq philosophy 
of which this theory was a part. 

Rudolph Otto, pupil of Garbe, has gone deeper 
into this problem than his Guru. He seems to think 
that AdhySya XIV which has the ideal of going beyond 
the three gunas including also the which is describ¬ 

ed in XlV. 6 as one that binds the soul, is in harmony 
with the Sariikhya doctrine. But he holds that Adhyayas 
3^VIT and XVlH in which the ig described as 

the ideal one and in which actions ( qg, TIP, qqc, ) 
in harmony with the Hrquoi (qq-XVlT. 11, uq:-XVII. 
17. qw-XVII. 20, also XVII. 25 which mentions the 

XVIII. 9, rnfeqq; ^u-XVill, 23, 
^-XVIII. 26, 51^-XVIII. 30, 

XVIII. 33, ), rather than the STfffqgqqitqqi, are stated 
to be the means to Moksa and the ideal state of 
conduct ( instead of prescribing renunciation ), is a 
degradation of “ the sariikhya doctrine ”, Writing about 
AdbySyas XVII and XVIII he says that in them ‘‘ the three- 
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fold system of virtue, defect and vice ( and 

Is developed (by the author of Adhyayas XVII and 
XVril) in accordance with the outstanding prohlem and 
controversies which probably agitated its ( i. e., the 
Section’s) own day..Jn XVIIL 26-28, is the agent (^?l) 
regarded as himself the subject, while all the emphasis 
of the exhortation falls on the truth that sattva itself 
is the actual ideal, and not any specific knowledge 
about the Purusi (or of 3^^). No 

genuine sa.mhhya could summarize his principles as has 
been done in XVIIL 49 this author, however, knows 
the guna doctrine and develops it quite logically. Never¬ 
theless do T think that it is seriously incorrect to place thjs 
system without more ado on the same level as the Sankhya; 
on the contrary, the ancient guna principles seem to me 
to have become, within the Samkhya system, diverted from 
their own original tendency. ( Then Rudolph Otto tries 
to explain this statement about in the Gita by 

assuming that once had something to be received 
and preserved, rather than to be overcome, as in the 
Classical Saihkhya SshooL ) Vide Rudolph Otto’s The Ori¬ 
ginal GPa, PP. 188-189. 

Our reply is that there is no reason to be sorry here, 
because prior to the Gita and even in the Gita we have 
no Samkhya School. The doctrine of the three is in 
the Gita a part of several Aupanisida doctrines and the 
Sarhkhya as a School of Philosophy developed very late, 
at the time of the later MBh. There was, then, no Veda¬ 
nta system even. Rudolph Otto is quite right in saying 
that ‘any reference to specific Sarhkhya principles must 
imply solely the definite tenet of the difference between 
the “ knower of the field and *‘the field’' itself (kshetrajna 
and kshetra ), together with the attainment of “salvatioii'’ 

Probably he means XVJIL 48, viz,, 

5T 1 ft h 
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not so much by any moral conduct as substantiating sattva, 
but rather by the intellectual activity of diSerentiasting 
( viveka ) between “ Kshetrajfia and Kshetra " ( The original 
Gita, P. 190 ), But the fact that such a reference to the 
saihfchya is not met with in the Gita should have been 
admitted as proving that the Gita is pre-Saihkhya. In 
our opinion the Gita is earlier than any system at all; 
it is earlier than even the Vedanta as a system. 

As to the theory of the three gunas Kieth and others 
have shown that it originated in the Chandogya Upanisad. 

( VI. 4 )* that it is also found in the Sve. XJpa. (I. 4 ), and 
that the names Sattva, Rajas and Tamas occur for the 
first time in the Maitrayanl Upanisad < II. 5; V. 2 ), Kieth 
also shows that the gunas originally meant the elements 
as in the ChS-ndogya Upanisad. The Samkhya had only later 
on adopted them ( Kieth, The Samkhya System, PP. 10-12). 

To those who like Garbe and Rudolph Otto believe that 
the Gita was originally a work of the Classical SSm- 
khya, we point out the following facts;— 

( i ) As already stated above the words and 

( and even the word ) do not mean in the Gita the 

of those names ; (ii ) in the Gita the Prakrti appears 
to be like an ultimate principle co-e^iistent with and in 
God; ( iii} the gunas do not constitute the Prakrti but the 
Prakrti produces the gunas, and (iv) lastly, it cannot be 
denied that the Gita theory of purusa is much looser 
than the later Samkhya theory. (Vide Prof. Das Gupta, 
H. I. P., Vol. II, PP. 463-468.) 

Moreover, if the origin of a philosophical doctrine 
like the Samkhya doctrine of the Prakrti is to be traced, 
it should be traced to some text where we find it arguing 
for'itseJf, and we have shown (in Aksara: A Forgotten 
Chapter, P. 46 ) that the MBh. Saifakhya ( MBb. 

XII. 300-307, 309-317 ) originated by combining the two 
gli|%s or the two ais^r^s into the one or one 

.Prof. Das Gupta has by his own researches suggested 
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that in the Gita we have the beginnings of a systbm of 
thought like the traditional school of sSnikhya philosophy, 
and that the two piakrtis naturally suggested the idea 
of unifying them into the one prakrti ef the Saihkhya 
( Prof. Das Gupta, H. I. P., Vol. II, PP. 465 and 467 ). 

Dr. Belvalkar refers to the opinion of Oldenberg ( as 
distinguished from that of Jacobi) who holds that in the 
Katha and the SvetaWatara Upanisads we have the pre- 
classioal form of saihkhya and that it is also the form 
preserved in the Bhagavadgita and in the MahabhSrata 
as a whole. This earliest form of the Saihkhya which is 
tJieistic holds the Matter and the Soul as two parallel 
^manifestations proceeding alike from the Lord. According 
to Dr. Belvalkar this form of the Saihkhya is alto idea¬ 
listic, there being assumed to exist a distinctive pheno¬ 
menal world for each individual soul....The Bhagavad* 
gita simply inherits and develops this same original form 
of the Saihkhya bringing it into alliance with the Yoga, 
which was likewise theistic from the very start ( Basu 
Mallik Lectures, Vol, I, PP. 80-81 ), 

According to Dr. Bhandarkar “ the speculative philo¬ 
sophy that existed about the time of the Sveta^vatara 
Upanisad and the Bhagavadgita, was known hy the name 
of Saihkhya and out of it grew the non-theistic system 
of later time. The Voga, the philosophy of action, too did 
prevail ... ”. “ Besides the Upanisads and the religious and 
moral atmosphere prevalent at that time, the GitS avails 
itself of the philosophy that had come into existence in 
early times. This is the philosophy of the SSipkhya and 
the Yoga ”. Dr. Bhandarkar holds that it was theistic. He 
does not say that it was idealistic in any sense ( Vaigpa* 
vism, Saivisro, etc., P. 27 ). 

According to 0. V. Vaidya, besides the sannyasa of 
the Upanisads and the Ritualism of the Saihhitas and 
the Btahamanas, “ the thiird philosophy which held the 
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field (in the days of the Gita) was that of Sankhya which 
had already come into existence in the days of the later 
Upanisadsi Katha and Kena. The theory of Purusa and 
Prakriti and twentyfour Tatras, as well as of three 
Gunas was well established, though not quite orthodox and 
the Gita propounds this philosophy as it was then known, 
not the later Sankhya of the MBh. or that of the KSri* 
kSs. It even expands the doctrine of th ethree Gunas, by 
applying It to many things, vide chapters 17 and 18. But 
the Gita inproves, upon and reconciles it with the orthodox 
systems by adding the entity of in the 15th chapter 

which is the finest conception in the Gita ” ( Sanskrit 
Literature, the Srauta Period, Section IV, PP. 26-27 ). 
Again, in C. V. Vaidya’s opinion, it is a vivid fact that 
the author of the Gita strives to harmonise all the systems 
of thought that were current in its days. And the Sam* 
khya was one of them ( Ibid P. 24 ). 

Thus, O. V. Vaidya seems to hold that the Ssriikhya 
in the days of the' Gita was already an atheistic^ School 
and that the Gita improves upon it. 

Sir S, Radhakrishnan—“The terms Samkhya-Yoga 
when they occur in the Gita do not represent the classical 
schools of Sariikhya and Yoga, but only the refleotive 
and the meditative methods of gaining salvation. Besi¬ 
des, during the period of the Gita there was no clear-cut 
distinction between the Sarhkhya-Yoga on one sidb and 
the Vedanta on the other, (which alone can justify Gar- 
be’s interpretation). Fritz-Edward Hall is more correct 
when he says: “In the Upanisads, the BhagavadgltS, 
and other ancient Hindu books, we encounter, in combi* 
nation, the doctrines, which after having been subjected 
to modifications that rendered them as wholes irreconci* 
lable, were distinguished at an uncertain period into what have 
for many ages been styled the Saihkhya and the Vedanta ”, 
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Sir S. Eadhakrishnan explains the points of similarity 
between the later atheistic Samkhya and the philosophy 
of the Gita in his own way ( H. I* P., Vol. I, P. 527- 
529 ). He also writes: “ The theory of the gunas or qua- 
l^ies IS accepted. " 

■ We wish to emphasize the following points in this 
connection:— 

, (1 ) In the Gita the word ‘ saihkhaya ‘ means a Path 
of A.ction without a desire for any reward, 

particularly originally counceted with samkhya the battle, 
the duty of a Ksatriya ( Vide our Notes on U. 39 and 
V. 5 ). It pertains to the consideration of a slaughter 
on the battle-field and its effect on the soul as 
distinguished from the body. 

• {2) Even in Bha, Gi. XVIII. 13-15 * ’ 

seemes to mean ‘ when a death is done) pertaining to a 
war' or * in case of Death on the battle-field 

Thus the word ‘ sarhkhya ’ does not mean * sannyasa ' 
( Edgerton, AJP., 1924 ), atma-bodha (Das Gupta ), 
the name of a theisitc samkhya ( Bhaudarkar ), the 
name of an atheistic sarhkhya ( Garbe ), the name of 
the Vedanta school itself ( Sankara ), the name of a 
reflective method ( ?-Sir S. Eadhakrishnan ). 

: , (3) The gunas are mentioned and their nature is 
discussed with the purpose of saying that 3on 
and therby supporting the or for the purpose of 

asking a man to go beyond their influence ( XIV. n'siTg'iii) 
or for the purpose of explaining the as the: 

aspect of the Nature ( XVII and XVin ). , 

The gupas are not mentioned simply to explain the n^ 
ture of the Prakrti ( as most scholers believe), or ( in Bhm 
GI. XVII and XVIII ) to propound an incorrect samkhya 
theory that is the ideal state instead of the correct one 
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that one must go beyond even the as stated in 

AdK XlV. : . 

( 4 ) The Gita does not know even the Yedahta 
as a DarSana. Its different Adhyayas mention different 
forms ( methods of approach ) of what may be 

called the TJpanisadic philosophy, just as we find the 
various forms of philosophy or various doctrines in the 
various Upanisads or often in one and the same Upanisad* 

Perhaps the form out of these forms, which comes 
nearest to the later Saihkhya school ( of MBh. XII), 
is that stated in Bha. Ql. XIII. 19-23 (Vide our interpre¬ 
tation )• 

The docfrine of two Prakrtis ( ViL 3-7 ) or two Avya- 
ktas ( VIII. 18-22 ) with Purusa as their Master is 
a doctrine which led to the rise of the earliest form of the 
Samkbya known as samkhya, which is to be found in 
some Adhyayas of MBh. XIL 

In our opinion there was no atheistic prior 

to the Gita ( as Garbe supposes ), nor a theistic 
one, nor a Vedanta school called And historically 

it is not correct to identify the characteristics and the 
terms of the classical atheistic samkbya with those in 
the several Adhyayas of the Gita believing that these 
Adhyayas taken together teach only one system. 

( 5 ) We have already stated how the Gita differs 
from the Classical Samkbya on several points of 5nRT%, 
etc. etc. :on the strength of the views of fProf. Das- 
gupta ( Vide also Sir S. Radhakrishnan’s views On this 
subject in his H. I. P., Vol, I, PP. 528-529 )• 

( 6 ) As there were no darsanas in the days of the 
Gita, in our opinion, the Gita does not try to reconcile 
them. The contradictions in the Gita can be explained 
( i ) as various alternative g^j^fs of the Aupanisada 
philosophy of and (ii ) as the various aspects of th© 

* Disinterested Action/ 
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< 7 ) The Gita does not teach any idealistic view, 
not at least any idealistic saiiikhya doctrine. 

Owing to these facts we believe that the Gita does 
not know any philosophical doctrine called Its 

is a Path, viz., a Path of Action, ;in which promi¬ 
nence is given to a certain kind of Knowledge ( e. g., 
not one but three views on the Jivatman in Adh. II )• 

1- ( 1 ) Sankara gives two explanations of the relation 
of this Adhyaya with the preceding Adhyaya : ( i ) This 
verse is a continuation of XIIL 26, or ( ii ) this Adhyaya 
(XIV) shows that and are not independently the 
cause of the world, but they depend upon the Lord and 
this Adhyaya also gives an explanation of the g^s stated 
in V. 19 and 21 of Adhyaya XIIL 

According to Tilak who has, as we have already stated, 
devoted one entire chapter to the question of the mutual 
relation between the ( successive ) Adhyayas of the Gita, 
Adhyaya XIV continues to describe the of Adhyaya 

XIII and traces the diversity in the world to the three 

g'^Ts, and gives a picture of the exactly like 

that of ( II) and ( XII). Vide 1st 

Guj. Ed., PR 468-469. 

Also see R. Otto's explanation of the relation of Adh. 

XIV to Adh. XIII on P. 179 of the Original Gita. He 
also finds the connection to be very loose. He looks upon 
XIV, 1 as “ an editorial Introduction. 

In our opinion each Adhyaya gives an independent aspect 
of Yoga ( = ) and in doing so presents a philoso¬ 

phical doctrine ( only ) for the particular Adhyaya 
only. This Adhyaya emphasizes the ‘ Dis¬ 

interested Action based upon a discrimination of the 
three gunas of the Prakrfci \ as stated particularly in v. 
16 ( i), and v. 19, ( 

I jjQj. g0Q reason why 

the name should be used in Adhyaya ZIV If 
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the author wanted to describe ( and ) of AdhyS' 
ya XIII and why the author should not even tell us 
that is used as a synonym of and why the. 

same doctrine ( ) be repeated at all. The gunas are 

referred to in most of the preceding AdhySyas, e. g. In 
Adhyaya II. 45 (i ) and in 
that verse who may be called goilcfm is also 

mentioned; so, on account of the Adhyaya XlV 

can be connected with any previous Adhyaya and on acc¬ 
ount of the description of goitrftrT with AdhySya II. 45. 
But that does not seem to us to be the context of Adh- 
ySya XIV, 

{ 2 ) We have already said that on account of the 
similarity between the terminology, thoughts and language 
AdhySya XIII and those that follow it and the same in 
the chapters of MBh. XII, we suspect that Adhyayas XIII 
etc, of the Gits, are nearer the MBh rather than the Upani- 
sads. The Gita may contain the philosophical texts written 
during the period between the TJpanisads and the MBh*, 
and revised from the standpoint of W. Perhaps the termi¬ 
nology, thoughts and language of Adhyayas XIII, etc. 
differ from the same in Adhyayas I-XII. As an example 
from Adh. XIV, we may refer to to the expression 
stSPl. iu 3 and the doctrine of v. 2 ( Vide infra ). 

Garbe-“ I admit, whithout qualification, that the la¬ 
test hymns shew a falling off from the level of the 
preceding ones; but I would not venture on this account 
to declare them in the lump to be a later addition, but 
rather assume that, as is so often the case, the power 
of the author grew enfeebled towards the close ( Intro¬ 
duction, P. 11.). 

(3) Of. the beginning of Adhyaya Vll. 2 and IX. 
Under the same Jn%«T different topics are discussed in 
different Adhyayas ( VII, IX, XIV). Of. also the begin¬ 
ning of Adh. VIII and Xlll, This independent but similar 
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begfdfifnif for the treatment of similar topics also proves 
that different aspects of are dealt ^ith in the dlffe-' 
rent Adhyayas of the Gita. 

( 4 ) fRTJTR; Sankara-viTT^^T But * ' 

may refer to the different of the variors Adhyayas. 

Moreover v.l seems to be simply a formal introduction 
of the topic of a new AdhySya ( XIV ), 

2, ( 1 ) Two very important doctrines are stated in this 
verse for the first time in the Gita, viz^ ( i ) the muktas 
attain a similarity of attributes ( with the Lord and 

( ii) that the muktas continue their individual existence 
and are not disturbed at the time either of creation or 
of destruction of the world. These two ideas^about the 
state of moksa stated here are more definite than the 
various ideas about it in the preceding' Adhyayas. The 
question here is whether the g^s become Brahman or 
like Brahman and whether the is eternal or not. 

( 2 ) Bha. Gi. XIIL 18 we have ” So 

there the mukta is declared to become identical with 
Purusa (= Krsna ) or Brahman. But here (XIV. 2) he is 
stated to possess attributes like those of Krsna. The other 
statements^ etc. 

are vague, though they also explain the in a way. 

It is natural that Ramanuja lays special emphasis on 
this verse and particularly on the word as stating 

the But it must be noticed that the different 

Adhyayas of the Gita, like the different Upanisads, give 
different doctrines about the g^R^5^T and that therefore 
an attempt to interpret-* JT-jfR ^ in XIII. 18 as 
in XIV, 2 or vice versa is not justifiable. 

Thus, Sankara's remarks also ( rtt 

) are not justifiable. 

In this respect ; we should notice that the Upanisads 
mention both these conceptions of e, g., Mu. Upa. 
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in.' 2, 1 ( «P(i w: I 5r<n 

^sturexiTfeg^; ^Km(. a^glw ) and Mu. TJpa. lH 1. 

3 .( 51^ ^S3{sr: 'IKM 5nwistl(% ). it will be 

seen that the same Upanisadi and even the same section 
of the Upanisad in question, mentions the two conceptions 
side by side. 

So the proper attitude about the problem seems to us 
to admit both these states as possible and as left to the 
option of the seeker. 

The author of the Brahmsutra seems to hold the view 
that the liberated soul keeps up its individuality by its 
original form becoming manifest in the state of liberation 
( Bra, Su. IV. 4. 1 which depends upon Ch§. Upa. VlII- 
12. 3—) and either has a 
body also or has no body at his option but does enjoy 
enjoyments in either way ( Vide our Interpretation of 
Bra. Su. IV. 1. 10-14). The Sutrakara appears to bo not 
justified in giving up those clear-cut statements of the 
Upanisads according to which the soul of the 9^ merges 
into Brahman and, hencefore, it has no individuality 
(). 

Sir S. Radhakrishnan has devoted a special section to 
this problem in his chapter on the Gita. He collects both 
the types of statements in the GltE. In his list of the 
passages in which) in his opinion, the author of the GltS 
seems to believe in a continuance of conscious individua* 
lity even in freedom ( msj ), he mentions several 
verses of the Gita. But in our opinion none of them 
is- so, clear as Bha. Gl. XIV. 2 ( not even 
flsSl? m ®e| 51 Bha. Gita XIL 8 ). He ;alsoexa^ 

mines the attitude of Ram&nuja and Sankara to bqth 
thpse types of statments. He says: ; ‘* The controversy is 
only a particular application of the general problem 
whether the absolute Brahman or the personal Purusottama 
is the highest reality.To make put. that, the twp^ 
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the absolute and the personal God, are one, the Glt% 
says that in the highest reality impersonality and per* 
sonality are combined in a manner that is incomprehen¬ 
sible to Us. Eeven so the freed spirits may have no individua¬ 
lity, and yet have one by self-limitation." ( Sir S. Redhakrish- 
nan, H I P., Vol. I, P. 578 ). 

Thus, Sir S- Radhakrishnan decides the point in 
favour of Sankara. But, in our opinion, about the relation 
of the personal and impersonal aspects of the ultirnate 
Reality, we should depend on the verses of the Gita it 
self, e. g., on the last verse of this very AdhySya 
(XIV. 27 ) which, as Prof. Basgupta shows clearly, 
places the personal on a higher level than the imperson¬ 
al, not by way of a concession to those unable to grasp 
the subtle and incomprehensible Brahman, but by way 
of the very nature of the Reality itself. From this stand¬ 
point * ?rN*4 * is an independent view and not intended 
by the author ( of this AdhySya at least) to be explain¬ 
ed in the fashion of the Sankara system, 

Tiiak does not take any special notice of ‘ in 

Xlll. 18 or ‘ *1*1 ' in XIV. 2. But as he generally 

adopts the Sankara doctrine about the two aspects of the 
Reality, he may be taken as favouring the same view in 
this connection also. And he does not also explain how 
Kisna can be called the gr%sr the ultimate support ( or 
abode ) of in his commentary on XIV. 27. 

Dr. Belvalkar does not seem to have discussed 
“W5tT*l*4*’ (XIV. 2) in his Work (Basu Mallik lectures ), 
so far as we can make it out. He explains XIV. 26-27 as 
meaning the identity of SW and Brahman. He says ** He 
( Erana) is one with the Brahman and is the source of 
the Bliss eternal which salvation brings,” Thus Dr. 
Belvalkar translates JlTlfSr in two different ways; ( I ) 
ft Slftsrc^i;.’ means ‘I am one with Brahman and^ 

* means *J am the source of the 

eteihal. ’ Should we not say ' 1 am the source. of 
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Brahman the immortal and the unchanging’ I (sflRl i% 

Garbe retains XIV. 2 as belonging to the original 
Gita but looks upon XIV. 26 and 27 as later Vedantic 
interpolations) because according to him the question' 
asked in verse 21 is replied in verses 22-25 ( Die Bhaga* 
vadglta, P. 171). But Garbe in his introduction < Eng. 
Ed. of his Introduction only, Bombay, 1918, PP. 40-41 ) 
has got two lists of verses of the two types of 
as collected by Sir S. Radhakrishnan (Vide supra ) 
and he points to verse 2 as solving the problem. After 
mentioning ‘ uu ( in XIV. 2 ) he says" From 

this it follows that redemption, according to the Bhaga- 
vadglta, is to bo thought of as an elevation of thjs 
soul to god-like existence, an individual continued 
existence in the presence of God. ” Thus, Garbe’s con¬ 
clusion on this problem is exactly the reverse of that of 
Sir S. Radhakrishnan. Our reply to Sir S. Radhakrishnan 
will be also our reply to Garbe, because both of them do 
not seem to us to have properly followed the Gita’s relation 
of the^TT^K and aspects of the Reality. Garbe believes 
that the aspect was the original part of the Gita and 
the was a later addition, but that makes no difference, 

so far as our interpretation of the Gita is concerned. 

Deussen tsanslates even ‘ W ’ as “ unity of 

being ( Wesenseinheit) with me And, again, he inter¬ 
prets verse 27 as For I am the foundation of the im¬ 
mortal, imperishable Brahman”. ... But he does not add 
any remarks. As we have shown elsewhere, Deussen, like 
many other scholars, did not notice the importance of 
the problem of the ^rrai?: and as discovered by us 

(in Aksara: A Forgotten Chapter ) and also as discussed 
by Prof, Dasgupta (in his H. I. P., Voh II). 

Rudolph Otto ( The Original Gita, P. 180 ) says that 

73 



i4. 2. 


Bhagavadgtfa 


(S7d) 


is a popular term of developod Bhakti theology. 
According to him one who is redeemed and freed from 
the world is to be distinguished from one who becomes 
God. The former goes to the supreme abode of God 
( which is a a supermundane condition,—Bha. Gl. 
VIII. 20—) where he will 
meet Isvara and receive existential attributes identical with 
His own (The Original Gita, P. 221 ). Rudolph Otto also 
notes that this excludes rule over the Universe " 

(Ibid, P. 180; perhaps he has in his mind Sarxkara's 
commentary on Bra. Su. IV. 4. 17— 

^5!:^). He says that all this () definitely does not 
mean Identity with God. 

We are surprised that Rudolph Otto interprets 
^^=4 as approach to the supreme abode of God. It can only 
mean the likeness, in attributes, of Krsna. Moreover, the 
mukta does not receive any attributes, but they are only 
revealed from within himself in the state of liberation 
(Bra. Su. IV. 4. 16 ). 

Hill.—W “ likened to my nature ^ 

( 3 ) —There is nothing peculiar in this 

knowledge that can be pointed out as a reason why the 
sage of this type cannot get moksa of the nature of 
merging in to Brahmaut So, is only a term for 

moksa. 

( 4 ) 2 B. The is not affected by a creation or 

by a destruction of the Universe. It is a permanent, 
eternal form. This statement is found only here in the 
entire Gita. 

The clear Implication of this verse is that the mukta 
has a conscious individuality with which he can know 
things and enjoy them also, and in spite of this power of 
knowing and feeling, he is not affected at all by the 
an4 of the world. Those who are not 
have to be re-bbrn at the time of a new creation and 
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have to undergo the pain of merging into Brahman ai 
the time of the universal destruction. 

This same doctrine is taught in Bra. Su. IV. 4. 17-21. 
“ The form of the mokta is free from the three (35<ri%, 
and srsni) states of the world ” ( Bra. 

Sfi. IV. 4. 17); and his form is not subject to change and 
the Sruti mentions its permanence {^ rnn ft ftfrftr 

—Bra. Su, IV. 4. 19). And the Sruti and the Smiti 
show this (SRTSSTTggft—Bra. Su. IV. 4. 20, where 
) refers to our verse ( XIV. 2 ). Vide our 
Interpretation of Bra. Su. IV. 4. 17-21. 

( 5 ) If meant merging into Brahman, where is 
the sense in saying that the mukta is not affected by 
the creation and destruction ? 

3-4. ( 1 ) gif—(a) On the strength of a compa¬ 

rison of the passages of the GltS wherein the appearance 
of "‘Jjsrs (beings ) is mentioned with the Srutis about the same 
diseussed in Bra. Su. I. i, we have already stated that 
all these verses refer to the So, is 

also the And Krsna, therefor e, means the 

aspect of 

Verse 3 uses the word ^<rs used also in the Srutis dis* 
cussed in Bra. Su. I, I and verse 4 uses the word *1^^. We 
conclude that means ‘ all beings ’. ?IT; 

also means that souls in bodies ” are meant 
by because dead and lifeless bodies are not born 

of all wombs. 

This interpretation of 515^ sflPl, can be supported also 
by the mention of in verse 27, the support (stftsf) of 
which is the Lord Krsna. 

In Bra. Su. I. 4.27 ( ft ) Brahman is said to 
have been declared in the Upanisads as the of all 

beings. Of. .( Mu. TJpa. 

I. 1. 6 ). 
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Moreover, as used for in A-dhySya HI. 15 ( ^ 

) we suggest that *tis. H'll’I. may mean fllPl. 

About the implication of «ftR, >I« and ^«n*rf 

supra. 

( b ) Sankara takes Jif?. as ftguni^^T He ex¬ 
plains as 5miWT5rc"iiw 5 <n^ 5 KKi"ii- 

%rsR^ We suggest that H??. >rer^ here seems to be 

a having a conventional sense, and that for its 

sense we should depend upon the other similar passages 
of the Gita and the Upanisads (and their explanation 
in Bra. Su. 1. 1 ).—Sankara says that first is born 

and through him the beings are born. But the Glt3 does 
not mention at all.—Sankara takes as only 

bodies ( ). But this is 

wrong, because the context shows that means souls 
in bodies. We cannot say that inanimate bodies alone 
are born in the various forms of existence ( ). 

(c) Dr. Bhandarkar rightly draws attention to the 

fact that ( the aspect of S 5 n 3 [_, as we say ) is 

said to be the for the 5 ?^ to lay his seed for the 

appearance of the beings in Mu. Upa. III. 1. 3 ( 

1 — 5 ?^ whose 4j% is 
Brahman ). “ The great Brahman is the womb ( 4W ) 
for Bhagavat, into which he throws seed ” ( Vaisnavism, 
etc., P. 23 ). 

(d) Prof. Dasgupta takes ^51 as gfiftl the Matter. 
“ Prakrti is called tnahad brahma (the Great Brahma or 
the great multiplier as procreatress ) in Bha. Gl. XIV. 
3. ...Wherever any living beings () may be born, the 
great Brahman or prakrti is to be considered as the 
female part and God as the father and fertilizer" ( Das- 
gapta, H. I. P,, Vol. II, P. 462 ). 

He' takes inverse S as the Matter and it is perhaps 
because of that word (in the inameditit^ly following 
verse) that Dasgupta is inclined to follow Srl.dh^ra ip 
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Itlie interpretation of ‘ ( Vide our notes on verse S 

infra). Vide also Dasgupta’s interpretation of verse 27 infra, 

(e) Hill also takes ^ as Hot-Self and says that 
verses 3-4 mean that each separate being springs from the 
union of Self with Hot-Self. We wonder how such a 
union be ever possible, 

( f ) Dr. Belvalkar says that the metaphysical view¬ 
point of XIV. 3-4 coincides in a very remarkable manner 
with that “ inchoate" Sariikh^a of the first chapter of 
the Sve. TTpa., which is both theistic and monistic ( Vide 
Aksata: A Forgotten Chapter* PP. 132-137 ). 

( g) According to Daussen also *11^ means 
(of the #551 ). Der Gesang des Heiligen, P. 96. 

(h) Rudolph Otto takes Hrsna as the instrumental 

cause ( causa aetiva ) and as the Matter the 

material cause (caw^a materialis ). (Vide The Original GitS', 
PP. 98 and 182 ). 

(i) Garbe also interprets as STfirh, and as 

bodies and says that the great Brahman is the ( real } 
*niw of whatever bodies are always built in all sTTMs.— 
Gatbe notes that the word ‘ is here misused. He 

compares It with in Bha. Gi. III. 15. 

5. ( 1 ) 5t?r%.-(a) It must be noticed carefully that here 
we have no statement justifying the ideatifica.tion of srsr% 
with ^ERC; It is self-evident that SffW in verse 5 means 
the Matter, because the three 3Ws are said to be born 
of it. But it is necessary to note that the ^Ts are not 
said to be born of this Prakrti. 

We suggest that the very mention of ^s in verses 3-4 
would lead us to conclude that and si^fsT are two 

different principles, and if we are at all to identify themj 
we should interpret UtRL ^51^ as the of VII. 5 

which is said to be the of ^s and take in verse 
5 also as the the g^a g^!^. But as the three 
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90 I 3 are mentioned here, we must take in verse 5 as 
the 11^1%. A comparison of verses 3-4 with VII. 5-8 
shows that sria’iL is stiffh and a comparison of XIV. 5 
with the various verses in which the il®l3 are said to 
be born of ( Bha. Gl. XIIL 19, XIII. 21, XVIII. 40 ) 
would lead us to conclude that this is the 
or, in short, Jri!T% the Matter. 

We may compare the way in which is mention¬ 

ed in XIV. 5 with the way in which the same word 
occurs in XlII. 19. In both the places the author takes 
it granted that ‘ ' will not be identified by the reader 

with a principle already stated ( in XIII. 5-6 and 
1RR5I. in XIV). 

The doctrine of AdhySya XIV is a complex Reality 
consisting of Krsna, Mahad Brahman ( corresponding to 
TO ) and srfffr (corresponding to ^tto of Adh. VII), 

(b) The or Krsna is said to fertilize the SIPI 
and not the and nowhere in the Gita are we told 

that the gois appear from the after it is fertilized 

by the 5 ?^. So, Dasgupta seems to us to be not correct 
when he says ; The gunas are produced from the prakrti 
through the fertilization of God’s energy in prakrti ’* 

(Dasgupta, H. I. P , Vol. II, P. 462 ). 

( c ) Garbe takes verse 5 as referring to the Matter. So, 
also, Rudolph Otto, Deussen and all Indian scholars also. 

( 2 ) 6^^ and enr5..-Hill-Parity, Energy, Dark¬ 
ness. Most translaters, noted by Hill, translate as 
goodness. Hill holds that * goodness ’ is a word which has 
too definitely an ethical significance, while the conception 
of is rather that of perfect purity and luminosity 
( Hill—^The Bhagvadgita, P. 231 ). But, we believe that in 
XVII. II, 17, etc. and also in XVIII. 9, etc,, the word has 
an ethical sense and it means an attitude of mind 
which does not .work . with the desire -for any reward. 
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( 3 ) Of. ^^inria ( Bra. Su. III. 2. 6) 

which means that the Bondage of the soul may also be 
due to his dissociation with the body. 

(4) Garbe—“ The influences of and are 

systematized with a genuine Indian pedantry he ad* 
duces it to prove that the Gita is not the product of a 
truly poetic creative impulse (Introduction, Bombay, 
1918, PP. 4-5 ). 

' ( 6) S'TI:—Hill and Rudolph Otto prefer to translate 
it as strands, instead of as ‘ constituents ’. 

(6 ) Tiweri%.—Sankara—Note also the last 
sentence in his commentary on this verse. 

6, ( 1 ) Dr. Bhandarkar,—Bhagavat now proceeds to 
detail the nature of the three Gunas, their products and 
their results in the future world. 

Rudolph Otto—...and the Chapter proceeds to describe 
their interconnections and reciprocal influence, together 
with their separate characteristics (The Original GItS, 
P. I 80 ). 

But we must notice that the distinction of 
and which is a philosophical doctiine about the 

Nature is also a standard of ethical and moral values, 
and it is in this latter capacity that the are here 
described ( Cf. e. g., in in verse 6 below ). This 

ethical purpose of the discussion of the theory of three 
gunas is missed by all interpreters of the Gita, even by 
Tilaks 

(2 ) in and In this Adhyaya the ideal 

is to surmount all the J^s, even the of In 

Adhyayas XYII and XVIII one is asked to fix himself 
in the In Adhyaya XJV fis described as 

.43ausing a an, attachment or an earnest 

desire, though it is for or g^ the happiness of a 
higher type, This attachment is itself a sign of bondage 
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i Terse 6 ). Thus 5rraRii?RT is also a bondage for a 
as stated in the ^k:gf%.^5E of ^?rnT*r 
In AdbySyas XVII and XVIII the fa a state of 

non-attachment or disinterested attitude of the mind. It is 
therefore that AdhySya XlV asks a man to transgress the 
three 3’**s> even the uei; while AdhySyas XVII and XVIII 
ask a man to fix himself firmly in the S”** The word 

is thus very important in verse 6. The attachment to 
fltR and 39 is also not to be admired; one should be ftiwi, 
as the Atman always is (XHl. Sl-snill^esn^ W^'Hr^etc. ). 

7. 3«<iire^9g9:^3I—?:5r: is born of and eugif. Vide 
Sankara's commentary for * ' and * 9131? 

In XVlI. 12 the ^3 is declared to be one in 
which the *19313 has a desire for the 951; while the 31^39 
*19 is one which is performed by those who have no desire 
for the reward at all, but unlike that Adhyaya, here (in 
Adh. XlV), both 3 t 3 and 193. are attitudes implying some 
attachment, the former for im, the latter for 94. The Gita 
means that a 311^ ( = 93311^) who insists upon doing 
the actions is as bad as a 3*3Tr%3. who insists upon aban¬ 
doning them ( for devoting himself to 313 ). Therefore one 
must transgress even the 3Tf 33. 

9. A summary of verses 6, 7 and 8. 

10. One 33 is always predominant while the other two 
are not; though all the three are always mixed together. 

11. As stated in Note on verse 10, at any time all the 
three S'’ls are working.in a man; only one of them is pre¬ 
dominant. With verses 11-13 Of. 3T3rJfti^^3Kn39T: 3915Pro% 
f333I*tl: I 3*qiS?3lf333r«r33R3 ftg31W3«r 33I: il Sa.KS. 12. 
With 3f?riSf3lf333 Of, Bha, Gl. XIV. 10. 

12. 3?Rr I 9K35 93313.» etc. So this fa the character" 
istio of one who . insists on doing the duties* Similacly, 
^erse 11 shows the chataoteristic of one who insists on 
'abaudouing flie actions for devoting himself to 913. 
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14. ( 1 ) ‘ ’ shows fehe emphasis on the mental 

attitude at the time of departure from this world. 

( 2 ) —S^afikara — 

It is not which can be reached by a man dying 

during the preponderance of 

•Tilak = the etc. xvhieh are the worlds of 

gods who know the highest principle. Eudolph Otto—The 
place of the fe^s-the Garbe—Some celestial worlds. 

Deussen—Those who are wisest. 

16. ( 1 ) —S'ankara—^4 dt: ; = 

; ffTT^T: = 

( 2 ) STfT^T—Vide Dasgupta, H. I. P., Vol. II., P. 479. 

17. A summary of verses 11-12-13, 

18. “ are born in higher stages of existence ’’ 

Rtsf^cT—‘ remain on the same plane ’ and — 

“ sink lower Of. Samkhya Karika 44. 

19. ( 1 ) XIII. 20 and 29 in which • 

5TfiT% was declared to be the agent of all actions. 

( 2 ) gV’-T; —‘ Knows himself as ’ - Vide 

XIII. 31. 

( 3 ) Vide Note on XIV. 2. 

20. ( 1 ) 3'^T^flR^T^ —Here the ideal is to transcend 

the three rather than settle one’s self in the 

as in Adhyayas XVII and XVIII. 

( 2 ) —The g^s which exist in relation to 

the Self because it is embodied—Hill. His translation is 
“ which owe their being to the body ”. But S^ankara— 
We have interpreted iii verso 

7 as the cause of cj^’^TT and '3TmW; similarly, 
should be interpreted as ‘ the cause of the body ’ as 
S^ankara interprets the compound. And this is the natural 
way of interpretation and it would be in harmony with the 
statement in verse 5, that the SFTs bind . the soul in the 
body = One has to get rid of the body, and not of the g’^s 
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only. Hill’s translation, therefore, does not seem to 
us to be necessary. 

21. ( 1 ) It will be seen that a like a 

( XII) may be a ( v. 23 ) or a ( v. 26 ). 

Bo, it is wrong to insist that he is only a or 

only a eKTTf95=i;. 

( 2 ) and Jfif are respectively the functions 

of and 

(3 ) 5T ^ —‘ Does not dislike or hate them if 

they are functioning i. e., does not yearn after 
( by putting a stop to the functions of the three gunas, 
because he dislikes their activity ). 

C 4 ) 5 r 3 |ifafr%—“ Does not yearn after them if 

they have stopped some how or other ”, i. e., does not 
want to continue to do his duties ( by way of 
even ), if by some reason Nature has made him free from 
them. In short, a real f^guii^rer will long for neither 
nor ; and, perhaps, hence it is that we find him to 

be following either of the two, not necessarily only one 
of them. 

( 5 ) H^ra^—S'ankara—5f=siT%cT: I This is 

not meant by the context. ‘ ’ would mean any 

activity, even a r%s 5 ffrff activity; the sage, if he is called 
upon, should not hate, to do disinterested actions. 

Eudolf Otto says that the reply in verse 22 is very 
meagre. But it is not so, rather it exactly explains 
who is s'JTra'}'^. cf. ( m. 13 ). 

An sTTcuu*?! is not to be benefited by doing his duties 
nor by renouncing them ( ). 

( 6 ) sufi'tii: —Of. 3TrelJT: ^T^r^iac—Bra. Su. IV. * 1 . 7 . 

23. ( 1 ) ^ Of. Bra. Su, IV. 1 . 9 . 

(2 ) gyrr ^TS^msf(T-Who remains steady 

only thinking The 3 ’’^^ functioning, (not I ). ” 

Thus, here in this verse the is not described as a 
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24 . S^ankara qualifies ^r: with “ ”, '"but S^r: 

” does not justify that addition. 

may mean that the is a 

and does not attach himself to either of ^T5, 
and ^r^?r, though he every day happens to be possessed 
of it. So also . 

25 . This word occurs also in the de¬ 
scription of the in XII. 16 and it literally means 

“ one who has abandoned the very actions 

Tilak tries in vain to convince the reader that 

is the abandonment of selfish desires and not the 
abandonment of all activities. He is inconsistent when he 
says that there are four paths in the Gita and yet all 
these paths require the seeker to do 

S afikara-^>^K'^^r5r5^Tf^>%nT He is right. 

26 . ( 1 ) ^f%tTq^-"Vide Notes on 

f5r^TR;crfr in XIII. 10. In the light of that verse ‘ ^T%^iPT ' 
may mean Disinterested Action based upon devo¬ 
tion to the Lord, in which there is no adulteration ( in 
the form of interested action ) ”. This interpretation of 
will be in harmony with the title of 

Adhyaya XII also. Moreover, the Gita believas in propi¬ 
tiating the Lord by a devotee’s own actions which then 
become ‘ Disinterested-^ Action Of., e. g., “ 

ttHct: ” ( XVIII. 46 ). 

This ‘ ’is a means to which leads to 

a state of being Brahman. We may say that ^l%- 
qtq is here a help to the attainment of in this life. 

The Gita does not believe in unmixed or un¬ 
mixed or even unmixed ^4 ( ) as the means 

to MokSa. According to the Gita always one of these is 
predominent and the rest are subordinate to that one- 
So, each of -.these means is a combination of all of them 
. with the predominance of one of them. 

Rudolf Otto thinks that the mention -of ^ ’ 
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as a means deprives the passage of its importance as a 
doctrine, because, one expected fR or the know¬ 
ledge about the dififereiioe between 3^ and to be the 

means of redemption, ( in accordance with verses 19-20 ) 
but, instead of this, one finds ^1% stated as the means- 
of mok§a. 

We believe that here ifR, and vri%—all the three 
are combined; and the fR of the three 3^s would not 
essentially differ from the which may be 

expected in a passage. But, in fact, this passage is 
not a passage, as shown by us in the Introduction 
to our Notes on this Adhyaya. 

In this passage and are, in our opinion, sub¬ 
ordinated to ( W and the is that of • the three 3*JTs 
all of which ( even the ) is to be surmounted by the 
sage. So, this Adh.\aya is deservedly called 

( 2 ) in XVII. 53 and 

5T i i\ 

( XVIII. 54 ). Also in B 

( V. 24 ) and in VI. 27. All these uses of 

and mean that it is a state of ( the Bliss 

of Brahman ) in this life. According to XVIII.53-64 there 
is yet a higher state than this and that is the 

stage of the attainment of 5^"^ or KrSna. 

Eudolf Otto explains as the JllT mode of Being. 

“ Certainly both and ^Tr%^fq' meant, for the pre¬ 

sent author, no more and no other than something equi¬ 
valent to the familiar “ eternal bliss is simply 

the wondrous state ’ which man attains when he enters 
upon eternal freedom from death and, equality with God 

Thus Eudolf Otto is not inclined to take in its 

literal sense of becoming one with Brahman ”, but he 
tries to explain it as an earlier stage of bliss reached by 
the seeker in this life. The obvious reason is that 
by ^ this interpretation of mf^ he wants to warn 
against the difficulty arising in the, interpretation of 
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‘ ft srftSTf*!;’, if there means the r%l^K, 

So, he interprets 5^ in ^51 ff 3q-fcr^rf^ as a state of bliss 
lower than the stage of eternal bliss gpi?r). 

!l^t this is a wrong interpretation of based upon 

a wrong understanding of the relation of the ‘R^T^rc an<5E 
the aspects oi the Eeality. If w’-e admit the view 

that here (as always in the Gita) the f^T^TT aspect of 
is lower than the HTSfTir one, we can easily explain 
both XIV. 26-27 and XVIII. 53-54. 

27 . (1) Verse 27 gives the reason for the statement in 
verse 26. The who propitiates the Lord by 

is fit to become because the Lord is himself the 

foundation of that One who propitiates the Lord 

must get the state of the aspect lower than that of 

the PuruSa or the Lord. 

S ankara gives three interpretations of If 5ncl?rTf5^ 

in Bha. Gi. XIV. 27. Vide our foot-note to the text* ( 1) 
The inner Self (meant by is the STi%FT of 

(2)1. (^Krsna) am the of 
by the help of which JifR; proceeds to act ( ) 
for showing Grace to its devotees. This and the Lord 
are identical; ( 3 ) Or Kr§iia may be taken as 
and ^^in verse 26 as the 

But all these interpretations are wrong in our opinion 
because they do not consider the relation of the two 
aspects of 

(2) We have already stated the views of several 
scholars on this verse (27) in our Notes on verses 3-4 
of this Adhyaya. We may here add that it is only Prof. 
Dasgupta who by giving a literal sense to the verse and 
by allowing the words of the verse to speak for them¬ 
selves comes to the conclusion that here we havp ^ one 
of those passages in the Gita in whieh_ the aspect 

is clearly stated to be higher than the one. Most 

of other scholars interpret verse 27 as teaching the 
identity of Kr§na with C neu. ). But Prof. Dasgupta 

writes as follows :— 
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old well-known method, Cf. e. g., 

I 11^ f^^rr: ct^ 

(Katha XJpa. VI. l). Here the tree 

is the Bright One, the Brahman, the Immortal. So, it is 
the Highest Eeality. It is the resort of all worlds and 
there is no question of cutting it off. 

On the contrary the tree of the Gita seems to 

us to be a symbol not of Brahman; but of the lower 
Nature (sTqr^r 5Tfil% of Adh. VII or simple STfJTcf of the 
Gita); because the Gita,asks a man to cut it off by tlie 
weapon of non-attachment. Here not only the advice of 
cutting off the tree is important, but eyen the weapon, 
because the weapon is that of non-attachment ( ) and 

this means non-attachrhent to the and which 

both are the effects of the Prakrti. If this attachment to uvrs 

* 'C 

C 0. g. in XIII. 21, ) is given up (i. e., if a man has no 
for them ), the tree of will withdraw itself of 

its own accord; and this is called the cutting of the tree. 

( 4 ) Thus it is wrong to say that this simile is borrowed 
from Katha Upani§ad III. 1 (Vide Barnett, The Lords 

Song, P. 206), Rather, the Gita gets an idea from- the 
Upanigad, but instead of copying it, makes use of it as 
it likes. R Otto has noticed this nature of this tree. 

(6) So, the charge on the poet who wrote the Gita 
that he quotes verbatim from the Upani?ds and hence he 
is not a poet of the first rate, is not proved. On the con¬ 
trary, perhaps this particular passage (XV. 1-2) can 
be pointed out as a piece, of poetry, as compared with 
Katha Upa. VI. 1 or the Pauranic quotation in the S'^a. Bha. 

(6) Bha, i. e., of the 

Sankara system—But 5r^f% alone seems to have been 
meant by ^53;;, because the tree itself represents the 
or ^^^Lor together with its effects. Just as in Bha. 

Gi. VII one is asked to overcome jtnt, similarly here one 
is advised to cut off this tree. 
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( 7 ) Sankara—^CT: 

‘ cannot mean *' upwards *’ or in heaven ’*J 
ais^ does not refer to 


(8 ) s^TMI—Vide Sa. BhS. 

(9 ) 8ls*nt---Sarikara“-3wi«j«lr)tiVl«li3r*R. 

( 10) —^The Vedas. Vide our Notes on X. 35. The 

Gits does not accept the Vedic Ritualism in its original 
form; BO the Vedas form part of the tree to be cat off, 
^ The Gita does not give the Vedas a 

permanent place as an Authority. The Vedas have no 
higher place than that of the leaves of the tree. 

Sankara--^ gjiR q 

^Biwf i —But the Gita wants the 

tree to be cut off > and that is because the Gita looks upon 
the Vedas as encouraging all desires ( ). Vide Bha. 

Gi. II. 39-45. Cf. %3v?ri^^«rr Isa 

(11) Sankara’s explanation of 5r is that there 
remains nothing or none else to be known than this HHKlBSf. 
But this sense is not in harmony with the attitude of 
the Gita towards the authority of the Vedas. After catting 
off the tree one has yet to find out the Abode of the Pu- 
rusa or Purusottama ( verse 4 ). 

2. (1) g®isil5r: 5rP3|;—This justifies us in taking the 
^ to be 51^1% and not 3^. Cf. also 1^:. The 

nois are and ?r*rg.. ‘ 3 ^: sii«i: \ 

( 2 ) 3i3?f?raTi'ii—Sankara makes a distinction 

between the upward roots and the downward roots as 
regards their nature. But this does not seem to have been 
intended by the author. 

wv: 3^1 are —The effects(s^^^-the result) 

of the lower or downward roots are the actions of human 
beings. This also suggests that ‘ the roots ’ mean the 
because in the Gita is said to be the effect of *151%, 
the lower Nature. 
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This SrtR>l is the pipple-tree according to Deussen 
<and Kudolph Otto. According to some it is the banyan tree 
called BWf'?. 31’Tar 8g^ra?nf^---“ While downwards 

again ( new ) roots are clinging ”—Budloph Otto says 
that this growth of new downward roots is possible only 
of the tree. 

3. (1) In the first half the poet carries the allegorical 
conception of of snrflr to a flight of imagination 

of great poetical value and he takes help of the outward 
appearance of the aT^c«r tree which every Indian knows. 

ir 3i5cr: —But the tree is to be cut off. It ca»be 

out off. 

(2 ) *I ^ n'sil —Sankara is right in saying that 

the nature of the tree as described in verses 2-3 is not rea* 
lized by ordinary beings. But he is wrong in his expla¬ 
nation of the reason why people fail to understand it 

( 3 ) —The idea is that not by but 

by mental attitude of detachment one should try to 
overcome this tree. It is not that HSfRT is not a 

weapon of cutting off the tree, but the author always 
prefers Disinterested Action to denunciation. 

(4) —This also shows that the tree repre¬ 

sents 

^- ( 1 ) ^:-Of. VIIL 21 ( 

Wl *ni). So this 'l? or abode is the 
the (impersonal or) aspect of the Reality. 

(2) 3IW 3^ — Sankara explains as “ *1; 

3^:”. But this is guite wron^ since the context 
requires to be connected with aRT: sj^ in the 

fourth ’IK. For a s imilar wrong construction^ v Sankara, 
s ee his on Vlli. 22 (?i n; n^). ■- 

<3) Then, what is the relation between the 'K and 
the ? The verse does not mention it and that shows 
that in the days of the Gita that relation being veigr 
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w?ll known did not r^uire to be pattloularly stated. ,0^ 
the stoengUi of the Bha. QI., e. g., ^11. 20-22, we suggesj; 
the 'R' or abode belongs to the s^. The "R is the 
aspect and 3^ is the aspeot. The former, is 

or 3R}^; the latter is identified with Krsna. 

. (4) —^Rajwade says, it ought to be stWRT, * one 

should surrender himself toSankara supplies 
aftejr ^mSnuja reads * srwtr. * The Gita has many 
un-Paninian forms, but it never uses the first person 
for the third. 

( 5) inre is a more intense form of as already 
explained. And in the Gita the former is meant by the 
word spn%, though no sharp distinction is . made between 
the use of Jri% and 

( 6 ) Sankara—: So, he takes !ll^ 

as the cosmic activity of creation. It is in this sense 
that the world SRW is used in ( Bra. Su. IL 2*2 ). 

But though it is a fact that the cosmic activity is 
partly due to the superintendence of the 3^ ( 

10 ), the real part in that aotb 

vity is, according to the Gita, played by si^^. Moreover, 
the word “sTira” should be compared with in (l) 

SR^ ( Bha. GL V. 14 ) where sifra refers to the ^d^s 
of human beings and the union of those and their 

results ("IRs ); (2) andqar; !iin% ^ 

wfoil an?: 1 (XVIII. 46). 

In our opinion, there is no word in the verse ( XV. 4 ) 
suggesting the interpretation of'sfira/ in the sense of^S, 
creation. It is not even implied that one should surrender 
to the Lord as the creator “ who creates the creation just 
as a juggler creates the illusion ( 

The general or central topic of the Gits, and the use of 
sin% in the two verses ( V. 14 and XVIII. 46 ) make it 
guite evident that the Glth tries to explain the origin of 
all human actions with the aim of freeing the man from 
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the respoBBibility and teBults of “his” actions. It gives 
many explanations of this at least one per each 

AdhySya, sometimes more than one in one single AdhySya. 
Its.purpose is to keep the man in the world and' yet to make 
him free from his worries about the results of his actions. 
For [this purpose it teaches the qpT (= )» though it 

does not reject the 

It may be asked: Is not the statement about the origin 
ol from the 3^ contradictory to the same about 
ts origin from Bha. Gi. V. 14 rather defi¬ 

nitely says that the Lord is not at all responsible for the 
actions of men and their results. 

The answer is not difficult to find if we admit two 
facts. Firstly, each Adhyaya of the Gita is an independent 
unit and teaches one independent aspect of ^'br, 'Dis¬ 
interested Actionmeant for a man of a particular 
temperament. And, secondly, if once the is ad¬ 

mitted, where is a contradiction whether the niRt of 
beings is traced to snifu or to 5?^ or to u^s, or to any 
other part of the Brahman ? All the principles taken 
together make up the and if various indepen¬ 

dent sn%’ns are made out t? explain this non-dualism 
to suit various temperaments of men, they will all be 
acceptable even philosophically if each is self- 

coQsistent, no matter if it be apparently inconsistent 
with the other :t%^ts. 

So, we suggest that verse 4 gives an independent ex¬ 
planation of the :ifi% based upon an independent 
of the 31^ or rather Aupanisadic doctrine. This is, 
in our opinion, the ‘ Disinterested Action ’ based 

upon the conception of 3^ called to whom *rira 

or the principle of activity, the origin of all human 
actions, is traced here. 

( 7 ) 5^ * Activity ’ of beings is an old principle. 
The Gita makes ‘a^rinciple’regading thedctious of men 
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( CJf. ^ K?5ha:f Af^-in. is, 32,' 

mw: 55^ Em;-VIII 3) and says that this principle 
is an ancient one (SUeI). > 

(8) The doctrine of the MBh. and the later classical 
holds that aira belongs to EirfE, as is stated in various 

Adhyayas of the Gita. 

(9) (a ) Tilak as usual follows Sankara in inter¬ 
preting Eire as the activity of the creatibn* ( GE. 1st 
Guj. Ed., PP. 815-816 ). Thus he misses the support 
that he would have got for Ills own view about the 
central teaching of the Gita by comparing this verse 
with Bha. Gl. XVIII. 46. ( b ) Hill-“and unto him, the 
primal Person, may one go, from whom streamed forth 
this ancient energy so he takes Mif-a almost as silent. 

( c) According to EarnSnuja the !HI% is the 

i^mn^ra^eri SEwt uirt: 5S^ hitv...... 

So he takes siipg to be the efforts of the 23^9 to B®t 
Moksa. ( d ) Deussen-The development of the world ( Der 
Gesang des Heiligen, P. 102 ). (e) Garbe—The old 

flood of the existence of the world ( Die Bhagavadgita, 
P. 148 ). ( f ) Rudolph Otto-siH% = the Universe’s motion. 

5. - Eif is Attachment. Also fi^TE^TEI;- 

Both these adjectives indicate that the is the 

topic here. 

6, ( 1 ) The purpose of this and all the following 
verses is to prove that Krsna himself is arras’ll and that 
there is nothing higher than or beyond that 

( 2 ) This verse is important for the question of the 
relation between the Earlier Metrical Upanisads and the 
Bhagavadgita. As Barnett points out this verse is an 
echo cf Katha Upa. V. 15, Sve. Upa. VI. 14 and Mu. 
Upa. n. 2. 10. 

( 3 ) EtOE vvf EE—It is not with the intention of 
giving a theistio colour that the abode is said to belong 
to Terraria. Rather, 8183K or sisEE! was believed to be an 
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aljode of m who was higher than W»ni5 ( Of. VIH. 2Ir22t 
Ea-fcha Upa. XIL I-H. 

7 . ( 1 ) Verse 6 refers to self-luminous 

in so far as the SuUi etc. do not illuminate it. In verse 
12 the brilliance of the Sun and the Moon, in verse 13 the 
Moon herself, and in verse 14 the Fire are indentified 

viiiith Ktsna, Thus, all these verses discuss objects which 
are centres of light Moreover, verse 12 discusses the nature 
of the light of the Sun who is mentioned in verse 6 as not 
illuminating the abode of Krsna. Thus, verses 7”11 may ap* 
pear to some to be an interpolation, because thev deal with 
the «fF4. But, we suggest that in the days of the GitS, 
the ^ was held to be of the nature of light. " The 
individual soul is like the light, etc., but not so the 
^Supreme One ( Bra. Su. 11. 3. 46 ). Vide Bra. Sii. III. 
,2. 15~‘19. So, there is no wonder that the soul comes in 
for discussion between verses 6 and 12. 

(2 ) Bra. Su. II. 3. 45 srRTwrT>5ri^.The indi- 

vidual soul is only a particle of Brahman.because the 

Gita-XV. 7-says so ) refers to this verse of the GitS 
according to all comentators. The Sutra is wit w and 
the topic is the size of the wtr. 

(3 ) A.S we shall show below the mention of the WTT 
as an of the Lord is intended to prove that the actios 
of drawing the senses and the mind from the gf# is done 
really by the Lord Himself. Vide Note (1) on verse 12. 

(.4 ) ^^-rThis verse explains how the soul in the 
beginning of the world comes to get the subtle body. This 
subtle body is already mentioned in Tr. Upauisad. 

According to this verse (XV. 7) the subtle body cop* 
sists of five gifll^Ts and the rpind. At the beginning of the 
creation, the ^4 draws out these for himself from tho 
;g$ltr. That these make up .the' subtle bpdy is, clear from 
8 dn which they ai^ stated to accppopany the wfg 
rS?hea Is&W ■ one rtjpdy. .««d ppsass iii^Jp 
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According to the theory of the classical the 
subtle body consists of or sfej aiflR, »r:, 

= 18 principles. Cf. 

iu ^khyakarika 40. Vide Tilak, QR. 1st Qnj. Ed.. P. 188. 

( S ) *iWijn—Relatidn of <stPr and 

( 8 ) ^itr—In the systeih the individval soul is 

Chlled Some cohrieCt with But the 

Gita does not show any knowledge of this second Of 
the doctrine. 

(7 ) Sankara explains the fethrii of the to 
Brahman the by giving twO different Sllns, (i) the 
return of reflection of the Sun into ^ater to the Suu hitn- 
self ; (ii) the return of the to aTRERT itself.—And' he 

also says that the can have 3R«l^S or ^^s 

in the from of a part of being circumscribed by 

ah adjunct () caused by 3Jl^«rT. 

Different AeSryas give different explanations of 
*n?. Sankara’s two expiations are in accordance with 
two different theories about the soul in vogue in his 
system, viz., (the soul is the of the 

Lord who is the R*?) and (the soul is a part of 

Brahman limited by the ), RSmanuja and others 

believe that on account of the wonderful powers of Brah* 
man, a real part of Brahman is possible and he would 
also say that is the or of * the siJvhi 

of ' and the ^(1^. 

The author of the Brahmasutra accepts this 
(Bra, Su. II. 3. 43~45) and supports this view by quoting 
th^ verse ( XV. 7) as already stated, 

( 8 ) The SntrakSra does not seem to give any expl^ 
nation of the Sankara has given two explana* 

tions, as we have already noted above. This view of Bha. 
Gl. XV. 7 is different of the general view about the soul 
in the Gita, e. g., that in Adhy^ya XIII where is said 
to be the sjime Us Xifsna (XIII. 2). Bat Sankara, while 
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explaining both, the views (that of complete identity of 
the two in 2^, 2, and the other of ), tries to 

solve the contradiction between the two views. 

But, in our opinion, each AdhySya has its own phi* 
losophical doctrine and so it is not necessary to recon¬ 
cile the various theories about the same principle given 
in the different Adhyayas of the Glt§>. They need not be 
taken as contradictions. 

( 9 ) Sankara’s explanation of is also 

worth noting. He takes not as the H.iture, but as 

the natural place, i. e., the place of residence of the 

e g. the snoff of is the And ‘ ’ 

is taken as referring to the time of the soul’s 
“ departure from the body —But this does not stem to 
be the correct explanation.— ‘ ’ must mean ‘ the 

Hature ’ the hSKT of the Lord and the verse must ex¬ 
plain how the sKigf comes to possess a for the 

hrst time as it were (perhaps after a ). The next 
verse ( 8) simply says that this is taken away from 

the gross body by the soul at the time of 

Sankara’s interpretation of is however sup¬ 

ported by HfRiW 3=5^: in XlJLX. 21. Of. also in 

^^x^injra. 

8. (, 1 ) Sankara construes with verse 2 and 

5jCk with 

But this is ni/t tue natural construction of the words 
in the two verses. 

(2 ) Dr. Bhandarkar—There is a new point brought 
but in-this chapter. And that is that the animal soul 
goes out of the body {= the gross body ) along with the 
six'Senses and enters new ones in that condition (^Vais- 
havism, etc. )• 

C 3 ) What other simile can be given 

for the soul taking'the subtle or ohaiaoteristic 

body with him at the time of leaving an earlier 
body -and entering a new- body ( ). 
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( 4 ) Of. JBra. SO. III. 1. 1—w- 
I Also see S^ankara Bha^ya on Bra* Su. IV. 2. 8. 

(5 ) According to Br. IJpa. IV. 4. 3 the leaving of 
an old body and the entering into a new body are two 
events which occur simultaneously and we believe that the 
first half of this verse holds that view and hence the word 
‘ ’ ( srq-^7 ) is repeated in it. We quote the S'rnti :— 

This verse shows that the soul first enters a new body 
and then withdraws the self (=the subtle body ) from the 
previous gross body. So this verse of the Gita also men¬ 
tions the entrance first and the departure from the 
earlier body next. This also shows that S^ankara’s inter¬ 
pretation of verse 8A is not correct. 

Deussen takes as referring to the soul’s 

entrance into a body and as referring to the 

departure from the same body ( Der Gesang des Heiligen, 
P. 102 ). 

( 6 ) Of. I 

( 7 ) —S^ankara——But S^ankara’s qua¬ 
lification that the is the Lord only of the and 

is not justified by the verse itself. If we compare 
this word with in XIII. 27 and in XIII. 

31, we can conclude that the individual soul is called 
because he is held to be the same as the Lord. The Gita 
seems to put both the views (that of and that 

of the soul being identical with the Lord ) side by side 
because both the views were in vogue and hence in its 
days no reader would be surprized to find them stated in 
the same context. 

Eamanuja also explains as . 

( 8 ) It should be added here that according to another 

- 76 
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theory the soul has a third body called ‘ * the 

causal body in addition to the or and the 

C Vide Mancjukya Upani5ad ). ‘ The author of the Brahma- 
sUtra believes in only two bodies ( Bra. Su. IV. 2. 8-10 ). 

9, ( 1 ) This verse refers to the gross body and 
etc., should mean the visible place of the particular sense 
in the gross body. 

{ 2-) The soul enters in ( resides in ) 

the gross body and then only can he experience the ob¬ 
jects of sense through the and The Sam- 

khyakarika definitely says that in the subtle body no 
( experience of the ) is possible ( —Sam. 

Ka. 40 ). 

30. ( 1 3 —It is not impossible to know the soul, 

but it is not easy to see it, 

( 2 ) The first half of the verse mentions the three 
states of the soul, viz., ( 1 ) his departure from a gross 

body ( ), ( 2 ) his residence in a subtle body ( ) 

when he cannot have any experience of the objects of 
sense { this seems to be the sense of T%cl^ ), and ( 3 ) his 

stay in the gross body when he Qan experience the ob¬ 

jects, being united with the g^s ‘the objects of the senses’ 
or ‘the constituents of the which form the gross 

body (Of. Tf ). 

( 3 ) For a detailed discussion of the vide Bra. 

sQ. II. 3. 19 -20, III. 1. 1-7 and IV, 2. 1-10, 

11, ( 1 ) The soul residing in the body can be seen 
or known by the yogins after a continued eflfort for a 
long time. 

The mention of knowing the soul ‘the of the Lord* 
will not be out of place if we ji^ remember- that the 
brilliance of the Sun, the Moon and the Fire can be 
known Jmndediately and hence it is necessary for the 
Lord to say how the soul can also be seen. 
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(3) * * seems to mean because the 

verse seems to refer to some practice of meditation. 

12. ( 1 ) S^aiikara says that verses 12—15 give the 
( a brief statement of the- ‘ special 

festations * of the Lord ). 

We believe that the philosophical portion of this 
Anhyaya is concerned ^ith explaining the highest princi¬ 
ple, viz., the the ?iTcfrr^: aspect of the Eeality, as the 

Purufottama and that therefore the or glorification 

of the S^^fT-conception of God is given here. It is 
form this PuraSottama who represents the 3^ that the 
ancient principle of activity is derived here (verse 4). And 
the aspect of called is based on this idea. 

Considered from this standpoint, the purpose of the men¬ 
tion of the special manifestations here seems to us to be 
that of showing the activity of the Lord under those 
forms; in other words, the author here says that the 
activities of the ( S'c^rT%, fim'cr, “4iu ), the activity, of 
illuminating the entire world, of the Sun, the Moon and 
the Fire, which they do by means of their innate brilliance, 
the activity of the earth to sustain the beings that move 
on it, the activity of the Soma, viz., that of nourishing 
the herbs, the activity of the ( fire ) to digest 

the food, the activity* of the in the heart of 

every man, viz., that of remembering and knowing, and 
also the various functions done by the deities of the 
Vedas, the activity of writing ( composing ) the Vedantas 
and knowing the Veda ( though done by the sages )—all 
these particular activities are really the activities of the 
Lord. Hence, the activity ( ) . as an ( ultimate ) 

principle has proceeded from the Lord. It should be noted 
that verses 7—16 mention certain activities done by certain 
objects which are here identified with the Lord, because it 
is to be proved that these activities are really done by the 
Lord and hence these objects are all of t|iem manifestations 
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of the Lord. The fact of the actions being done by the Lord 
is here more important than the fact of the Lord being 
manifest under these objects. 

^ 2 ) The verse ' aims at telling us 

that the activity of illuminating the ( entire ) world is 
done by the Lord because the brilliance of the Sun, the 
Moon and the Eire which illuminates the world is really 
the Lord’s brilliance. 

13. ( 1 ) —There is a force within the earth 

which sustains the beings that move on the earth. In¬ 
stead of telling that “ the force within the earth which 
sustains the beings on the earth is my own force ”, the 
Lord says, ‘ Having entered the earth I sustain the beings 
by my force ’; so, this form of the expression makes it 
clear that the Lord emphasises the fact that the particu¬ 
lar objects derive their activity or function from Him. 

( 2 ) —Barnetfc-In the RV Soma is the chief and 

parent of all plants; in : the Brahmana period it is 
identified with the Moon, which is regarded as the Soma 
drunk by the gods, and which by its essential moisture 
vivifies all vegetation on earth. 

C 3 ) —The Moon’s activity of vivifying the herbs 

is derived by the Moon from the Lord, just as the acti¬ 
vity of the earth to sustain the beings is derived by the 
earth from the Lord, or the activity of the Sun to illu¬ 
minate the earth by his brilliance is derived by the Sun 

from the Lord. 

14. ( 1 ) The fire performs the act of digesting 

the food, but this activity of the fire is derived 

from the Lord because the Lord is Himself the Fire. 

( 2 ) In Oha. IJpa. V. 11-18 the is men¬ 
tioned and in Bra. Su. I, 2, 24-32 it is proved that the 

is the aspect of Brahman. The author 

of the Brahmaputra first proves that the Cha. XJpa. ( V. 
11-18) uses the . word in the sense of the 
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PuriiSa and then he says* that according to some the 
verse in the Smrti, i. e., Bha. Gi. XV. 14, may be looked 
upon as an Inference (• for the conclusion that is a 

name of the 5^—Bra.Su. I. 2. 

Would mean that it is not his own view ). 

The Sutrakara himself seems to look upon in 

the Gita as the 3TT?r the gastric fire, because he 

gives the view that the Gita means by the 3^, as 

the view of some. Moreover, as the OTR is also men¬ 
tioned in verse 12, and as the action of ‘ * is 

emphasized, we should come to the conclusion that 
meant here is the gastric fire. 

( 3 ) The four kinds of food are those that 

are respectively masticated, swallowed, sucked and licked. 

( 4 :) 

^ —S^ankara seems to refer to the prac¬ 
tical use of the teaching about ^rflr. 

15. ( 1 ) The is already declared to be a part ( an 

) of the Lord ( verse 7 ). This verse, in our opinion, says 
that the Lord is the Witnessing Soul in the heart of every 
being. Cf. i^Ki ‘ 

( XVIII. 61 ). 

( 2 ) ^ —Here we have some more 

activities which belong to the beings but which the author 
wants to explain as derived by the beings from the Lord. 
The verse lays emphasis on the actions of remembering, 
knowing and rejecting as what is not true, originally be¬ 
longing to the Lord, and, secondarily, to the individual 
soul, just as the action of illuminating the entire world 
which the Sun does, is traced to the Lord, in the sense 
that the lustre of the Sun is derived tfrom him. The in¬ 
dividual soul remembers, knows and rejects what is not 
true but he does so under the influence of (inspiration 
from ) the Lord. 

S'ankara takes’ as and then says 

that this happens in the case of the . 
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Some * scholars hold thafc the actions of remembering; 
knowing and rejecting what is not trae, are done by 
the soal under the influence of the Lord, present as the 
Witness in the heart of all beings. But this is a doubt¬ 
ful theory*. In the sentences of, the Gita in which the 
Lord is mentiond as the Witness, e. g., in XIII.22, we 
find the Witnessing Soul as anumantr, ‘ one who gives 
his consent to the soul (in his good deeds )’. But we have no 
statement in the Gita that the soul derives his 
and 3TqTf;?r from the Witnessing Soul. So, we suggest that 
the actions of the and of the soul are here 

said to be derived from the Lord in so far as tlie is an 
of tne Lord. 

( 3 ) and —It is clear that the author makes 

a distinction between and So, Veda must refer to 

the Samhitas of the Vedas, referred to as 
and in the Gita ( IX. 17, X. 35 ) or as 
( XIII. 4 and XV. 2 ). As to ‘ this word must 

refer to those UpaniSads which were known to the Gita 
and which, we believe, are mentioned under the name 
of in Bha, Gi. XIII. 4. 

The word ‘ ’ is believed to occur for the first 

time in the S ve. TJpa. ( VI 22. ) which was, according 
to Dr. Bhandarkar, a precursor of the Gita. 

( 4 ) —Vide our interpretation of 

jftif 4 A). We saggeet that this verse 

which definitely refers to the sff^rs as distinguished from 
the Vedantas, should be i^jterpreted in the light of i?#; 

f^srr ^ c Rv.l. 164. 46 J. The ^ff^rs teach various 
deities srjt, etc., and these deities are 

described as performing varioM functions, which are 
very well known to the students of the Rgveda. According 
to the view T^srr (md) all these 

functions will have to be looked upon as proceeding 
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from'the Lord who is described in the under various 

names. As means only, and as so±ie actions are 

emphasized here (in XY. 9-15), we suggest this interpretation 
of verse 15e. * 

Verse 15o should not be interpreted as showing that the 
Vedas do not treat of the Bitualism and are subsidiary 
to the UpaniSads. This view is a later view, not known 
to the Gita, though it knows the view that Upani?ads 
are subsidiary to the Vedas ( Of. Bha. G1 II 42— 

^rT??r:). ■ 

( 5 ) I^TFcffcf;—The Gita knows that the hymns of the 
Rgveda are sung by the Rsis ( ). ( It does 

not know a system called ) It knows the literature 

called '^TT?rrs and thereby it means the Upanigads. It is 
thus likely that the GltS- knows that the ^TFcTs were 
composed or sung by several Rgis. The Gita here says that 
these were composed by the Lord who is therefore 

called The Gita does not intend to deny the^^Rgis* 

authorship (or revealership ) of the but is says 

that these precious works were composed by the R|is 
under the Lord’s inspiration and hence this 5rf?% x)f the il&^is 
is really the Lord’s 5111% ( 5rfi%: Wm: ginoft—verse 4d ). 

S'ankara explains as perhaps 

because according to the theory of the of the gl^ 

even the Lord cannot be said to be the author of the 

^TTfrrs. 

‘ (6) siflisr— 

in means that the principle which 

is praised under the names of etc. is 

none else but the Lord. Similarly, if we find ?ome sage 
kno«ving the Vedas, we should say that he knows it because 
his act of knowing it was inspired by the Lord only. 
In this sense the Lord alone can be said to be the knower 
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of the Veda.—It seems that even before the Gita 
composed, the sense of the ^s had become a mystery. 

16. ( 1 ) S^aitkara and most of the commentators and 
also modern scholars including Tilak believe that in verses 
7^15 we have simply a repetition or, a copy of the 

5tR: ).—But we have suggested that this 
section emphasizes the various activities of the various 
persons and deities, and is intended to trace these acti¬ 
vities to the who is called — If this be not the 

purpose of verses 7--15, we fail to understand why the 
topics of the etc., be 

mentioned here. 

( 2 ) S a. 

Bha§ya. S'ankara holds that who is said to have 

pervaded the three worlds and to be their maintainer is the 
of his school ! 

(3) ^ ?i4^5rr5fl5ngRfrRR?:isjrr2iisi5tTTf wr 
Sankara. In our opinion, we may compare and contrast 
the principles of the various Adhyayas, but it is not 
possible to identify the principles in one Adhyaya with 
those in other Adhyayas, and, therefore, each Adhyaya, in 
our opinion, is an independent unit. 

( 4 ) — This means that the two principles called 

two 3^8 are to be found in this world () and the 
third principle called is a transcendent principle. 

Also verse 18 ( ) means that the g5f^=g3Fr aspect 

of the Reality taught here is a transcendent aspect. 

( 5 ) »i 5 TTT%— We have shown that means, 

souls in the bodies. It does not mean only bodies. 
Moreover, as every being is a soul in a body, every being is 
here called 3^:”. It is an aspect of the Reality just 
as the 3T8jrc‘3’^ is another aspect of the Reality. 

So, tl^ word does not here mean mutable o’r de- 
fitmfttible. It seems to mean only that which undergoes 
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a change '5 the souls in the bodies (beings) can be 
said to be “ changeable " in this sense. The word 
given as an explanation of ( 3W:) also streng¬ 
thens this meaning of the word “ sgR:: 

( 6,) “ yw: ” in the light of means 

“ all beings are called t^K i. e., every being is a 

^ 3^. 

(7) Every being is called 8j^ 3?^; the one is 

called ‘«r^ 3^*. Like the aj^ 3^, the «rai^3^ is also in 
this world i. e., it is a principle in this world. The 

Gits, here speaks of it as if it were very well known. 

is in tbe singular number. So, the principle ‘ StTT ' 
must be explained to mean a single entity. We suggest that 
refers to the in the heart of all beings. 

is a principle in the and Hir^ is also in the wi«b. The 

body which is changing (»rf2?«r) belongs to the sflc and 
not to the though the latter lives with the ^1^ in the 

body. In XII. 3 the principle called is said to be fSW 

‘ unchanging It is a principle called while the present 

verse mentions a principle called ‘ Moreover, 

the in XII. 3 is an object of meditation and must 
be taken as outside this world, while the srajt 3?^ is a 
princ pie in this world ( ). in VI. 8 the yogin is de¬ 
scribed as one who is ‘ unchanging i, e., unaffect¬ 
ed by pleasure and pain, etc. The is a and ’Tt’® 

but still he is an on-looker ( giipsf ). One more reason which 
suggests the . identification of arsfC: 3^^ with the of 

XIII. 22, is that the latter Is called 'ic: 3^^:, while the 
soul is called 3W in the preceding verse ( 3^: 
etc. ), which will correspond to 3^^:. 

17-18. ( 1 ) = lit. the uppermost ." ‘ shows that 

the 3?^ stated in verse 17 is different from both the SJt: 

3?f and 3W. The term 'JRJTtfn’t the highest atman is 
applied ( ascTf^r: ) to Him alone according to^tthis Adhyaya. 

( Adhyaya XIII. 31 applies tbe term ‘ ' to the 

in a secondary sense.) He enters all t^he three worlds, not 

77 
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only this world, unlike the agK and 3^8 who exist in 
this world only. A.nd unlike tSK. 3 ^ and snjr 3 ^, this high¬ 
est 3 ^ sustaihs the three worlds. He is the unchanging 
( eiszHT ), as compared with the who may be 

called 

( 2 ) Verse 18 explains the term etymologically. 

It, means the highest 3 ^^, and the 3 ^si‘d*i is the highest 
( aspect of the ) 3 W, because He is higher than 3 ^ 
add also higher than 3 ^. 

(3) Verse ISB implies that the terth ‘ 3 ^r?W ' was 
already'a conventional term well known to the people 
and the Gita is only trying to explain it etymoldgically. 

(4 ) Jifttr:—By the time of. this Adhyaya .( apd, in, 

our opinion, even before the earlier AdhyEyas were finally 
re-written) the term ‘ 3 ?^ttIJT ’ had become a popular 
word for God. It continued to be so used and later on in 
MBh. Xrl. 334-351 the WTt3*l®itJI'r^, it came to be a tech¬ 
nical term for the conception of God in the,*n5rnnr system. 

( 5 ) irfit?r:—As this Adhyaya clearly distinguishes 
between ^Tand we would like to explain this refer-, 

enoe to the conception of being known in the ^er as 

a a reference to the e. g., in the 3 WS^ and other 
hymiis in which the personal or ?iraK]^gof God is stated. 

( 6 ) To explain the conception of the Retlity in Adh. 
XV-The Reality consists of the of sfig, and the 

transcendent All the three are 3 ^s because the aspect 
of the Reality, here thought of, is the ?rrait: one. 80 the HTSfiK 
aspect has in fact three aspects: ( 1 ) the^lf aspect called. 

:3W, ( 2 ) the aspect called SPf«r, and ( 3 ) the 
W aspect called or Already, the first 

asjpcOt w;a3 called frpm vpry early times , * 3 ^S’ and the- 
second aspect v?: 3 ?^: ( XIII. 2 ? ). The third aspect was 
also called ' 3 ^, bfit now the expression ‘ 3 ^^g ’ was re¬ 
served for it, as Compared with'the aspects called S’l^and 

5 «:. 
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Besides this aspect, there was the aspect, 

which seems to be called ^ ia verse 4 (Of. VIII. 20 ). 
This cannot be identical with 3^ ( which 

is in the }, and 3^ff 55^. The with the three 

gunas referred to in the description of the tree may 

be another aspect of the Reality. 

All these aspects taken together form the Reality as 
conceived in Adhyaya XV. The aspect, called ‘3?^ " 

also, is here the source of i. e., activity, though in 

the other Adhyayas the aspect is described as the 
origin of activity. And we have already suggested that 
in the (the Doctrine that whatev-er is, is one, or 

rather, that whatever Is, is * not two/ ‘ non-dual/ i. e., N’on- 
dualism) it is not objectionable to say that s(lT%or 
is derived either from the 5^^ aspect or from the 
aspect. 

( 7) Now we may study the various interpretations 
of verses 16-18 :— 

( a) Sankara takes ^^Tr% as all created effects 
(and this is the perishable (a 
name given to the sum total of all perishable objects of 
the world. The 5^^ is the ^TT%5rr5r of 3^^ and it 
is the of the Lord ; it Js'called because it 

appears as various illusions ( ^2 = an illusion). It is called 

because there is no end of the of ^K. is 

the 5r§r, it is 

quite different from and Sankara makes 

various additions to each word in 17B. 

and as He 

explains as 

We wonder how all effects even as a whole can be 
called at all and how also the qfjsr or can be 

called According to our interpretation the as 

well as the are both called g^qf and the Gita here 

only distinguishes them as and^r^^t. * cannot 
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be literally called Sankara's interpretation of 

35^ as 3^ is also wrong because ( 1 ) the 

latter cannot be called at all implies a human 

figure ), ( 2 ) again ‘ ' can be applied to the 

inasmuch as the Sun and the Moon are His eyes, the 
sky is His head ( Mu. Upa. IL 1. 3 )« (3) and'nr^d^' is a 
charateristic of the personal aspect ( 5^^ ) only. Sankara's 
meaning of which is based upon a fancied etymo¬ 
logy is also objectionable. The word has the sense 

of unchanging and it can be an attribute of the 
Similarly, fW can also be an attribute of the aspect 
of the Reality. 

(b) Ramanuja takes ^r% as but should 

mean that 3^*? and 3^ exist in this world. He takes 
as “ all b.-ings associated with the 

Matter which is of the nature of change ( He 

says that ^ 3^^ the singular form, is used because 
the ^rqrf^ of all beings, is one. According to him 3T^C5=»?*r is 
thegwc^fif who is free from the contact with 

)i this 33?^ is not common to the bodies of 
and others and is hence called ‘ separately 

existing He takes special care to say that 3^^ is 
used for 5^^ but that does not mean that till now only 
one soul has attained liberation ; so, he explains the sin¬ 
gular number of 5^ ? s referring to the one ad* 

junct of all g=^s, viz,, ‘separation from ( 3Tf^T%^l»T- 

),—We agree with him that the bound ( ) 

soul is called 3^^:. But his explanation of the singu¬ 
lar number of 3^: seems to be far fetched; we would 

rather say that ‘ every being * is a 3^^ and because it is 

a soul in the body, it is a 3^,—The g^3W is a 3^^ 
who was once bound and has now become in the 

state of liberation ; but ' ' seems to refer to 

a 3^ who is, and has always been, and such a 3^ 
is the in the human heart. He is one in all beings; 

so the singular number of can be easily compre¬ 

hended. Verse I7 is in harmony with suits the personal 
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conception of in KamSnuja’s system; but his explanation 

of ^Pm .as (1) (3T^ = the Matter ), ( 2 ) the 

and (3) the siH is. indeed far fetched.—BSmanuja's 
quotation ( Upa. ) about 3 ^ does not 

refer to the Lord, but to the g^soul. 

( c) Tilak—Every being ( gjr) which perishes is ^ 
and it is the of the am; efi®?: gqq is theSTfiT^ or 

the origin of all beings; is the 3i^WB5l..So, 

according to Tilak, verses 16-18 mention «ra!, 3r«rai or 
siST^ and • It is a view almost identical with 

Sankara's. 

( d ) Deussen—He does not explain as the 

and he seems to take jqq as the aspect of the 

Reality. His meaning is not very clear. 

(e ) Giarbe considers verse 15 as a later interpolatation, 
but takes verses 16-18 as original. This is wrong, because 
verse 15 mentions the?rT%^ and we believe that the topic 
of verse 16 is closely connected with the topic of verse 15. 

According to Garbe ‘ 3 ^’ means ‘ two natures; ’ 6 ^ 1 ^- 
^ 11 % •= all things* i. e., the sum total of all products;. 

s the unchanging spirit; he is the imperishable nature. 
Garbe takes ’ as the personal Reality. 

(f ) Rudolph Otto—" This ( verse 16 ) is a very free 
use of the word 5 ^ ” (The Original Gita, P. 301 )• The 
mutable ( are all beings ( and modes of Nature ) ; 

the immutable is the sublime ( spirit) ( higher than Nature). 
According to Rudotph Otto ajl 55'f is the Nature } 
is the world of souls, and 3^^ is i'i*® Highest Spirit 
( God ). 

But how can the Nature be called 3 ^ ■ And the 

Nature is really And the world of souls, i e., the in¬ 

dividual souls, cannot be described as ‘ unchanging', 
in so far as the soul is in the body. The GltS also 
uses the word for a «rc sftq provided that ^3 is 

a self-controlled yogin (VI. 8). The sfiq during trans¬ 
migration is not called 
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Rudolph Otto seems to interpret and in the 

light of the same terms used in Sve. Upa. 1. 10 , But, in 
our opinion, the Gita uses those terms for its own particular 
doctrine, as is mostly the case when the Gita borrows 
terms from the Upanisads. 

(g) Dr. Bhandarkar—The triad, or ( in- 

dWidiial soul ), and the ruling one God, is mentioned in 
Sve, Upa, L 10 , which work is a precursor of the Bhaga¬ 
vadgita 

(h ) Dr. Belvalkar—He seems to follow the view of 
Dr. Bhandarkar, who is also followed by Ruddph Otto.—• 
Tilak’s view is the same except that by he stakes 
the 5T1FT% instead of the non-manisest or immutable 

individual soul or self. 

(i) Sir S. Radhakrishnan-* ' the changes of the 
the transitory manifestations of the The can¬ 

not mean the supreme reality because in the very next 
verse the Gita declares the supreme being to be the 
, the Lord ; therefore must mean the the 

permanent background of the world. He says that 

'' means that the two and 3 ^s must be 
within this world of experience* 

According to this view which is like that of Tilak, 
we have no mention of the in these famous verses 

of the Gita. Moreover, that the effects of 5rfir% or even 
itself be called 5 ^? is a view not as likely as the 
view that the and the are the two g^fs. As ‘ ’ 

means changing ^ and that too, as due ty the associa* 
tion of the body, can be properly 'the in the 

body*^ About he seems to say that nm. declared to 

be the basis of the finite, cannot be looked upon as a 
mere abstraction and hence it is possible for us to int¬ 
erpret the conception of as that of the conqrete 

personality which is superior to the false abstraction of 

the infinte the finite CSir S. Radhakrishnati—H. 1. 

P., Vol. I, PP. 533-584 )* 
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[ Sir S. Badhakrishnan’s remarks on Hamanuja’s inter* 
pretation of these verses of the Gita are founded upon 
his belief that “ Raminuja, to suit his own special theory, 
makes stand for the principle of and for the 

individual soul, and regards or the superior self, 

as superior to both these ” ( Ihid. PP. 533-534). But this 
summary of RErnSnuja’s interpretation is wrong. He takes 
as (rather than gfiw or and 3 ?^ 

as 5 ^ ^^* He clearly says so in his bhssya on verse 17 

(j)'Prof. Dasgupta takes 77^: as^the lower J?? (as 
the in bondage ) and 5W: as the higher the 
residing in the human heart, who remains unchanged 
( ) and uninterrupted amidst ■ all ‘ the ekperi- 

ences of joy and sorrow on the part of the who 

enjoys and suffers. He seems to interpret verse 17 as refer* 
ring to 31^3^ of verse 16d. He explains verses 17- 

18 by saying: “it is this ( referring to 
higher self (5^5^; ), different ( ^ ) from the other Sf'T 
and called also "ItinRrrsi, that pervades the. three worlds 
and upholds them as their deethless God. God, however, 
transcends both the and the 3T^ 3^^ and is there¬ 

fore called v’W'Cfu ” (Dasgupta, H. IP., Vol. II, P. 466). 

We must note that verse 17 contains g which must 
mean that the topic of verse 17 is neither ^3^^ norOT^ 
3?n. ‘ oiwr * means “ different from both 85^ and S^?s.' 
Though the name is used for the 6lf%^ 

in XIII. 22, the oecurenoe of the same name in XV. 17 
for a different aspect need not confound us. Moreover, 
“ 5W ” in verse 17 cannot be different from 
in verse 18. How can we also say that the —aspect 

which resides along with the soul in the human heart 
pervades the three worlds ? Dasgupta translates “ 'T?:*OW<gTl- 
frf:’’ as.“called alsothus the adds also. His 
method of translation by which he separates the God of 
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verse 17 from that of verse 18 is rather not in acoord- 
anoe vrith tlie usual construction of these verses. He adds 
* however * to show that verse 18 mentions a new topic 
different from that of verse 17. 

Dasgupta explains the relation of the lower or ^ 
to the 5^ ss that of the reflection or the image 
to the reflected or the original ( Jbid, P. 468 ), We have 
suggested that the ^ tae 3f«r and the 3rtl»r 5^^ 

(=5^ruir) are different aspects of the HRiR aspect of the 
Reality. 

Dasgupta notes that in this theory of two v^s who 
are a.pparently loosely connected we have probably the 
origin of the later theory of infinite! pure, all- 

pervasive g^s ( Ibid P. 467 ). 

Thus, among all scholars who have written on the 
Gita Prof. Dasgupta is”the first, to point out that 

is the described in XIII- 22. 

(k ) Hill takes g^s^: as i. e., the 3 T<ri of 

VII, 4-5» and as the sftsr, the TO of t he same 

verses ( Vll. 4-5 ). gw is Krsna himself. He gives 
several arguments based upon what he thinks to 
be paralled passages in the Gita and also in Sve. Upa. 
1. lO. He lastly says : Poetry rises superior to termino¬ 
logy, and the very confusion of terms ht Ips to suggest 
the oneness of all which is the ultimate doctrine of the 
Glta« This te how Hill explains the use of the word g?^r 
for the gfir% (^ meaning ). 

(8.) Verses 16~18 do not support the view that g^trau 
IB higher than because they do not mention 

SUHL at all. But sitR cannot be different from the ^ 
mentioned in verse 4, and in verse 4 cannot be different 
from the and the IT must belong to the gv*r. So, 

in^a sense,-Bha. Gl. XV. 4 and 18 will also support that 
g’SwgjT is higher than the <R. This view can be 

compared with our interpretation of VIII. 20-22. 
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( 9 ) Prof. Dasgupta draws abtention fro a bomparison 
of Gitia XV. 16 ( ) with S've. Upa. IV. 6, which 

is the same as Mu. TTpa. III. 1. 1. We may also suggest 
a comparisou of this verse of the Gita with Katha Upa. 
III. 1, where both the and the are stated to be 

enjoying the Rfea, because in Bha. Gi, XIII. 22 the 
is called though he remains at the same time 

19. ( 1 ) In .v. 15 the presence of God as the Witness in 

the heart of all was stated and jn connection with the 
same topic the and were mentioned in verses 

16-17, and in verse 18 the yHttrir, who is. the same as the 

(verse 4 ), from whom all beings derive their own 
individual activity whatever it may be ( verses 7-15 ), is 
mentioned. In verse 4 the devotee who is is 

represented as submitting himself to the PuruSa, contem¬ 
plating on Him as the origin of the ancient 5i^|% of all 
beings. Verse 19 says that a man resorts so the Lord with 
all his devotion if he clearly () grasps the Lord 
as the PuruSottama in the manner described in the pre¬ 
ceding verses ( 7-18 ), i. e., as the origin of all activity, 
or, in the manner explained in • verses 16-18 so as to 
prove that is higher than the as well as the 

Complete self-surrender will be the result of know¬ 
ing the Lord to be the highest principle. 

( 2 ) S ahkara — “ thinkipg the 

Lord to be the soul of all. ” 

But cf. in ( XVIII. 

62 ), where it must mean “ by all love ”, though thi^re 
also S^aiikara explains the expression as 

20. .( 1 ) As we have explained, the 

entire Adhyaya emphasizes how the activity of the sun, 
the moon, the fire ( v. 12 ), the earth ( 13 A ), the Soma 
( 13 B ), the ( v. 14 ), etc. etc., is derived frorn 

the Lord. This is the central teaching of the entire 

also. 
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The word must be here taken to mean the doc¬ 
trine that 3 ^^ or is the origin of all actitity. 

In other Adhyayas the 5r?i% consisting of ^4, ^4^ and 
was explained in a different way, either by 
tracing it to (Adh. V) or to its* g^rs (Adh.III) or by 
asking a man to do his duties for the Yaj«a (Adh. IV) or 
thinking himself to be the instrument of the Lord (Adh. XI) 
or in some other way. But unlike all these Adhyayas, the 
present Adhyaya (XV) traces 5riJr% to the 3 ^^ Himself. Verse 
20 says that this doctrine is the greatest secret. As the 
Sastra i. e. the Sastra is not yet complete, we suggest 
that the word ‘^Sastra'' in this verse should mean a 
doctrine or an aspect of ). If not pro¬ 

perly grasped, this view will cause a confusion, as it will 
make the Lord subject to because He is 

the cause of the and not etc. 

( 2 ) S'anbara interprets the word as referring to this 
Adhyaya (XV), because “not only the entire teaching of 
the is,” he says, “stated here in brief, bub the entire 

teaching of the Veda is here summed up, .as 
stated in ^ (verse 1 ), ( verse 

15 ).” We have already stated our interpretation of these 
verses. 

( 3 ) 20B. By knowing the explanation 1 % given 

in Adh. XV one will be and 

This cdnclusion shows that each Adhyaya of the Gita 
is an independent unit and by itself it can lead to the 
achievement of Each Adhyaya contains one self- 

sufficient aspect of “Disinterested' Action.*' in 

verse 20B can refer only to the doctrine of Adh. XV. 
There can be no possibility of comhinmg the view of 
Adh. XV about the origin of 5Ttf% with the same of 
any other Adhyaya. Thus, the view that originates 
from 3 ^^ is in conflict with the view that it originates 
from 5i^% or ( Adh. V). Therefore also, Adhyaya 

XV gives a self-sufficient aspect of 



Adhyaya XVI 

( 1 ) This Adhyaya is peculiar for its list of virtues 
(daivt sampad and vices dsun sampad). The earlier Adhya- 
yas have also occasionally mentioned several virtues and 
vices, Bha. Gi. 11. 62 — 63 gives a chain of vices in which 
each preceding one is the cause of each succeeding one 
and the result is the (moral) death of the'man ( 

). In Bha. Gl. III. 36 — 43 and are said 

to be the hidden enemies—or rather two aspects of the 
one enemy—of man in his way to progress ( 

V. 37d ). It is the which' becomes SRT'T ( III. 37, 11. 62d— 
); and the passage advises The. 

various pictures of T?«rfr5Tf ( II ), ( VI ), ^ ( XII ) 

and ( XIV ) also.,give certain virtues. In X. 4-6 we 

find, certain attributes some of which are mutually contradi¬ 
ctory and all of which are said to be states that happen to 
the beings through the Lord only, not on account of the 
actions of the beings themselves. In XIII. 7-11 a list of 
virtues is given and it is called “ ” (VII). We have 

shown that all these result from ^T^T, and are not means 
to These lists contain the virtues and vices of Adh¬ 

yaya XVI.' But the lists hi Adhyaya XVI are more com¬ 
plete than any of the earlier ones. So, whatever remarks 
we make about the lists of Adhyaya XVI will also 
be applicable to the earlier lists. 

( 2 ) A few characteristics of these lists may be point¬ 
ed dut here;—(a) This list (XVI. 1-^ contains most 
of the well-known five or rules of conduct stated in 
Manu. X. 63 ( 
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n ) The Bauddhas and the Jainas have adopt¬ 
ed these rrfisr^s. The Jainas call them (i) srr^r/^qrm- 
^cT, (ii) ^cT, ( iii ) 3T^=^l3rT5Tf%CT^ (iv) 

m and (v) —The fact that the 

verses of the Gita ( XVI. 1-4, X. 4-5 which mention 
and 3Tf|-^r, Xin. 7-10 arftHT and XII. 14-15 

and sTi%HT, 3TTc5lf^3Tf ) mention only some of 

them and these too along with several others, shows in 
our opinion that the lists of the Gita are later in time 
than the lists of virtues in the Upanisads, e.g., in Cha. Upa* 
ill. 17. 6, which mentions W'r:, 3TT^^, and 

( Of. e. g., in XIII. 7, XVL 1, XVH. 14, XVIII. 
42). (b) Besides these, the Mannsmrti gives a list of 10 

virtues called another similar list called 

( Mann. VI. 204 ). Though some of these ?TiTs and f^^riTs 
are met with in the virtue—lists of the Gita, the Gita 
does not know their classification into and f^^r^rs. So, 
the Gita seems to be much ealier than the Manusmrti. 

(3 ) Prof. Dasgupta who devotes a special section 
to this ethical doctrine of the Gita in its relation to 
Buddhism and other orthodox systems draws the following 
important conclusions :— ( a ) The Upanigads occupy 
themselves almost wholly with ( i ) mystic meditations 
and ( ii ) with the philosophic wisdom of self-knowledge. 
Yet the ideas of self-control, peace and cessation of 
desires, endurance and concentration, are referred to in 
Brhadaranyka ( IV. 4, 23 ), Katha ( VI. 11 ) and 

Mundaka (III, 2. 2 ). And though the Upani§ads do 
not emphasize the subject of moral conflict and moral 
endeavours so much as the nature of truth and reality 

as Brahman,.Yet the idea is there, and it seems very 

probable that the Gita drew it from the Upanigads ( Das¬ 
gupta, H. I. P., VoL PP. 494-496 ). 

(b ) The ideas which may be regarded as peculiarly 
Buddhistic are almost entirely absent in . the Gita ( Ibid, 
P,;-496 ). ( i) Thus, while in Buddhism ignorance ( ) 
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is considered as the source of all evil ( attachment, dedre, 
greed, anger), the“ Gita does hot even mention the "word 
( ). In the Gita the start is taken directly from attach¬ 

ment and desires, and there is no attempt to trace attach¬ 
ment, etc., to some higher principle. The word “ignorance” 
( ) in the Gita does not mean any metaphysical 

principle as in the S^ankara Vedanta or the. ultimate sta¬ 
rting-point of a causal chain as in Buddhism; it simply 
means ‘false knowledge’ or ‘ignorance’ ( Ibid,, P. 499 ). 
Vide Bha. Gx. V. 15, 16, XIII. 12, XIV. 16—17, X. 11, 
XIV. 8, V. 16. ( ii ) The > Buddhist word ( Tanha ) is 

seldom mentioned in the Gita; whereas the UpaniSadic 
word takes its place as signifying ‘ desires. ’ ( iii ) Bu¬ 
ddhist Hinayana ethics and practical discipline are con- 
stitued of { moral discipline ), ( concentration ) and 

STITT (wisdom). The Gita does not enter into any such discipli¬ 
nary measures and uses the terms ( equal—mindedness 

in success or failure of one’s undertakings ) and ( mind, 
e. g., or ffe ) in a different sense. ( iv ) In Buddhist 
Hinayana, the seeker must habitually think of the good 
effects of the making of gifts, of the nature of death 
and of the deep nature and qualities of the final extin¬ 
ction of all phenomina, and should practise Brahma-Vihara 
as the fourfold meditation of ^‘^F, and 

Bub the Gita mentions only 

( XlII. 8 B ) and only two ( and ) out of the four 
precepts of and does not advocate thp active per¬ 

formance of friendliness, but only encourages a friendly 
spirit as a means of discouraging the tendency to do 
harm to others ( Ibid, P. 511 ). ( v ) Mahayana ethical 

works like the etc, treat of the practical 

difficulties in the path of a saint’s career and give pra¬ 
ctical advice regarding the way in which he may avoid 
temptations; but the Gita, a. g. Adhyaya XVI, is no practical 
guide —book of moral efforts ( Ibid P. 501 ); it only tries 
to show how one can lead a normal life of caste "“duties 
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and yet be in peace by the Path of Disinterested Action 
{ qtn: f vi) Prof. Dasgupta says that the 

virtues of the Gita are generally of a negative character- 
one should not be angry, hurtful to others, egoistic, etc,, 
while Buddhism teaches positive deeds of friendship, etc. 
( Ibid, P.511 ). C vii ) Prof. Dasgupta points out that the 
Gita’s idea that gifts are properly made only when they 
are made to good Brahmins.at a holy time or place, is 
very much more limited and restricted than the Maha 
ySna idea of making gifts for the. good of all, without 
the slightest restriction of any kind ( Ibid, P. 513 ). Thus 

the ethical teaching of the Glfca is not borrowed from 
Buddhism, but from that of the Upani§ads. 

( 4 ) Por a comparison of the Gita ideal of ‘Dis¬ 
interested Action’ with the ethical ideals of the orthodox 
Schools of philosophy, vide Prof. Dasgupta, HiP., Vol. 
ir., PP. 603 504. 

( 6 ) Vide Ibid, PP. 504-509 for a comparison of the 
Gita’s ethical ideal with the general standpoint of Hindu 
Ethics ( = Smrbis ). Prof. Dasgupta says that when we 
read the Smrti literature we must carefully distinguish bet¬ 
ween the specific duties of each caste and each order of 
life called or and the common duties of all 

castes called .(e. g. ^4, etc, Manu, or 

371*1^, as in Manu. X. 63 ). He quotes the opinion 
of S. K. Maitra that are obligatory equally 

for ail individuals, irrespective of their caste—status 
or individual capacity. This would mean that according 
to Maitra the ^mrR^v4s will have a greater force when 
they conflict .with the Prof. Dasgupta points out that 

there is hardly any example to support the view of .Maitra. 
The teaching of the Gita for. Arjuna though taking 
as makes the battle compulsory becaush 

it was dtity and hence in the case of 37^^?’s con¬ 

flict the common duties have less, force than caste du¬ 
ties. ,Bven in -the case .of the traditional example of the 
b© beheaded; by Bama for trangressing 
hii .caste—duties. 
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But the Gita does not raise the problem of common 
duties at all (Vide Dasgupta, H. I. P. VoL II., P. 507). The 
theory of the Gita is that,. the actions done, by a sage are 
no actions, since they do not bind him because he has- no 
attachment to their results. So his actions are non-moral 
and he is above all idea of morality, while in the case'of 
one who follows the ^ms ('r^r^iT^s ), some of his actions 
( ) are moral and others ( ) are immoral. 

Prom the Gita's point of view morality becomes sub¬ 
jective because the sage reaches a stage when his actions 
do not blind him. Sankara, at this stage, asks the sage 
to renounce actions. “The Gita, however, would not ad¬ 
vocate the objective or cessation of work ; its whole 

aim is to effect subjective • detachment from desires.” 

The Gita does not reject the claim of the sage to renounce 
all actions, but it prefers a life of, disinterested actions 
( Yoganistha ) to that of renunciation. 

(6) Prof. Dasgupta seems to say that of all the- 
virtues advocated by the Gita the virtue of sameness 
( ) is the most important according to the Gita it¬ 

self, “The virtue of sameness (), however, seems 
to be the great ideal which the Gita is never tired, of 
emphasizing again and again.” Prof. Dasgupta adds that 
this sameness can be attained in three different stages i ( i ) 
subjective sameness, ( ii) objective sameness, and the 
final stage of the achievement of this equanimity 
Vide his H, I. P., Vol. II., PP. 511-512. 

We also believe that the virtue of sameness is the 
most important one in the Gita; but instead of taking 
them as three stages of one virtue,' we look upon thetri 
as three aspects of sameness, each of which will independ¬ 
ently lead to qtq “Disinterested Action.” is itself 

( 7 ) Lastly, Dasgupta notices that and 

are according to the Gita, duties which cannot be igno¬ 
red at any stage of our spiritual development. He suggests 
that and are as it were equivalent to 
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—But to us the Gita seems to emphasize q'g', 
and for two reasons. Firstly, the ^RT, and cfTH 

were in full vogue in the days of the Git5 and the Gita 
wants them to be performed in the light of its Path of 
^>1 ‘Disinterested Action’ ( Vide our Notes on Adhyaya 
XVII). And, secondly, the- Gita looks upon them as 
‘purifiers’ ( ). In both the oases the Gita applies 

to them its own standard of moral conduct (). 
Of. Bha. Gi. XVIII. 3 with STWHT 

( Br. Upa. rv. 4. 23 ). And these 
are the reasons why the Gita would not allow to 

be performed by a S udra. Of. also Bra. Su. III. 4. 27 
which prescribes *nr, ■^T^T and cTTH for a 55g. 

Having taken this general review of the virtues of 
the GitS we shall now explain the verses of this Adhya¬ 
ya (xvi). 

1. ( 1 ) S^ankara says that Adhyaya. XVI gives in detail 
the three (%5fl, sTTgn and ) stilus of Adhyaya IX.— 

But though the topics of Adhyayas IX and XVI may be 
compared with each other for the purpose of study, it is 
evident that each Adhyaya follows an independent tra¬ 
dition. ‘To resort to a godly or demonaic nature’ is diffe¬ 
rent from ‘to be created with and to be born with divine 
or demonaic endowment’ (IX. 11—13; XVI, 4-6). Moreover, 
AdhySya IX distinguishes between enST and natures, 

while Adhyaya XVI states only one ‘ endowment ’ viz., 
in place of those two of Adhyaya IX. In our 
opinion the difference in the lines of thought of these 
two Adhyayas proves that the two Adhyayas are to be 
taken as two independent sfins “a.spects of Disinterested 
Action.” Tilak who devptes a special chapter to the ex- 
jjlanation of the mutual connection of the 18 Adhyayas 
of the Gita does not conpeot this Adhyaya with any other 
q^y summarises its pontepts (Gita Eahasyp, 
1ft. ^uj. E^,,) ■ . . 
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( 2 ) srer^fH;— The Gits insists on this virtue. Cf. 

v. 28. In X. 4 *Pr and ww are said to be two 
states which man receives from t,he Lord. This will correspond 
to the statement in Adhyaya XVl that in the world there 
are two kinds of creation of beings,—In Br, Upa. 
YsjSavalkya tells Janaka that ftie latter has attained to 
feailessness-aroq t sn^rsr% < Br. Upa. 1V._ 2. 4 )—Cf, 
also Cha. Upa. IV. 15. 1. Katha Upa, 

II. 11 describes the state of VRqj also Katha Upa. 

III. 2 says arw ra^'fwf Bha, Gi. XVlil. 3o tells us 

that the §1% understands what is *111% and i%li% 

and *iq and anrq. As STHirare declared in XVJ. 7 as 

unable to know *H(% and l%lf%j we may conclude that 
iql gqi. corresponds to life in Gita XVIlI. 80. 

‘ ’ means ‘ no fear of death 

(3) Sankara explains it as 

sqqiR: “ our everyday dealing with others carried 
on with sincerity and honesty ’*.-But may imply 

more than mere ethical purity. It seems to correspond to 
3TI?qgi% in Bha. Gl. V. 11—W and VI. 12 

Cf. in Gita XViil. 16. 

(4 ) 5iliqqlq*qqRqiq-Sankara explains KTH as 'mere study’ 

‘ 3ini^fw^ifqn%’i?iqfsnuqqjT: ’ and qrn as ‘ 

’ i. e, qiq is the 
exact understanding of what one has studied about the 
principles, etc.— But it is undoubtedly better to 

adopt the Gita’s own explanation of given in 

^if^qrqiqr Bha. Gi. III. 3. Thus, means the 

the Path of Disinterested Action through the knowledge, 
stated in Bha. Gi. II. 11-38. It is the purpose of this 
AdhySya to explain qR (=Disinterested Action) through 
qq'l’gqi. and to ccnarast it with an extreme form of Vedio 
Eitualism (3ng^€'»ra0 ‘*TqqTq«qqi^T%:’ would mean ‘a deter¬ 
mination to Hollow «Rqi>i ’ which means doing all duties 
79 
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without an expection ol their rewards (cf* 7). 
Tilak also explains in the sense we have suggested. 

( 5 ) and ^rr^^IR-The Gita here notes the 

general religious deeds prevalent in its days. The Gita 
defines these in its own peculiar foim ( Bha, Gl. XVIL 
11, 17> 20) and uses them as characteristics of its 
or Disinterested Action. Vide Note 7 in our Introduction 
to this Adhyaya 

( 6 ) Cf. Br. Dpa. IV. 4. 

Bmmj i The Gita, 

here also, borrows ideas form the Upnisads for its own 
purpose. 

(7) 3?T^^^“This virtue is emphasized by the Gita in 
four places, XIIL 7, XVI. I, XVIL 14 and XVIII. 42. 
It is also mentioned in Cha. Upa. III. 17. 4 
Perhaps Sankara's explanation of 
applies more properly to ‘ straight forwardness in 

our everyday dealingsL Vide notes on XVII. 14. 

2. ( I ) and Two out of the 5 

Vide Note 2 in the Introduction to this Adhyaya. 
in V. 3 is also one of them. Prof. Dasgupta hps pointed 
out that these virtues were not to be practised in their 
absolute form, but they bad certain exceptions. Parti* 
cularly, if the caste-duties clashed with these common 
duties, the former superceded the latter. Thus Arjuna 
as a Ksatriya, was asked to fiffht, even though 
was accepted as a common duty for all the four castes 
(Vide Dasgupta, H. L P., Vol. II, P. 507). Dasgupta 
seems to believe that the other special duties of the 
castes are such as would never come into conflict with 
the genera! caste-duties ( Ibid., VoL ll, P. 514 ). Tilak 
also discusses these exceptions to the general duties and 
mentions the 5R«|5f ( " telling a lie ' ) of as an 

esE^pMon to the rule o! general duties (Gitarahasya, 
Ist Guj. Ed., P. 36-87). It must be also stated that in 
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tOur own days Mahatma Gandhi is, in his own wctdefi 
making an experiment to put into practical dealings the 
rules of con-injury and truthfulness without any exce¬ 
ptions whatsoever. 

About we may note that the principle of as 

a general duty was accepted at a very early period in 
our civilization. And among the exceptions to it the 
first to be recognized seems to us to be that of the 
in a sacrifice. Thus we read, 

( Cha. ITpa. VlII. 15. 1 ) . The right of self-defence 
was also recognized and recorded in the w'^T^s, 
which say that no sin is committed in killing an 
atatayfn even as soon as one sees him coming ih his 
front ( Manusmrti). It was therefore easy to recognize 
an exception to when a Ksatriya had to do his 

duties. Manu even asks a Brahmana and a Vai^ya to 
take up weapons when there is a nationial calamity in 
the form of a confusion of the (Manu VlII. 

348-351 ). 

About the of we may notice that Prof* 

Dasgupta explains the general conduct of and 

51 %%^ according to two different rules of conduct pre¬ 
vailing in the days of the Mahabharata. As regards 
Arjunai he followed the ^l^l-rule (the rule of Disinteres¬ 
ted Action). But held the view that a was 

necessary for the slaughter involved in the war which 
he won and so he performed that We may add 

that he is described to have suffered the punishment for 
his also. So, for him fighting and telling a lie 

were not exceptions to the rule nor were they sanctioned 
by the Rule of Yoga. Thus, he believed in the rule of 

and as applicable to our daily dealings in an 
unlimited sense. 

For the there were no exceptions to 

and ^ (Manu. VI, 46-48, 60, 75), Father ! Forgive 



16. 2-4 Bhagavadgtta (028) 

them for they know not what they are doitJg” will be 
his attitude if anybody attacks him. 

( 2 ) «rsBR:-^wr was particularly a vice of the txtrerae 
type of Eitualists'classified under the see SRl^T 

in V. 4 and in v. 12. 

( 3 ) sqm:- Sankara-?»IW: i But compare 

smwf sma: i 9i%ir gsn*rT itr ^«r: ii 

(Ida. Upa. I ), Also in XVIII. 2 we read ’Srl^^iwr^rpt 
So ?qTn is a characteristic of ( Dis¬ 
interested Action ) and therefore the people of 
who do not'-possess the virtue of 5^I*i will be the extreme 
type of Bitualists, who solely believe in the ^l«r sacrifices. 

( 4 ) erwli3f^5Rt-Sankara-?P^qt San¬ 
kara's explanation makes a trait of the 

3. ( 1 ) ^-The is three-fold-XVIlL 33-35. Here the 
seems to have been meant- The is 

an attitude of mind rot expecting any reward for an 
action being done (Vide ^ in XVIII. 34 ). 

( 2 ) 3at^-Vlde Note 2 in out Introduction Cf. eiai^siUT 
in V. 10. 

( 3 ) was a vice of the people of 

angfl^rirg;. Vide «Tf3*n5r (i. e. atftuPT ) in v. 4. 

( 4 ) aTR«n?r-One is born with the in v. 6 

we are told that two different classes of beings were 
created in this world. 

Sankara explains I'si'l Hl3[rtf^3n?r55«r as one who is born 
with a future good prosperity 

But as V. 6 shows the people are here described as 
having been created along with a two fold nature. 

4. ( 1 ) ?«i, and appear to us 

to be indicative of the fact that the people of 
belong to an extreme type of Ritualists, who take pride 
in ritualism as the only religion. Cf in XVII. 18. 

( 2 ) 3i«i5i»t.-Buddhi8mAtrace8|all the- vices to'a'prin- 
ciple called wipt (vide Note in the Introduction). 
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Sankara explains it. as According to v. 7 the 

people with are those who do not know the 

and the In v. 15, it is stated that the people who 

believe that they (are to) perform a sacrifice, are bewil' 
dered by their sflR. 

5. ( I ) and This also indicates that the 

followers of the Disinterested Action and those of the 
extreme type of Interested Action (of the Vedic Ritua-lism) 
are meant here by and 

( 2 ) *IT 5l=^:-The suggestion of being sorry on 

hearing the two kinds of ‘ endowments ’ and the fact of the 
Lord telling him that he was born with the divine 
‘ endowment, ’ may be interpreted to mean that tha 
doctrine of a kind of Predestination is stated in these 
verses. 

6. ( \ ) ^l%Si%[5t-Deusseft translates as fate 

or destiny and ^ as two creations of beings. Tilak also 
explains as Bhandarkar interprets ss 

two classes ©f created beings, tbongh be explains ^^<91 as 
possessions or endowments. We have already snggcfited 
above (in ctir interpretation of S'W: in v. 6j etc,) 
that In these verses we have an iedication of a belief in 
sonie kind cf Pre-destination. In v. 19 the I,ord is stated 
to be throwing the eternally into the bell. In Note 6 

on Gita IX* 12-13 (Vide P. 375) we have already noticed 
the fact that unlike the mentioned in Adh. iXj 

this Adbyaya (XVl) speaks of ^Tg^s who are created as 
such. So the statement in v. 21-23 that people who 
avoid the three doors of darknesa, viz*, ^*1^, and 
attain to Moksa, would also be speaking of persons not 
having freedom of choice but allowed to avoid these 
vices by beirg created with Here wc have a 

theory like that of Predestination. 

( 2 ) Sankara quotes ^ (Br. ITpa, 

L 3* l). Is well-known that in the Br. Upa, there 
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is another section in which three hinds of ' offsprings of 
PrajSpati’ are mentioned ai^n'TJ^iT: 

Br- Upa. V. 2. 1.) This latter section 
has an ethical aim, because the precept of 51^1*11%, viz, 
the letter * Tis interpreted by the three sets of pupils 
as.?iwi?r (by gods), (by men), and (by ®i^s). 

The (3-Ita does not here adopt the tradition of Br. Upa. V. 
% li It gives an Adhyaya founded upon Br, Upa. I. 3. 1, 
because in the garb of the general idea of that Sruti it wants 
to teach an aspect of ^ni ‘ Disinterested Action, * In Br. 
Upa. I. 3 the is the topic; the gods surpassed the 
demons in *15 by means of (the Saman, the SSma> 

singer). The demons spoiled the various singers of the 
gods in the sacrificej viz., the Speech, the Smell, the Eye, 
etc., hut with the help of the Breath in the mouth the 
gods defeated the demons (Br. Upa. I. 3. 7) and purified 
the Speech and other helpers in the Sacrifice algo with 
the help of the same Breath (Br. Upa. I. 8. 12-16). Thus, 
Br. Upa. I. 3 is concerned with a correct and useful 
performance of a gacrifice cn the part of the gods and 
an attenbpt to spoil that sacrifice and the means to it 
on the part of the demons. 

It is with a purpose which can be somehow or 
other connected with this stciy of the Upanisadp, that 
the. Gita uses it. The Gita wants to criticise an extreme 
type of Ritualists and to suppport the Path of Disinterest¬ 
ed Actions, both sacrifices aud caste-duties. So, it 
is quite proper that the Gita makes use of Br, Upa I. 3, 
rather,than Br Upa. V. 2. 

( 3 ) ^'i%sft*Pi;-Cf in Sijfqm «rqi-XV. I 6 . 

7. (1) Jlff% and RH%-Sa£ikara explains S|fl% as the effort 
to achieve the means for and as the effort 

to aviod that which is the cause of evil. So, the men of 
diyine creation; are those who know what -is beneficial to 
t%WB[ is not. 
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In our opiaiou men of divine eieation are those who 
know the exact nature of jih% and The exapt 

nature of means an action or a thought fosteted 
by a desire for its result and the real nature - of 1%1I% 
is not only the of a sage, but also an activity 

which is done without a desire for its result ( Cf. XVlII. 
30 ). It is through the gfe that one can know 

the nature of 5iii% and 1^11%. Cf. ^ 

^4 «r: I B ^ ( Bba. Gl. IX. 18). 

Thus, silJ% Is a and is a The 

®ri3n! «r*tl: are described here as doing all their deeds 
with a desire for their rewards. 

Tilak explains and in the same way as 

that of Sankara. So, also, Deussen. Garbe-The men of 
demonaic kind understand neither to do the right nor 
to avoid the wrong (Die BhagavadgltS-P. 151). 

8 (l) In V. 8-1 8 the beliefs of the sTfli: are given. 

In our opinion these people are none else but an extreme 
type of the Vedic Ritualists or the follo¬ 
wers of and ( 11. 42, IX. 21). This verse 

(8) gives the philosophical part of the belief of these Ritua¬ 
lists. It gives their view of the world («5*I^) and its origin. 

( 2 ) 9t^t^^-This cannot mean as in Sankara’s 
Vedanta System. There is no truthfulness in this 
world.” Sankara explains it thus (^«li 
5mc?f4»l6?5’I.) and his explaiiation would be correct if we 
take 3ier?2T in contrast with in v* 2a. But here the 
point at Issue is about the being i. e. the 

being not in a metaphysical sense. This expression 
* ’ in this sense should be contrasted with 954 in the 

following Srutis, 4«ii 514 

mT5t 94 

144(14 ^4T5I=4R»Uoi AwCr 511444 «lfrfl544 95451. II K II 4«IT 
914*9514 4i1’6'nl49 541II=4K91’i| 91994 

,^ 9199^544 95444 51 aiir^'l 945ftl% I) ^ II (Oha. Upa. 
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VL I. 4-6). Here the is a name and it is in 

the form of the cause. The *rs and are in the form 
of (-meaning of ^ «W-) and means raw 

* eternal ’ ‘ permanent ’ ‘ unchanging. * The Bitualists 

referred to in XVI. 8 did not lock upon the as 

as regards its substance or essence, because they did 
not believe that the ^*19; had any unchanging or perman* 
ent cause (Cf. sTsrreS’j; infra). So, they took the created 
world to be always changing, even so far as its causal 
essence was concerned* It does not mean that they 
looked npou the world as an illusion like that of a 
snake in a rope. 

(3) 3T5ira8i»I.-The created in its causal form is 
and so it is unlike a which, considered as is 

The reason for being not permanent in its causal 
substance is that the created has no ultimate baick- 

gronnd or a substratum, to which it cen be finally traced. 
The word ' sifast ’ in the sense of ac ultimate cause or 
substratum is a well-known term of the Upanisads, as 
can bfc seen by referring to the words sfasi and in 

Jacob’s ( P. 589-591 ). Thus, we have 

(Mu. Upa. I. 1. l) and W: 5iT%gr! 

(Mu. Upa. III. 3. 7 ). Also see SftaigcT; in 3Tii??ri; 
srT%i%<r (Br. Upa, HI. 9. 20, 

also 21-24). Also vide stna; in srarf; sn%sf 

i ni^gf >frd 

iii%«^is?i!i?rraiir: ll (Katha Upa. II. n ). The view in Gita 
XVl. 8 (sTstf^gg.) denies any gKtgr of the world, while 
that in efig II. 11 asserts (?g as) the sii^bt of the 
world (Vide Katha Upa. II. 12). "There is no uragl at 
all of this world. ’’ So, there is no question here as to 
which out of Rfi%, gt:giss, ete. etc., is the source 

or substratum of the world. 

Sankara- snw Rglngf Riflgrs^TSgfag =?-Tbis is rather in* 
coi^i8t»nt with context (v. 15) which shows that here 
this'" doctrine of those who believed in the Vedic 
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( and epi»T ). is being described. Sankara takes the vieW 
of the as the topic of these verses and hence gived 
his explanation of sr^i as H^bt. 

( 4 ) Towards the end of the Bgvedio period 

there arose a belief and a theory that the one Being had 
been described in the form of the various Vedio deities. 
But this extreme type of Vodic Ritualists held that be¬ 
hind the deities there was no such Unifying principle. 
They seem to hare taken the deities as so many ultima¬ 
te principles, by offering sacrifices to whom a sacrificer 
would obtain his desired objects. 

( 5 ) One type of Ritualists held that 

people and were created simultaneously by srsflTi^, 
and the owed its origin to the mutual dependence of 

?i?s and *l^»Tnfs. Cf. ^ g; | 

ar^rs li Some extreme type of Ritualists 

denied this theory. They believed that the gods had de¬ 
sires and the ^^T-Ts had also desires and these desires 
were the one, single origin of the means ‘can* 

se’ o. g. In I 3 ^: 

II ( XIIL 20 ). This was a peculiar interpretation 
of the relation that subsisted between the and the 

sacrificers in the days of the Rgveda. The religion of 
the Rgveda Is some-times called the give-and-take reli¬ 
gion, because of the peculiarly optimistic tone of 
its prayers. This is the sense cf ‘ ’ 

" What else 1 Its cause consists in the desires of the gods 
and sacrificers. ’’ 

Sankara takes as born of the mutual union 

of woman and man when they unite under the influen¬ 
ce of passion. He explains by saying, “ Only 

•the lust of the people is the cause of the world. ” Both 
these interpretations ( of and ) are 

inconsistent with the context because these people are 

80 
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.doseribed as believers in etc ( v. 15 ), i. e* in 

the Yedio (KSmya ) Sacrifices and gifts. They are not 
“^ics. So, Sankara does not seem to be correct in his 
conclusslon, vis., 

( 6 ).( a ) We have already discussed Sankara’s view 
that this verse describes the 

( b ) Bainelt-This curious passage is a description, no, 
doubt grossly exaggerated, of the Hindu sceptics 
or ), who are mixed up, doubtless unfairly, with 

carnal sinners and persecutors of the faithful. 

This opinion of Barnett is based upon a wrong inter¬ 
pretation (i. e. upon Sankara’s interpretation) of 

and and upon a similar interpreta¬ 
tion of and On the latter two nords he 

bases his view that in these verses the is described 

and on the ground of the former three he argues that 
the picture of the is exaggerated here. Barnett does 

not seem to consider the context of this verse found in 
V. 9-16. 

( o) Some^cholars hold that these verses refer to the 
views of the *II5s and the But this Is wrong because 
( 1) the is said to be and not or 

as the Bauddbas or the Jainas would say, ( 2 ) in 
V, 12 these people (=the extreme type of Ritualists) ate 
described as g^i: while the Bauddhas put an 

end tq all ett^Ts, by telling that everything was and 

( 3 ) (v. 15) cannot be attributed to Buddhism 

or Jainism. 

(djProf, Dasgupta„.the GltS sometimes denounces certain 
types of conduct in very strong terms. Thus, in the sixteenth 
chapter, it is said that people who hold a false philosophy 
and- think that the- world is false and, without any basis, 
deny the existence of^ God and hold that there is no’ 
other deeper cause of the origin of life than mere self- 
a^tloB and sex-fiaion, destroy themselves’ by their 
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foolishness and indulgence in all kinds of cruel deeds» 
and would by their mischievous actions turn the world 

to the path of ruin.(H. 1. P. Vol. II, P. 509).“-"— 

Dasgupta does not say that these verses describe the 
He holds that the and the deal 

with respectively the common virtues ( and 

common vices ( ?n^W:®ien??rs ) of people* 

In our opinion v. 8 is to be interpreted in a different 
way from that of Dasgupta and the means an 

extreme type of Bitualists who believed in actions of 
self-interest while under the author describes the 

followers of who perforni Disinterested Actions* 

(e ) Garbe-'‘Here are described as people of demonaic 
kind those who deny that the world has originated in 
a regular evoluton i. e.i those who do not believe in 
the cosmology of the Saihkhya-ycga’^-So, according to 
Garbe is a denial of the theory of a 

regular evolution of certain principles, one from the 
other i. e., each succeeding one from each preceding 
one. But this cannot be the meanirg of which 

rather means “ mutually-born." Ho takes in 
as lust {verlangen ).-Garbe notes that Bohtlingk reads 
and translates it as not sprang up- in the 
dednite succession of a series^ owing its origin solely 
and only to arbitrariness." So, Bbbtllngk seems to take 
the world as supposed to be sngivgqj by these people 
? ).-Garbe also notices that S I, Gokhale sugge¬ 
sted to him that the verse criticises, not the view of 
the but a particular conception of the Vedanta. 

According to him refers to the Vedanta doct¬ 

rine that the Brahman desired to have progeny 

(Tai. Upa. 11. 6> 1 )• This view of Mr, 
Gokhale does not seem to be consistent with 

and , ' 

{f) Rudolph Otto-“They maintain (false dootrihes, 
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Buoh as that) the world is without realityi without a 
Buper-mundane support, without a divine I.ord, without 
law-governed sequence; nothing whetever occurs except 
in so far as lust produces it.” He follows his Guru 
Garbs in his annotation on ‘That the world 

in its evolution from Nature is produced by such combi- 
nation of one thing with another is the Sankhya view.” 
(The Original GltS, P. 104). He classifies this ‘‘inter-— 
polated Treatise [ XVI-XVIII. 5? (A.) ] ” as “ A Naive 
Religic-Moralistic Dualism.*' 

( g ) Deussen takes as ‘ not sprung up 

through a regulated origin * and as ‘having for 

Its cause nothing else than sex-lust. ’ 

( h ) Tilak holds that this passage describes the 
who denies and doctrines. So, according to 

him ( without the imperishable true one, i. e. the 

imperistable which is also the 5iT%5I of the ), 

ersiT^rtH, and ( without the Dord who is adored in 

the ^n% schools) deny the doctrine, and 
means ‘ one which is not produced by the mutual co¬ 
operation of and and denies the vit w. He 

interprets in as aim ” or “ goal ” ( not as 

eauae-Cf.«RTW^oi5Bi<^ vg: and translates 

‘^Trrigsji’ as ‘one whose sole usefulness lies in the en¬ 
joyment of objects of sense (WH-lust). He refutes seve¬ 
ral interpretations of one of which derived 

the compound from (-one) and (-another). He 

says that the sense of adopted by him is 

given in the of who illustrates by 

rtferrirg to ajaiTflr eta. in HI. 14.-In our opinion 

only the of the «rng, takes place by being pre¬ 

dominant and and being subsidiary. When 
is ptedomlnent and ^^9, and subsidiary, the continua¬ 
tion () of the world may take place; and when 
fe-predoininent and BW and snbsieiiary, the disaolu- 
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tion (Vide Samkhyakarika 12-3!5qiSf^frtniRTarsW5p[^sil^ar 
3®ir! I; Vide also K^rika 2S ). Perhaps there is no special 
Earika about these two states. But it is clear that here 
we are concerned only with the b’sw (origin) of the 
world and the same effect cannot be the result of each S®! 
by turn becoming predonoinent over the other two. Even 
when the eleven senses and are created from the 

eiffn:. and mH?! an^R, we do not find stflR as 

performing a function of its own. Moreover, how eould the 
=^rTw!« be described as giving gifts () and performing 
sacrifices even without the proper vidhi being observed? 

( 7 ) According to C. V. Vaidya Bba. Gl. XVI. 8-18 
describes the atheism taught by Brhaspati to the Asuras* 

( 8 ) Hill seems to take the view in these verses as 
that of the =^^fsE3. He translates as ‘ horn of 

mutual union ’ and as ‘ caused by lust* ’ So 

he follows Sankara. 

Conclnslon: The are not described as perform¬ 

ing the sacrifices, giving the donation, etc, even for the 
sake of pomp. Here those who perform these acts for the 
rewards which they promise, are described. So, we take 
them as a type of the Vedic Ritualists* And in v. 8 
these Vedic Ritualists seem to us to deny what was tau¬ 
ght about the in the Gita's W viz., their 

disinterested performance ) and also to deny what was 
accepted by other moderate type of Ritualists. It is li¬ 
kely that the Ritualists were by the time of the Gita 
framing their philosophical doctrines. 

9(1) Sig-a philosophical view. 

( 2 ) "igtcJIR: and ®[5qg^;-Siroply because they always 
fostered desires for rewards. Cf. 63. 

( 3 ) 35f^ttfoi:-DoiDg sacrifices which were terrible, 
though promising rewards in future lives. Saiikara- 
* involving slaughter of. animals. 

10 (1 ) in Katha. Upa. 

II. 11 quoted above in KTotes on in v. .8. 
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(2) JW^^-perform various sacrifices and o^er actions* 

(3) 3Tg^^^^lr^-Their vows are not pure. ‘SRr’ is a Vedic 
word. It means * rule or vow- ’ 

11 ( 1 ) f%JcngqTm?iT: —The =^raf«s never bad any 
but that of enjoying the objects of sense, even by 

incurring a debt. 

( 2 ) 

12 (1 ) STraTqt5t«lRr3Ki:-Th5s cannot be applicable to 
the ^153 and the 

(2) eila'^r’Rl’irThis will be natural with abeliver 

in the Bitualism. 

■ 131 This verse records the optimistic spirit of tae 
Vedic hymns. 

15 sppnft, cannot be applied to Buddhism and 
Jainism. 

16 Too many desires and attachments lead man to hell* 

17 (l) mw^i-Theso *W8 will not give their proper 

results according to the author of the Gita and therefore 
they, are jast like mnsrgi»ls of the Manusmrti* 

There are many reasons why these Ritualists may 
not, get the result pf their sacrifices. The main reason, 
stated here, is that they perform the sacrifices with a 
desire for the results, and for the sake of pomp. 

(2) —According to the Gita the proper 

view of performing a sacrifice is to perform it as a duty 
and Mthottt aiming at -its result. Of. XVIII. 6, also 
XVII. 11 and XVII. 12 which mentions the 
(3 %3r qdr). Of. Bh. Gi. IX. 33 

I 

Vide , our Notes on it. 

1,3'jrisf'pfdlS¥irajt?Rr;-We suggest that this 
refers to God present, within a man -as a and a 

Qfi the. deeds or sacrifices,.p^r/ormed by a man and 
ds^tfd^lp. him-.. ., , * . 
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*1^1^% =^l*g€j %^feTf5f7: «re: « (XIII. 22) 

Here corresepoads to “iii the veree 

in quefitidn. 

Sankara also take this as referring to the I^ord ^ho 
ifi ^he^ witness cf the thoughts and actions of, the man 
JTPj:.). We must add that the I^ord is a 
but at the same time He enjoys the actions of 
the soul if they are dedicated to Him. 

19 ei'sr^" T^ciirtT This does not mean the doctrine of ‘ a 
compulsory eternal hell , for some souls.’ ^.because the 
Gita does say that one who tries to achieve his own 
Beatitude, being free from these vices, attains to it. . 

21 This is in brief the ethical teaching of the GltS. 
Basguptajcontrasts this teaching with the Buddhist idea 
of and “ According to Buddhism the 

chief vices are covetousness, ignorance and hatred. The 
Gita bases its ethics mainly on the necessity' of getting 
rid of attachment and desires from which proceeds greed 
and frustration of which produces anger." The Gita 
again and hgain mentions and ( II. 62-63,'III. 

37, XVI. 18 and 21. XVIII. 53). . * 

22, ( 1 ) ?rm5r^;-Sahkara-^^%?«l Cf. 

in T. 21. 

( 2 ) and in the Xatha Upanisad. Vide Note.s 
on Gita HI. 11. 

23. ( 1 ) W*l«TC^:-Sahkara tRI*lga'g»:-Cf. in 
^«--Bra. Sh.TlI. 4. 15 (Vide our Interpretation ). *-w*!- 

means ‘doing actions at bis choice. '-This ezpresi^ 
ion is the reverse of “ ” ** doing actions'in the 

way prescribed by the Scripture"; So^ would 

mean ‘ doing actions^in the way he likeis. ’ 

( 2 ) Now, as the attainment of W and 'lU *11% 
is mentioned in - the latter half of this verse if one follows 
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the way of doing actions prescribed by the SEstra, 

the would be “the way of doing actions disiai* 

eresfedly ” and, therefore ‘ ' will mean “ the way 

of dbing actions with a desire for the results. " 

( 3 ) This will mean that the here is the »lf«TI- 
itself,, because it is in the‘GItE that one is asked 
to do his duties disinterestedly and . is prpjnised f%T% 
and e. g. in 3i:g€t (Hi. 19), 

^T?lf5«TTf^5rr (III. 20). 

Sankara takes as a which gives 

the knowledge of what should be done and what should 
be avoided thus, according to him, ‘gra' 

refers to a work like the Manusmrti. But this interpre¬ 
tation is not consistent with the cnticism of the 

as those who do their duties tvith a desire for their 
Msults. The Manusmrti prescribes the but 

it is the Gita which lays down that these and all 

other must be done disinterestedly. ( This is the 
^453rXVliI 23 ). The Gita itself is called 5rrer in 
XV. 20 < and XVlI. 5 also ). 

24. ( 1 ) ^.wf^wq^TOKr-According to Sankara this 
refers to what one is asked to do, and ‘what one is 
prohibited from doing’ in the Smrlis. But according to 
the context, it should mean that one should do his duties 
disinterestedly and that ore should do no action with a 
desire for its result, 

(2) will refer to the rules in Bha. Gi. XVII. 

11, 17, 20. We shall also show in our Notes on Adh. XVII 
that ‘ ^1^' in XVL 23-24 refer to the Gita itself. 

(3) Dr. Belvslkar thinks that v, 23-24 refer to the 

Wein as prescrib3d and prohibited in the Srorti- 

SSstra ( Basu Mallik Deciures, P. 139)., He" holds that 
the Gita, on this point', was ortbodoiE while Buddhism 
'threw awEy the tuleS of caste dutles.-His view is that 
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(4) Tilak connects with the immediate 

guestion of Arjana, vjz., whether he should fight or not, 
i. «, with the question of the conflict between Arjuna's 
duty as a and his duty towards his relatives. Thus, 
he would take aST^ as the fight and sraRR as the 
which Arjana was inclined- to assumei—But this mean- 
irg though perhaps consistent with the purpose of the 
GIiS. as a whole is not consistent with the context of 
Adhyaya XVI where the performance of actions with a 
desire for their rewards is described as and is 

therefore ‘ei^l4’.~Tilak and we however interpret the word 
as referring to the GI S. itself ( Vide GltS Rahasya 
1st Guj. Ed., PP. 48-50 and P. 828 ). 

( 5) Deursen takes Sastra ss the Law Book, 

( 6 ) Rudolph Otto also takes as the He also 

notices that in Gita XV. 20 the Qlta is itself called wr<5r. 

( 7 ) .Hill takes as tie Veda ai d the Dharma SSstra. 

• He traijslatts as ‘one who lires under the 

influence of desire .' . 

We may po'nt out that the Manusrorli tolds that 

( Mann. II. 2*4 ) and 
favours * doit g things for one’s own desires.’ So, 

the Gita (XVl. 23-24) refers to itself' as and to 

its own WW of doing things disinterestedly. 
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Adhyiya XVII 

Scholars hays believed that in Adbyayas XIV, XVI, 

XVII and XVlIl the chief aim is to explain the theory 

of the three S'ls of Even Tilak holds this view. 

We have sucgested ( Vide our Introduction to Adhyaya 
XIV) that these .Adhyiyas use the view called 
3'>I?reai5T, distinction between the the three which in 

the.days of the Gita was a part of the Aupanisada 
schools, as a means for its own ethical standard, viz., 
the ‘Disinterested Action*. In the same Introduction 
we have also pointed out that, as Rudolph Otto says, 
Adhyaya XlV'asks a ntau to rise above the three gvis 
includiig even the while In Adbyayas XVlI and 

XVIII tae itself is the ideal ( of ). 

1 ( 1 ) It is cle: r that this Adhyaya is connected 
with the preceding Adhyaya rather more closely than 
it is usually the case in the Gita. But, yet this AdbySya has 
its own aspect of qi*i («=Dsinterestcd Action) to teach, 
as we shall see in the sequel. 

( 2 ) ^I^-feankara and most of the modern scholars 
take as and as the injunction (’^r5»n). 

But our Interpretation of XVI. 23 shows that here 

refers to the rule that actions should be done without a 
desire for their rewards. The classification of ?T»T and 
given in v.- 11~22 and also the explanation of 
'«ii V. 23-27 will trake it clear that the wm 

in is the special injunction of tbe GltS and 

that K is considered here -in addition to the injunction 
of the Ved^s and the Smplisf and as it is the main 
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ba^is of the whole disouesiooi v. 1 Bhould 

mean the only. The answer, to the question 1 q 

V. 1 is also given in verses 11 and. those ,that follow it.- 

Tllak does not seem to explain the wprda i and 
in tUs verse as referring to the 

( 3 ) Sankara takes the verse as; referring to the 
common illiterate people who have no knowledge :of 
the Ml'? ‘the rules of ritualism laid ■ down -itf, the • 
and the but who go on doing the c.^remohies by 

believing in the practice of the old 

But^tbis meaning of will . not 

be applicable to this Adhyaya at al'; because , v. ll 
mentions those who do observe the iqfq of the and 
and add to it the I%fk of the ntar. V. 12 mentions 
those who do observe the of 5% and . but, do 
not add to it the Rtk of the ’fitri, while v. 13 speaks 
of those who observe neither of the two ‘ 

As a rule the would be sympathetic towards 

those who follow the Cf. «T«iqR: in Bha. Gi. IlL 31 

which refers to those who practise only through belief; 

and afqret in Bba Gl.' Xlll. 25 which speaks 

of those who meditate on the Lord, being gU.ided‘by 
what they are told by others. But this is not ; the^ point 
at i^sue in the preseht verse. 

( 4 ) Dr Bhandarkar takes qiPSr in Adh. XVl* and 
XVII as referring -to the sacred precepts (in the ffk and 
qgi%)-But in that case even v. 13 will not be the pro' 
per answer to that question, not to speak of V: 11 and 12. 

2 (, 1 ), ?q*r.rq5ii-S,hkara-5rRi?qt:fq'i tjOT- 

an^sfksqxK: ^qiitiq qm /qWT ^qtnq^ari-Sahlsara seetns to 
take qqqnq as the nature of the individual. But thfe Gita 
seems to em.pbas ze the fact that -*151 is to he traced 
to.the~c 08 ,mlc principle called or q?.<r. Tte purpose 

of tracing tj ^qtrw is to teach the ’flan's Ideal of 
qlf*i (=qi^qtq) under the ?rrqi^. 
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( 2 ) SanWara and others including Tilak interpret 
r. 2-4 as an ansvrer to v. 1. But in our opinion v. 2-4 
are only an introduction. The ansyfer proper is given 
in V. 6, 11» etc. 

3(1) n^fig’^'n-Tho meaning which Sankara gives 
to ' ’ in v. 2b is really the sense of 

“ in accordance with the or mind of the man. ” 

SaiikaTa-f^%S9t«(U>?irs?r:«^>jng«<n. 

( 2 ) V. 36. *The soul consists of its faith and belief. 
A soul is what Its belief is ?' S.ihkara explains ercm? as 
8 r«I!lI*l and as in order that_ his doctrine 

of the identity of the soul with Brahman be preserved 
here—But v. 3B is written in .epile of the GliS’s belief 
in some kind of identy of and 1151% Psychologically, 
V. 3B notes an important fact. 

4(1) This verse explains the meaning of v 3B. 
When we call a man ^I3te and 5im?r, we describe 

his mind (5l’?f-3a) and his deity also. 

( 2 ) and Vide Notes on Bha. Gi. IX 25. 

perhaps refers to some kind of superstitiou.s 
belief of the people. 

6 -6(1) was regarded to be 

one of the chief «ms for nr^. The Chandogya Upa. 
(V. 10) and Bt Upa. (VI. 2. 16) mtntion it as a means 
to the goal of the and respectively. 

here also seems to us to refer to the Gita The 
Gita says that should be practised “without a 

desire for its rewards” (Cf. Bha. Gi XVII. 17, 18 and 
la). So, V. 5 explains by 561*Itin^®TTNcII;, 

Moreover, the Scripture on ’^4 does lay down several 
forms of penances. The GltS does i.ot approve 

of these penances. Of. V. 19. V. 6 explains rIc. 

Thus, may be and-yet it is objectionable to 

the Gits. 
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( 2 ) As the Gita itself declares the- topic of v. S-ft 
to be people who are 3ng^r%^Jrs, we have to conclude 
that it do«s not refer to Ihe Jainad and Bauddhas under 
these verses. V. 5B shows that the Gita objects to the 
penance being practised for its results and for 

the purpose of pomp. Similarly, v. 6 and v 19 seem to 
criticise as %r< those varieties of penances which were 
very tronblesome to the body, though not causing au 
end of the body. When there are many paths leading 
to the Same goal, the Qica always prefers the easier one 
(V. 2-3, 6; Xri. 5, 8-11). Similarly, it discards the 
difficult penancea, which it does not sanction 
). From V. 6 and 19 we learn that under 
the Giia does not seem to know the penances meant to 
put an end to the bDdy, but it only means penances 
which prove extremely troublesome to the body. 

( 3 ) ^cr2Tm^-Sinkara-^W^g=?T«l^ the aggregate of 
the senses But in this ca?e the adjective * * 

becomfs usele s. The senses can only reside in the 
body. So reffers to the small germs that always 

reside in the body. The^use of ‘ ’ which applies 

also to shows that does not mean 

In order to show its preference for the easiest way out 
of everal ways leading to the same goal, the Gita puts 
forth the argument that the germs (and the Lord) in 
the body should not be troubled by any austere 

penances* 

( 4 ) nf ^sfFdr^KK^^WrThis undoubtedly refers to the 
Lord as the witness in the inner body. How is the 
Lord troubled ? The is described' as ^iand in 

the body, not only as an and (XIII 22). So, 

if the soul observes a difficult penance beyond his 
powers, the Lord (HtO as the Witness who ia the 
enjoyer is described as suffering We have shovn 

th^t (Katha Upa. IlI, 1) as well as in 



17. 5-6. Bhdgiwadgtta’ ( 646 ) 

XIII* -22 prove that the Ifi the body is not merely 

an onlooker as In Sve. ijpa. ( er!r'-5I«T*wi |sfii^)i 

Instead of interpreting tie Gila. (e. g. in XIlI. 22, 
X'Vli. 6) in the light of the other theory about 
in oui Scriptnres, it is better to take the text in its 
literal sense. Sahkaia has to change the sense of 
( > and that of *#«iscrs 

in order to stick to his theory that the is always 

ati on"!slooker. 

Rajwade make fan of the author of the .Gita on the 
ground of etc* 

Ramanuja explains *0^1. as sTwq;. 

Hill takes gjinm as “ the whole of that part of the 
individual soul which is composed of ” (?) and 
as that part of the individual soul which is the atman. 
Thus, he partly follows Sankara in the interpretation of 
gji5[R and takes as the i. e. he follows Rama¬ 
nuja in his interpretation of His suggestion to take 
gtlsiriT as “ the whole composed of ” is not in 
harmony with the fact that the gfrsnir is here stated 
to reside in the body, so that the body (^TtTK) and gtirn’T 
are distinguished from each other. 

< Tilak takes gjisritr as and .does not 

explain »if 

Garbe-gjlsIliT=the collection of the elements which 
Compose the body. He explains UT as 

'■Tbo e vho mistreat (trouble) the body and the soul 
through ascetic self-mortification” (P. 155). So also 
Rudolph Otto and Deussen. All these scholars seem 
to follow Dr. Bhandaiknr who translates the phrase as 
Cause attenuation of the elements composing the body 
and of the Bhagavat who d^^ells in it. ” ( P. 25 ). 

.,( 5 ) Rudolph Otto proposes to-place v. 5-6 after y! 

deprive v. 17-19 of their harmony with 
V. 11-1^3 ap4 20-22. 
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7 ( 1 ) Though Sahkata and other AcSryas point out 
the utility of the mention of the nature of the. diet in 
this Adhyaya, soholais generally , look, upon the 

and 3[R as the proper subject and, though not ticking v. 
7-10 as an interpolation, they are some times surprised 
at the rnention of oTTfR here* 

Hill draws attention to the importance of the nature 
of the food as emphasized in Oha, Upa, VIJ. 26. ,2, viz , 

Hfspiwf 

W* suggest that it is because of this very fact of the conca > 
tion of the purity of food with thepurity of or mitid, 
that the topic of the diet is discussed here, even though 
it does not directly .refer to the 4t*T as do 

the descriptions of «!?:, 5rq:, ;?R and the. In 

?i=?fig 5 :TT ara[f (v- 6> the import^mce of or the 

inner mind is stated and in v. 8-10 the eiffT^ on which 
the nature of the mind (3^^) depends is mentioned. 

is three-fold and so is also three-fold and 
consequently the «r«:t is three-fold. And the tbiee-foldness 
of the'«r®r manifests itself in ( 1 ) the nature of the deities 
one worships and t.2) in the manner of the performance 
of h't; and 

8 SWrstrength-^® else. 

9 3i^«i-Sahkara-3TT?r««?:s*S4rrR| 

10 ( I ) ui5rm*J^-Hill-'‘oocked three bonrs 8go’*-But 
the number of is not stated here; so it can mean 
“cooked some «lWs ago." 

( 2 ) may mean cooked one da:y of some 

days ago* 

11 Vide our Introduction (Note P. 684) to Adfayfiya 
Dasgupta says that in the Glia SJU, ?T»I and rf'ltl.are 

«t^K®lU^s of the three castes. We have suggested that 
they are described as tnrans'to-fllSj and 'hince the rftg'T 
believes them to be purifiers ('n^PETWla hd recommends 
them in that oapat^ity. They are, howev.r, particularly 
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mcBtioned here 11-22) in order to illustrate the 
eiw and at the same time to advise the people 
who already performed them as pious deeds of religious 
merit to do so from the Gita's standpoint of ^1*1 “Disin¬ 
terested Action." 

11-13 ( 1 ) Vide Note 3 on v. 1 for the distinction 
between the three kinds of sacrifices, it will be clear 
from this distinction (f «ias, and that the Glia 

does not aim at teaching the dectrine of <wbich 

was an Aupanisada doctrine) but it w£ nts to soy that 
the three main practices-of the relegion, prevailing in 
its days, should be nnodified in the light of its central 
teaching of ^ ‘Disinterested Action.’ 

( 2 ) WWSa: and in v. 13 refer to the pre¬ 
scription and procedure of *t?r, etc. slated in the and 

( 3 ) having fixed one’s mind i.e., having no 

desire lor the results by thinking that “ihe^lgis a duly." 

( 4 ) tih-This isen explanation of 

It should be noted that here (in Adb. XVlI. 11} the is 
not the one recommended in Br. Upa, IV. 4. 22 for 

getting the knowledge of Brahman ( q«i;T. 

but it is the ordinary in vogue in the days of the 

Glia about which we iiad so often in the Glia itself, 

e. g., in H. 41-44, Xl 20-21, XVI. 10-15, etc. etc The 
Gisa teaches a new type of «)SS iuv. 11 and classifies the 
already prevalent ’ist as and tilHH (v. 12-13), 

12 ( I ) <K«^-Tbis is the q® taught in the 

mSI’ts and the (of course, excepting the so called 

( 2 ) G. either for or even for pomp or 

making a false show. 

13 ' ' cannot be quoted to support the view 

that the Gita Is a priestly production. The purpose of v. 

- .tg^lhoaid be interpreted in the light of v, H and ,12- 
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14. ( 1 ) The. claidsificatiioQ of aiots as physioail C 

verbal ( ) and mental ( irnm ) is a very old one. 

(3 ) Vi4e our remarks about the virtues taught in 
the Gita, in our Notes 6n v. 1-3 of Adh. XYl. and 

are two out of the 5 HPirRyT vr4s. 

( 3 ) As it is the form of crvg;, 

' ’ prfobably refers to physical honour in the shape 

of salutation offered to N and others’. 

( 4 ) is the observance of the rules of purifying 
the body. So, 5?fr=^ was primarily a though the 

commentators always say that is physical. and men¬ 

tal. S ankara in his commentary on this verse does not 
explain at at all, while in his commentary on Bha. Gi. 
XVl. 3 he says that “ ^irivjircrR: =sr 

■^54 ^4 ii:f44 ” ( Vide also his 

explanation of ^=^’5; in XlII. 7, etc ). But the Gita 
enumerates 5?ri=5 as a sjTT^K only. 

(5) and can be easily explained 

as 5[lfir virtues, just as and also should 

be explained only (or mainly) as a physical virtue. 
S'ankara explains it here as ^*rr^, in XlII. 7 as 5K^*rr?iS- 
in XVl. 1 as and in XVIII. 42 as 

“ is mentioned in v. 16 as and 

explains it as “ So, ‘arr^^’ ip XVII. 

14 at least appears to mean gentleness of the body, as 
distinguished from the arrogant behaviour expressed in 
outward appearance. 

15. (1) The second of the five ^jm^oTU^s, the 

common duties of all the four castes, the first being aril-^ir. 

( 2 ) Truth should be told in a form pala¬ 

table to the hearer. That is the advice of Manu also :— 

( Manu IV. ^38 f 

82 
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( 3 ) S^antara seems to be right in saying that the 
W7: requires all the four characteristics of a speech. 

16. Jrkq;—Of. eRiTi^srJi: 

=5r ^ (Br. Upa. 

III. 5, 1). Of ^^%?T?^ilc5q^5nct (Bra. Su. III. 4. 49 ), 
(Bra- Su. III. 4- 60 ). We quote this Sruti 
snd Sutras to show the importance of jf(?T as a virtue. 
It is also prescribed for the ministers in the Manusmrti. 

f7. ( 1 ) Verses • 14-16 are only introduction to y. 
17 - 19 . 

( 2 ) 3Tq^55TSfiTT|^'5f:—The was well-known in the days 

of the Gita as a as wall as a means for the achi¬ 

evement of an aim* The Gita tries to make it a f?r«5jfT5T5F4 
* a disinterested actiou ’ in harmony with its doctrine of 
3?!^. For this purpose it gives a new definition of the 
penance. 

Manu. XH 24-50 give a description of the 
and cfff^ 3'^s; but none of those verses gives a definition 
of in harmony with the of the Gita. 

18. —with a desire to get in return a 

welcome, honour and respect from the other side. — 

with a desire to deceive others. 

19. —By troubling one’s self. 

20. (1) The Srcipture lays down the rule of mak¬ 

ing gifts to a proper, recipient at a holy time and 
place. But it does not say that the gift should be made 
solely as a duty, i. e., not as a The Gita keeps 

up the idea of the bub adds to it its own Rule 

of Disinterested Action. 

(f 2 ) ‘ 375^^1 R^ ’ helps the Gita. 

21. ^T-The gift made with a desire get the 

reward is called helps the Gita. 

22. This verse mentions a wrong according to 

the Scriptures. ^ * 
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23 ( 1 ) Vide Notes on Bha. Gi. VIII. 13, where the 
Pranaya is given as a syllable expressive of the sakara 
Brahman. The designation of taught here must be very 
old at the time 'when the Gita was composed. The Gita 
seems to refer to it because it was in harmony with its 
own ideal of 

(*2 ) is one designation of 

consisting of three parts* And, also, ^ and are, 
as shown by verses. 24-25, each of them, a designation 
of is also a name of as is well known 

in. the UpahiSads. v 

( 3 ) (a) S^ankara does not seem to note the fact 
that the Gita mentions the already prevalent use ef 
^dLand and construes it in favour of its own Path 

of Yoga, According to him the recitation of 

and ^c^^adds to the merit of ( or makes perfect ) 

and etc. ( 

)• says, “When acts of worship, 

gift, and austerity are found defective, they may be 
perfected . by uttering the three-fold designation of 
Brahman (Hill). 

(b) According to Garbe, verses 23-28 are an appendage 
on the use of the expressions ( Note the plural ) om, tad, 
sat and asat with Yedantic starting-point. He says that 
the treatment of the subject-matter in v. 7, is finished 
with V. 22 (Die Bhagavad Gita, P. 371). —But Garbe and 
Eudolf Otto totally lose sight of the ^Tr^r or ‘Disinterested 
Action’, taught throughout this Adhyaya and also 
in V. 23-21. 

(c) Eudolf Otto calls these verses ( 23-28 ) “A gloss 
of the Brahman Theologian” ( The Original Gita, P. 108 ), - 
He takes it as a later interpolation. In ‘ his concluding 
notes ’ he says that there begins here ( from XVII. 2 ) 
an entirely new and independent catalogue of virtues, 
with faith at its head. 

(d) Dr. Belvalkar also looks upon thfs as an appendix. 
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He seems to take and and as four categories. 

(e) According to Tilak * 5 = 1 ^ * is the origin of the 

entire world ( sense of v. 23 ) and each of its 3 parts is now 
explained from the standpoint of 

(f) Hill rightly calls this a rather obscure passage. 
According to him OM TAT SAT is a designation of 
Brahman. And “No rite is valid unless it follows scrip¬ 
tural rule and is referred with faith to OM TAT SAT, 
which is the author of both Scripture and Sacrifice 

( Hill, The Bhagavad-gifea. PP. 253-254 ). 

( 4 ) —This word indicates that the Gita is here 

referring to something which was already well-known 
in its days. However, we hardly find any text in which 
the expression ‘ ^ ' is given a‘S one designation of 

Brahman. In our Notes on Bha. Gi VlII. 13 we have 
shown that the single syllable, is a designation or 
symbol of both the aspects of Brahman; and the same 
is mentioned in many S rutis also ( Cha. Upa. ) and it is also 
admitted by the author of the BrahmasUtra ( III. 3 ). By tat 
as a designation of Brahman ( v. 25 ) the Gita may be 
referring to the use of in ( Rg. X. 

129. 2 ), ( not in suggested by E. Otto ), etc. ^^when a 

designation of .Brahman, may be illustrated by ** orefe 
Am ” (Rg. 1.164. 46), (Cha. 

Upa. VI. 3. 1), ^ (Tai. Upa). 

By in Bha. Gi. III. 3 ( Arm ), the 

Gita refers to two types of conduct and nob to one Eule 
of conduct with two stages. So may mean three 

designations of Brahman. This view is supported by the 
. references to S rutis given above as well as by verses 24 
'and 25, which refer to the single words ^ and 
as designations used for Bhaman. And perhaps while 
saying that ’ is used in the sense of * Being * ( ^^r^ ), 
verse 26 refers to the use of in- the sense of Brah¬ 
man, as found in . the S^’utis quoted by us. So, we 
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suggest that v. 23 refers to three designations of 
viz, and and not to one three-fold designation. 

( 5 ) —S^ankara explains this word as 

and several scholars ( Hill, Eala Kalelkar) have taken 
this designation ( ^ ) as being the author of 

'^^T: and ^^T:. But the usual sense of the word is ‘‘laid 
down’', “prescribed'*, “ordained” and this sense natu¬ 
rally suits ^r^’s are liot composed by an author, 

though '^Ts may be said to be composed. Yajnas are rather 
laid down by the Scripture. Moreover must refer to 

the and not to So, a designation cannot com¬ 

pose either Its or ^^rs; but ^^s can be laid down by the 
Scripture “as to be performed by means of the designation 
in question ( ),” i. e., by uttering or pronouncing the 

designation; and this is actually stated in v. 24 and v. 25. 

Now, I^T: would naean *TTs are 

ordained (to be recited) by uttering that designation 
of i« e, by uttering ^ etc.' Of, 1^^- 

^ J I ( Manu II. 74. ) 

( 6 ) The fact that must refer to the 

designation of Brahman and the other fact that 
usually means ‘ laid down ’ would suggest that 
refers to the texts called stt^'tts. Though the grammati¬ 
cally correct form is ( neu. nom. plu. ), the 

freedom from the rules of grammar which the Gita 
seems to enjoy may allow us to interpret as the 

books called ffTl^'ns. The study of these texts was laid 
down by the S'astra by ( uttering ) this designation, as 
stated in the verse from the Manusmrti quoted bbove. 

’S^aiikara seems to take as the ^M'^-caste. Hill 

says that stands for m^^s, and I^^Ts, all 

eligible for performing Vedic rites. Because he takes 
JTT^T: as the Brahmanas, he has to include the other 
two castes also in the sense of the word; and he has to 
explain ‘ ' as “the three castes are declared 



17. 23-24. 


BhagavadgUd - 


(664) 


eligible for the sacrifices. ” So, he has to change the 
sense of also — Garbe, Beussen and Tilak take 5ri^<nT: 

as the Brahmanas (the Brahman-a easte), 

( 7 ) Hill reads instead of KTITorfr:. ^ 

( 8 ) Garbe—Through these ( ? ) i. e.. in so- 

far as the creator had in view or uttered these holy 
words, the ^f^s ( the caste ), the Vedas and the Sacrifices 
were created in the ancient time. ” 

24 ( 1 ) —Note that only one syllable viz, 

OM is here stated to - be uttered before the sacrifice, etc- 

are begun ( ). It is wrong to say that the complete 

designation is to be ( or was ) uttered at the beginning 
of the sacrifice, etc., ( Vide Hill, P. 254 ). 

^2) are not prescribed here as 

>qiTs of the three castes, but they were already in vogue 
and the Gita mentions the method of their performance by 
the in favour of its doctrine of ^r^r. The Gita is 

not a priestly production. 

(3 ) as stated in the procedure prescribed 

by the S ruti. So, in the no change is to be made- 

( 4 ) —This word means * one who knows 

and believes in as the ultimate really (Vide 

^ in Cha. Upa. Il- 24. 1, S've. Upa. 

L 1; also S ve. Upa. III. 21 ). In Br. Upa. IV- 5. 1 
is called Perheps this type of sacrificers 

who utter the syllable OM before the beginning of a 
sacrifice are designated for contrasting them 

with the usual secrificers called qr^ 

II. 40). refers to and others. 

They are already in this very life and yet for 
4 ^ they perform ^r?f, ?rq:, etc., and therefore they 
begin them with the syllable OM. 

From the hymns of the RV. and the texts of other' 
Vedas and Brahmanas and also from the description of 
the extreme type* of ritualists called ^igrs, we can con- 
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elude that in feh^ days of the UpaniSads, ^r^refj and other 
must have made some modidcation in the me¬ 
thod of the performance of etc., to make it ha»rmo- 
nious wite their own philosophical views. This they seem 
to have done by the utterance of OM in the very begi¬ 
nning of the performance. And the Gita refers to fchis 
modification of the old procedure for the purpose of 
supporting its own view that the etc., can be done 
disinterestedly, as was done by the 

25 (1) Verse 24 shows that the can per* 

form the sacrifice, etc., in a way consistent with their 
belief and their realization of the Heality. Verse 26 aims 
at explaining how beginners in the Path of Mok§a can 
perform and were already performing the sacrifice, etc. 
in harmony with their goal. Both these methods will 
differ from the method pursued by the 3 tt§Cs wjio per¬ 
form them solely for the rewads which they promised. 

( 2 ) Hill says that S^ankara and Eamanuja interpret 
as * students of the Veda. ’ He has explained 
‘ ' in verse 23 as one designation of 

consisting of three words; so he asks a question 
Why is the triple designation divided in 24—27 ? ’ His 
answer is that the division (OM in v. 24 and rr^inv. 25) 
is theoretical only; but in actual fact the man perfor¬ 
med the sacrifices, etc, with the complete threefold 
Name throught. He is here, we must say, rather, 

directly going against ( violating ) the text. 

Hill raises another question as to whether there is 
any distinction between the and Here 

also his answer is'that the distinction is theocratical only; 
in actual fact the man was one and the same. We 
believe, this is another vilatien of the text. The distinc¬ 
tion is so clear that it cannot be denied. It is also 

evident from the presence of the expression ‘ 

—in v. 25 and its absence in v. 24. 
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(3) In the case of S^r^TTT^! who like 

were already in the stage of perfection — III.20), 

their actions were no actions, as S afikara himself says; 
they had not even the desire for MokSa. But for those who 
are trying to attain to perfection and who endeavour 
to avoid all results of their actions the way of the per¬ 
formance of should differ from that of the 

and also the and this difference should be expre¬ 
ssed in their of the etc. This point was expre¬ 

ssed by the utterance of “ rrgc ”, though when and in what 
exact form this was done is not stated in the verse (25). 
We may compare the utterance “ w iw ” ^ ifft) 

in our present day method of performing the cerimonies- 
When the sacrifice was performed with this definite utte¬ 
rance, the usual reward of the performance did not accrue 
to the sacrificer but it helped him in getting Mok?a. In 
Bra. Sa .III 4. 32-38 a jgg is asked to perform ^r^r, 
and ft'li and also his sriarir^jl as a help to his aim of re¬ 
lease (=5[-Bra. Su. III. 4. 33; Vide onr Inter¬ 
pretation ). The., of the sacrifice in his case is the 
same; but there is a difference in the This seems 

to be meant by 


( 4 ) Verse 25 refers to in the stage, while 

V. 24 deals with 5fi3T^T»T in the stage. 

26-27 (1) Five explanations of are given 

here:—(1) used in the sense ( ) of ‘Beings 

in this sense it is a designation of Brahman as in Cha. 
XJpa. Vl. 3. 1. (2) It is also used in. the sense (^h) of 
‘good’ e. g., when we mean ‘a good man,’ we 

may simply say ‘ ( Cf. Gujarati-H^ )• ( 3 ) Again, 

ff we mean a praiseworthy deed, we can say ‘ He has 
done instead of ‘ He has done a or ^4. ’ 

(Note that 51^^ is not the same, as ( 4 ) Of a 

man who is busy performing etc., we may say, 
* He is in ’ (5) And, when a man is doing some 
minor deed useful for a chief deed like and 5rr5T, 
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we may say, ' He is doing '-Here ^ 5 . which is the 
designation of is said to be used as a noun in fil^e 
diffexent senses, and this fivefold use of the word ^ 
is traced to the fact that Is a designation of 

Sankara says that when a son * who did not formerly 
exist ’ is born, we may use the word 6^;. But, we think, 
here the expression ” will have to be used. 

His explanation of as means ‘goodi.css/ 

He saye that the word is used for a pTmsewoithy 

.action, viz., a marriage, etc. Sankara, explains as 

L e. 

( 2 ) Rudolph Otto takes in v 27 as ‘steadi¬ 

ness ’ ( in «I3J etc. ), 

( 3 ) force of seems to us to mean 

that we have fo drrp the word and ^4 and we 

must use the single word in stead of 

similarly, we can use * instead of a longer expression 
like ‘ «i% ’ or ‘ ^4. ' This refers tb the collo¬ 

quial language of the days of the Gita. 

(4) Hill speaks of a worshipper who uses the expression 

a designation of as being himself anxious that his 

rites should be well and auspiciously performed. We hold 
that in v* 26-27 there is no reference to the utterence 
or thought of SAT practised by a sacrificer (or worshi¬ 
pper) in the days of the Gita. Verses 26-27 simply note 
some peculiar usages of the simple and the single term 
in which the in question was to be always dropped. 

( 5 ) As the persons meant by using only 

OM (like 4iaj^T%^s using only TAT and people 

using the word SAT in its peculiar usages, are different 
from one another, HilTs interpretation based on tbe belief 
that the person is one and the same and that he alwa 5 S 
utters the complete designation of (OM TAT SAT), 
but thinks of OM (in his capacity as a Vedic student 
83 
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of TA.T {as eager for release) and of SAT (as 

anxious for the perfection of his rite), seems us to be 
very doubtful. 

( 6 ) Note Sankara’s remarks in the last line of 
hie on v. 27- Hill’s view that a man should 

protiounca OM TA.T SAT and think of SAT so that 
his defective rite will become perfect, is based upon 
these remarks of Saiikar. We believe, no such 
is meant in these verses. 

(7) According to Sankara, Tilak, Hill and otberp, 

it is not intended in verses 25 and 26 as well 
as in 27-28, that only one part either OM, or TAT 
or S.AT, is to be pronounced in each case; but, they 
hold that the complete designation of is to be 

used. This view is supported on the strength of the 
present day practice of uttering the complete d^slgna* 
tion cf at the beginning (and end) of «I?r, etc. We 
suggest that the pre-ent day practice, if correct, is laUr 
than or different from the one in the Gita. The express 
word of the text does not justify the assumption of the 
complete designation from the single word OM or TAT, 
Of even SAt in these verses (24-27). 

(8) Tilak says that at present the is 

more in vogue than OM TAT SAT, and that therefore 
is later than “OM TAT SAT.” 

(9) in V. 26 is taken by Garbe, Hill and others 
as Reality. 

28 (1) Anything, either a sacrifice, gift, penanoe or 
any subsidiary act ( leading to these) is called (non¬ 
existence), if it be done without faith in the Scripture, 
because it does not btar any result here or hereafter. 

(2) Tai. TJpa. (I. 11. 3) says:—j I 

1 iV-tT I Blit the Gita does 

not approve of that view. 

(3) The verse seems to mean that if there is faith 
(*W) in ?ur, etc; then it will be useful in .this life 
or in the next; but othervise it is futile. 



AdhySya XVIII. 

Introductton 

( I ) According to Sankara this AdhsSya is meant 
to serve two purposes: (1) to recapitulate the topic of 
the whole Glta(l-XVn)i and (2) to state the substance 
of the whole Veda. Moreover, and were 

mentioned at various places in I-XVII but their meani¬ 
ngs were aot clearly distinguished: so> Arjuna asks a 
question abont them aud the lyord gives a reply. ” 
According to Tilab the question about Hwire and 
asked by Arjuna in XVIIL 1 is based upon a doubt 
arising from the Lord's statement in Bha. GI. V. 2. 
The latter says that is superior to and in 

XVIII. 1 Arjuna suspects that the of qg has no 

place in the of the GltS and so he asks a question 

to solve the inconsistency between Manusmrti and thp 
Gita about the 9**iraT*rq. 

In our opinion the topic or topics of Gita i-XVll 
are not repeated in XVIII; and it would be rather 
strange if «?qiq and remain unclear after their repea¬ 
ted mention in the preceding Adhyayas. — As to Tilak’s 
view, the contextual relation between XVIII. 1 and V. 2 
is an impossibility owing to the very fact of their being 
separated by so many Adhyayas. Moreover, Manu him¬ 
self allows the householder to remain at home till 
death as a householder ( Manusmrti VI. ); so there 
is no inconsistency between the Gita and the Manusmrti. 
Also, there is no mention of the order of Renunciation 
in these verses of the GitS. 

• According to Xilak, the topics of B'li, Gl XVIII . 
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18-40, viz. 51 %, and 3^, are meant to explain 

the subject of then some verses ( 4t-45 ) ex¬ 

plain the constitution of the theory of the four—castes; 
this is followed by an advice that the caste-duties 
should never be given up (v. 46-48); and lastly in v. 49 If. 
a form of bhakti which is a help to the is taught 

in the GitS.-Thus, in the opinion of Tilak (v, 

18-40) and the theory of the four castes are rnentioned 
here for their own sake, while in other verses the doc¬ 
trine of is occasionally taught in this A.dhyaya. 

In our opinion this Adhyaya, like the earlier Adh- 
yayas, is meant to explain the qi*r ‘Disinterested Action’ 
only; but while each of the earlier Adhyayas aimed at 
explaining one particular aspect of this Adhyaya 

being the last one brings out several independent 
arguments in favour of 4 l»i and in the last verse ( 66 ) 
mentions an aspect of which is traditionally called 

The verses of the arguments are grouped as follows:- 

( a ) Several views on and some of which 

are in support of ‘fllUT’ and others of which being against 

are openly rejected by the Git5 ( 1 ~ 12 ). 

( b ) A well-known view of the causes of a death 
brought about in the battle also supports the 
(13-17) 

'( c ) Three items impell a mau to undertake actions 
and three means help him-to fulfil the undertaking. Three 
of these sl^ are defined by the GltS^ in a way to support 
its ^i«T (18-28). 

(d) 5 '% and are defined in a way to support 
(v. 29-35); 

(e) is similarly defined with the same purpose(36-39). 

(f) All beings, all the four castes, are not free from 
the three g-’is an-d their 'actions (duties) are classiiied 
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according to born of the of the four 

castes being thus born of (42- 44) do not make their 

agent sinful (40-^48). 

(g) (49-55) fis well as (56) lead to Moksa 

and Arjuna is advised to follow tbe latter (67-58A). 

(h) Arjuna will ultimately fight of his own accord* 
even if he would temporarily reject the Lord’s advice 
(59-60j 61-62). A befitting conclusion (v. 63), 

(i) Final advice to Arjuna about a form of intensive 
vrf% by which he will be free from “all the sins'^ he will 
be doing in tbe war he is asked to wage (65-66)* 

(j) Conclusion 

(i) Rules of the study of the 4tcTT (67-71) 

(ii) Arjuna ready to fight (72-73) 

(iii) Hutto’s conclusion (74-78). 

Our explanations will convince the reader that 
this Adhyaya is meant to explain and support 4t»I 
only and to present an aspect of ‘^Disinterested 

Action** based upon mental renunciation of actions (not of 
the ^^*s only, bUt of the very actions; not the physical, 
but a mental, renunciation) for the purpose of 
from sins* 

1* ( 1 ) According to Sankara Arjuna warts to 
know the sense of the words and W’l. 

According to Tilak Arjuna wishes to know the 
nature of and to be practised in the Path of 

i. e. the and which are subsidiary to 

Historically, it seems to us that and 9ir^r were 

two ideas, denoted by these two words, very well-known 
in the Upanisads; and the sole purpose of the Gita being 
it discusses them for its own aim* 

2. ( 1 ) Gita doe^ not mention the 

three—fold division of and i. e* (i) the 

voluntary rites by perfoming which the performer gets 
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bis desired objects, (ii) the obliKatoiy rites by performing 
which the performer does not get any reward but for 
neglecting which he will be punished, and which are to 
be done every day, and (iii) the occasional rites which 
are compulsory like the rites but which are to be 
performed on particular occasions. The (XVIIT. 

7-9, 47 ) which the Gita mentions are the 
Rqar (^they are not Though the 

word ‘ SRWl«r ’ is used in the ‘.Gita once (11, 40), 
the absence of the mention of makes as doubt 

whether the Gita knows the MImamsaka sense of 
* * Similarly, the contrast of and 

and the application of to all actions makes us 
doubt whether the GHa knows the word ^1*4 in the 
technical sense of only voluntary 4fl?r (and rites. 

literally means any action done with a desire 
i. e., a desire for its reward? thus, **4^; would include 

not only the «f)fr sfiiwr rites but'also the which 

were done with a desire for money or food. None of the 
principal Upanisads knows the distinction between 
and 0fBl<R4«is. So, seem to mean all actions 

that are done with a desire for their rewards. Thus, v. 
2A mentions the view of in Cha. Upa. V. 10 where 

two classes of persons are mentioned, viz., those who give 
up all actions and resort to the fore.st and those who 
live in the village and follow the rites i. e. sacri¬ 

ficial acts and acta of public utility, and their caste- 
duties. The former of these held tl at all were 

and that therefore they should be given up. The 
Glt5 criticizes them by saying that these people even 
can never give up all actions (v. 11). 

\ HJ ^ i (T^a* Up. 1). This 

®i3ioy ^orld by abandoqii^g 
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( Mu. Upa. Ill, 1. 4). One who iB d^ligMia 
by and in Atman (* Brahman) and performs all his 
duties is the best of all knowers of Brahman. So, r. 
may be taken as giving the view of the Isa aiSd 
Mundaka Upanisds. 

( 3 ) Sankara in his introduction to the third 
Adhyaya mentions the view of a predecessor of his, Whom 
Sankara's commentator, calls According 

to that vie#, is meant for the who can get 

Moksa through and who, therefote, abandon 

the Srauta while the ^t[t«rs can attain gi# by 

eR+^f5TSRiiX+^^rd3RH\. If mean then 

the predecessor of Sankara would be follwing the 
taught in this verse (XVIH. 2A). 

( 4 ) Sankara explains as etc.--He 

explains in as only and 

and thus ristricts the sense of Moieover, 

in the case of Hcq and it is not for man 

to abandon their results cr not, because they are obli* 
gatdry in the sense that if not performed, they punish 
a man but if performed, they do not give him any re¬ 
sults. A man can perform his caste-duties ar d duties 
of his order of life. So, ^^^.4 must include all caste- 
duties also* Sankara knows this; and hence be tays 

that in this verse the Lord assumes that H?q^45i;s do 
bear a reward (f4cq]?fRn How can 

Sankara astume what the Lord has assumed ? Mortover, 
the verse clearly mentions two distinct words with two 
distinct meanings, but Sankara any how says that both 
the words have the same sense, viz., abandonment in 
general ). 

3(1) 3A.—Thi^ line can mean; (Ij Sbnie wite men 
say, ^4^-cne and all-should be given up because all 
involve sin, i. e., all cause bondage; or (2) Some 

wise men say, a ^4^ which is (involving sip) 

should done be abandoned, and not all Ibis latter 
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voald mean; The ^^s.whieh :do not inTolve sin should 
be continued; and such are and ; wif:. As 

these *nr, ?T5r and 9 ’t: are given in 3B, as a viere different 
from that in 3A, |vre suggest that 3A should be inter* 
preted only as in (1) above.So 3A rueaus; Some hold 
that all actions should be abandoned beeause they involve 
sin ( 

( 2 ) 3B holds a view that ?R and should 
at no stage of spiritual advance be given up (Dasgupta), 
as we have shown in Note (1) above. 

Now, we suggest that both these views are takes from 
Br. Upp. IV. 4. 22, where they occur simultaneously. 
There, first the view of 3B is given in 

^r;t and then the view in 

3A is stated in sWTi^^T w 

5Rf H f% s{3r«iT qsf !5 i«b 

«rr Ijv gr fr% g^Sj i 

(Br. Upa. IV. 4. 22). The criticism “an vqei <1^ 
will amount to ^,4 ?aii=3q^ when we remember 

that these , persons were and were living upon 

alms (fir8jT=^q =^^IR). 

< 3 ) According (o Sankara 'SA gives the view cl 
those who resort to ffe. He also interprets it as 

a view that all actions should be abandoned because they 
are i. e. because they cause bondage.—Wo have 

explained that in the Glia gRq does not mean e'sqw, so 
3A is not the view of the ?iR=£Is of |the Gita. 

According to Sankara these R’lqs held that even the 

who are entitled to (erT^finf should 

abandon actions. 

About all these opinioi s (four, in all) Sankara says 
that they are stated with regard ^to the ‘only 

those who are do,jDg actions. ’ Thus, he tries to impress 
upon us that the views in 2B ?ind 3B are not applicable 
to those who have assumed or are to assume Bnj 
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as a niattsr ol fact the views in 2B and 3B re’sjiectively' 
mean that only the rewards should be abandoned and' 
the actions should be done, and that nobody sbpiild* 
ever abandon oTTST and /. 

Sankara’s 'ijrw and the reply,; purporting to ptove 
that the advice of verses 2 and 3 is riot meant for 

the ^f^«Ts ( .si tic ) ■ 

are not convincing. If the ^4^rf»igs are referred to 
here in then, how can it be said that' 

the In general (including those stated in the 

Gits ) are not referred to here again ? His further- 
contention that the in these verses ( 2-3 ) is only 

a qualitative and therefore a secondary is based 

upon his view that verse 11 contains a and that 

therefore the argument in v. 11A is not literally true# 

The fact Is that here ( in v. 2-3 ) the Gita quotes 
several view and interprets them in favour of its 
and some of the former criticise the even of a sage. 

4 ( 1 ) Sankara takes as and 91Tn; 

in 4B as ST’S and says that this sense 

(3r4) is only one, viz., doing actions without a desire 
for the rewards. But we must note that only the win 
is here intended to be explained by the Lord. More" 
over' Sankara adds that the here is that of the 
eidRdtl who must perform the actions- But, in our opi* 
niou it is not possible for 3TdTt*nr to renounce the 
rewards of his actions at all and hence the taught 
in V. 26 is that of ^^9 the sage knowing Atman. So 
Sankara’s addition is unwafrented. 

5 (t) 5A. On the basis of a ^ruti like Br. 

TJp.a. IV. 4,22 (ddd d1§l<nT did dldd 

dddisdisa^d ) the GitS here lays down dd, ?W, ai: for all 
men at all stages of life whether , they are' Mumuksus 
or not, on two conditions (6B and 6), viz, (i) Thfey 
8 - 4 '■ ^ 
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gbo^ld be perfoitaed as meaxis of putification 
SB) and (2), the}; sfakpuld not be performed ^itb tbe 
Vedie aims of persoD.al . ePio;meii,ts> but they must be 
observed without any attachments to the tbetn> 

selves ?q^^T)and -without an. expectation of tbeir 
Vedic prescribed rewards 9l^ce0. If performed in 

this, wayi they will rot be and hence this kind of 
performance of these actions will be acceptable to those 
whose view is given in verse 2A. 

(2) In V. 7 only 3 is used; here we have 
erf? and 3. So eitr is intended to include some other actions 
besides and We suggest that is inclusive 

of the <*the i. e> the caste- 

duties, stated in verse 7. 

According to Sankara means “though these 

actions cause, bondage to an agent who is attached to 
the actions and who seeks the results" ( 

a Mumuksu should do them abandoning 
and 'RSTPT.-In our opinion ‘etri’ must include some 
actions and the GitS. is all along (from Adbyaya II to 
Adhyaya XVII) pleading for the performarce of th« 
caste-duties and the same are also referred to in the 
next verse, so etft must mean the caste duties. More* 
over, according to the context the verse has 
nothing to do with the Mumuksu in particular. Ihe 

Gita- seems to lay down ^l^r, acTit and ?rig, for all persons 

whether they are Mumuksus or not (v. 1-12). They are 
the., purifiers of all men, whether Mumuksus or otiier- 
wise. The GI15 does not prescribe them for only, but 

fur also those who are wordly-minded people. 

(3) Sankara, next, gives the opinion of a 

predecessor of his ou From the discussicn it is 

cleat that Sankara takes and ?i'?: in these verses 

(3r6) as the «1W, and which are But 

only the W HfW>js are the daily duties of a man, and 
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not all »Ws in general, not and ?rT: at all. TIi«' GitS 
nowhere mentions the For putting *Rf, ?Pr and 

?I7: together the Gita seems to have' depended uponv Br. 
Upa. ly. 4-22 and not upon any Srttti of 

(4) Sankara’s predecessor interpreted^ ‘ ’ as 

referring to and by he Included 

the daily orf^lsm^ He seems to be'right 

in his Interpretation of iWTW, because eBTwi^^s are here 
asked to be done without W and But Sankara’s 

arguments that (i) are meant by and that 

.give a reward (<B@) and that the Mumaksu is 
the subject of these versts do not seems to us to-be correct. 

(5) Tilak points out that only a can do i -these 
actions in the way laid down here. 

7, (1) Sankara’s introduction to this verse (smw 
an%?r^*r ) should be noticed. So also his addition 
of ‘ ’ is his explanation of wmwlr in his Tbe 

GllS seems to think that of cannot be 

proved by arguments, either for a or an By 

arguments vre can prove the superiority of ^I»T ( ) 

to B^tT^r. ( HI. 8 ) or we can prove the equal possibib 
ity of both and %^T*I for a «Tfeq[.(Bha. Gi. III. 18). 

(2) “ "-This word is used so often in the Gita. 
In the persent context also ( v. 7-12 ) it means “ the 
fixed duties" i. e., duties fixed for the four castes. And 
as they are fixed by the Nature ( or ), they 

are called e. g. in XVIII. 47. In Bha. Gi. 

III. 8 Sankara takes as referring to all actions 

for which the Scripture authorizes a men, though he 
explains as f^e«r. His explanation of terser has 
thus a vagueness of terms and inconsistency cf mean- 
ings. Also the use of ‘ ’ in the Gita in other 

context ( e. g. in VIIL 2, f5i*iRl^KT: in IV. 39, 

in Vll. 20 ) shows that ft*!?! dees not nrean 
at all. in 1. 44 means * certainly.’ 
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(3 ) Hre^-AfteT making a general remark that 
the renunGiation f of cannot be proved by 

arguaments,. even in the case of a sage^ the admitt¬ 
ing that the. Scripture does allow of 

analy^izes the(; .of and srigr ) according to the 

scheme of the Three Giinas. If the renunciation, of 

be adopted out of an erroneous understanding 
of one’s duties ( as was to be done by Arjuna ), 
that renunciation will be * ^ According to the Gita 

the can bp done without a desire for their 

rewards and so it is not necessary to abandon them, 
though Arjuna at first thought that they were always 
binding and therefore they must be abandoned. It ,is this 
kind of jfrc which is meant in this verse. 

8(1) 9fT*T is based upon ’flf a wrong 

understanding of one^s duties, while the cause of 
is, not a wrong understanding, but 
( ? ) «t5»g.-Sankara esplains 

as according to the 

context 9n»T is the . and is wsie«r^. 

The passage steaks of as and of as 

the 3nn i. e. the highest or o^in (Vide v. 9). 

9(1) f^rT-Vlde Note on t. 7 above. Vide also 
lit. 8 and 9. 

( 2 ) Sankara interpets as and 

then he Interprets this versa as proving that f%W^4s, 
in the opinion of the I^ord, bear fruits. Then, again, he 
finds that this first interpretation of his is not satisfa¬ 
ctory and therefore he give a second interpretation. He 
says that though the acdording to the ^dfiptufe, 

•‘do not give any at all, the might believe (hat 
they give a in the forfn of enfTO^K or SRsv^rtT^K 
and hence the Lord says that ‘ ' shonld be done 

without a desire for the fruits. In cur opinion Sankara 
is led to this absurd concltision because he started with 
a wrong interpretation' of as 
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( 3 ) B«rT?r 5i5?r;-Simkara.- 

Eut this is wrong, because is neither fsiftw, 

nor and it is not even ‘the topic in band' 

here. sense of the word ‘>2TT*l’' is and 

that sense in general is given in v* 2.B as 
abandonment of the fruits of actions. Then, the. author 
;in order to give his own opinion, says that is of 

three varietiesi He has not started to fxplain The 

fact ( and ) cf Sankara's remarts in ^rg W TKc^iT^i: 
are as followeS- 

Acoording to' the highest is the renunciation of 

all actions by a who renounces this world* But v- 9 

mentions and as the highest form of renu¬ 
nciation and says nothing about the So, S. says 

that the Lord regards by a qTTRg as the best, but 

yet he mentions Bnr and as because thereby 

he praises an srqr who tries to perform his duties with¬ 
out any attachment to the This praise () is 

appropriate, says Sankara, because and 

have the common characteristic of 

The factj however is that Gita does not admire the 
at all even though it may be the of a See 

5A, 7 above and v. 11 below. Therefore naturally, acco¬ 
rding to the the highest or best form of is 
only. Verse 9 is no ‘ glorification ' but it is the 

statement of a fact. 

10. ( 1 ) fisrss and W is 

ar^TWr and it means the because it is 

means the because it is indirectly 

In cur opiaicn, 3^ with his gunis and relatives 
is and ^ with others is for Arjuna, 

So. * * simply [meaos an action which a man 

easily finds'litT convenient to do and is a 

which, like theig?: which coirfounded^Arjuna, confounds 
a man and presents before him a dilema* A 
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( ii e. ) neither hates an inconvenient action 

nor does he love a conv<ment one.— The vorse does 
not refer to or it refers to an agreeable situa¬ 
tion (5^55 fig) or an unwelcome ar.d critical situation 
f ^ ) for a man in doing his duties. So, the action 

whether or 3rf5r« is here a ^glfRger Eeeause 
a Hgwfggg is at times (involving mental trou¬ 

ble); it should rot, says the Gita, be abandoned. 

We find that the word is not usrd here in the 

sense which Sankara assigns to it (viz- gltjgiU'g fR#); 
and' hence, we- do not think the word is used here under 
the Bhddfstic influence. 

fitf^rglffe.'-Sahkara-fl'Sfg'IrgHTtgigtgiTWgtggl 

■( 3 ) fesfgw grsfg^fr: 3g^g;-Sahkara means “ gigf^ 
SfikliT; ” but this addition is unwarrented by any word 
in- the verse. So also bis other additions, viz. 
wgRBtgfT g>4gTggg ggRggqg i 

11 ( I ) Tff[gT-Sankara-?B5gii*rgTRfgg ^f’JT^lSgnw- 

ai?gg51?g1g^gggf5 g;^I% Rf^5TI?3::-Acoording to Sankara 
means one who ie ignorant and thii ks the body 
to be the soul. But the word simply means ‘oi e who 
possesses a body’ and means a man in general, either a 
■tnigg. or an eig because both have a body. 

( 2 ) ’ would mean even such actions as 

breathing, etc. A man, whether flllg^ or arff cannot give 
•up. action in their entirety. The same argument is-often 
giyan in the Gita i, g. (III 8). 

■( 3 ) For the above reason one whe abandons the 
>5^ of actions, is called ^rfg% may mean a 

reference tp.a., fixed terminology. 

I ( 4 ) Qankara’s explanation of is-atiange. Gan 

fS gi^• np oH aotiojns ? He takes the verse to. be a 

of, tha «»g-yylio Is , and, sai^-; that a g<gl4aiarf[ 
j adn ap g ivft up, all aotio»s. 
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1*» ( I ) Vidie SaniiMa’s exp-laoation of In 

OBI oiviDioa sn%e and refer to the deslx«4 

object of a or somothicg be does noft desire.- 

or something partly like and partly, unlike his desired 
.object. All the three refer to worldly results ( *BSSs ), 

( 2 ) aw*nrn^?^— Sankara explains this word as 
8T«i5Tja^-.Th,i3 would mean that means and 

SO V, II will have to be taken with a 

( 3 ) #^ri%*ir^-Thl8 word, according to the oonext 
because ‘ ' is used in- 12c; 

and 'eqiHiJTT’C would ultimately mean As 

the has abandoned all 'RcTs, he does: not get 

any result of his actions and he directly gets. Idokea. 
Sankara, however, interprets as 

13 (1) According to Sankara this verse shows that 
for there is no possibility of the renunciation of all 
actions; and the topic cf the earlier verses is continued 
here;—We hold that a new topic is begun here. Verses 
13-17 give one more argument in support of the «u»f 
of the Gita, 

(2) (a) ?lf^"5r S?ri%-Does this expression refer to any 
school of philosophy ? Sankara says that the word 
here means and that it ’ is the same as 

( niasqi: ?r^nM He explains 

as "that in which there is an end to which 
means ^4 ‘actions’; ‘‘so that the sense is that on the 
attainment cf this knowledge the sage must renounce ail 
actions.” In this fi?ue?i *' The philosophical school 

in which all actions end (.=are abandoned)" five causes 
are said to be the causes for the performance of all 
actions whatsoever. Apart from the meaning cf 
how can we conclude that “ in a philosophy " which 
counted the the doirg actions, as one cf the S 
causes of an aotiops, peo; le ultimately believed in 
as Sankara’s Witerprctation of fmeans ? - ■ • 
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(b) Tilak takes as and as the 

the school of philosophy; he depends upon the 

(Mbb. XII, 347, 87). 

(c) Hill,takes.fr^nfer as the Samkhya dogmas 

(). He admits that this fivefold division is not 
found in existing boobs, but he thinks it reasona¬ 
ble to snppose that either the author quotes, from some 
work now lost or that _ he is follo-Wing the doctrine 
taugfitltbroughout Gita and therefore we should look for 
the in v. 14. 

{ d) Deussen-Hf^^ “ according to the dcctrinal 

view based upon reflection ” So, perhaps he does 

not take as a school of philosophy at all. 

( e ) Garbe-five'causes for the fnlfilmert of all works 
brought out or established in the ^JRjzi-dcctrlne ( 
l^ai?cr-fi?n^®doctrine ). He gays: ‘What is stated in 
these verses can be easily conceived on the basis of 
the SS-mkhya.’ 

( f ) Rudolph Otto-in the 6frs*r-The arrjq 
system and its “dogmas” ( cf. Hili). ( The Original 
Giia, p. no ). 

( g ) Dr. Bhandarkar ( P. 25 )-“Accordlng to the 
Samkhya-doctrine, there are five different causes.” 

( h ) It will be seen that Sankara alone takes 
as the Vedanta doefrine, Dtuesen alone ttkrs as 

‘'based.on grsqi or reflection ’ and generally modern 
scholars, .Including Tilak,. interpret the. word as 

referring to the pfaolosophy known in those dayse. 

To us seems to refer .to * that Which pertains 

to a war ’ and means *a destruction which is 

brought about or made; arid the verse would mean: Hear 
from me the following five causes declared, (by the learned) 
for the fulfilment of all actions, when a destruction .is 
poade ( ^ has taken place ) peftainihg to a war ). 
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We suggest this meaning of for the 

foUowing reasons: . ( 1 ) Though the word ‘ 3 T?fr’■ in the 
sense of a tenet or a principle is known to the Gita 

( II. 16 ), the word 

does not by itself mean fes; or fixed.. (2 ) If we • take 
^ as any school of philosophy ( ) or 

even as reflection, we find ho text to which we can trace 
this kind of doctrine ( stated in v. 14, as interpreted 
by others ,). ^ The development of philosophy rather goes 
against this rHSl»‘cr ” of v. 14, because in the of 

the XII the soul is not at all an agent; on 

the contrary the soul is totally non-agent, while v. 14- 
16 make the soul one out of the five jointly-responsible 
agents. Even the Gita doctrine is against the view 
expressed in these verses (14-16), because in none of 
the various schemes about of the soul given in the 

various Adhyayas of the Gita the soul is looked upon 
as wholly or partly the agent of his actions. (3) 

The five causes enumerated in v. 14, are declared by 

such scholars as Hill to be obscure (The Bhagavad Gita, 
P. 259); and the Acaryas and scholars have made various 
efforts to explain the verse (14) as much philosophically 
as possible; bub to us these five causes appear' to have 
an ordinary sense; thus they are (i) a place (e. g., 

for the war of the MBh.), (ii) the man or the people 

who actually do the destruction (sfitc^s and 'Tr'R^s), (iii) 
various kinds of means, the various weapons 
or arms, (iv) various efforts and move¬ 

ments, and (v) lastly, or luck ( e. g. inspite of all the 
former four things, luck or fate would have stopped the 
war if had given up' the idea of the fighting; or 

any deed of killing would fail if a man’s shot fails 
to hit the aim by mere chance,). The five causes 

are ordinary, every-day means of an action, particularly 

of the action of war, (4) ?fT ^T” in v. 15 seems 

85 
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fio refer to Arjuna’s doubt as to if it was right for him to 
fight or not, so we are inclined to take v. li and v. 15 as 
referring to the particular act of fighting: though, we must 
admit that they do yield the sense of an action in general. 
But yerse 17 again refers to the war in clear terms ( 

H ^ f^ This reference to the killing suits 

well our interpretation of in v. 13 as * that which per¬ 
tains to a war , * The. Lord seems to mean that according 
to the popular belief all actions of war take place if 
the five items ( v. 14) are present. The soul in this 
belief is one of the five joint—agents; and he is no agent 
at all if he has no egoism ( or egotism ) in the act of 
Killing ( V. 16—17 ). For these reasons, we do not think, 
we have any deep philosophy in v. 13 ( ). The 

words 3Tf^T5T, are also found in such books as 

with reference to any action ( of theft, murder, 
etc. ) having occurred and they are required to be noted 
in filing a suit before the court of justice, as we shall 
show in our Notes below. 

14, ( a ) (1) —Vide Note (3) on v. 13. 

means a place, abode, e. g., sfif^JTf^^rTOr%...In this 

sense the word is used in the ’TlfTT itself, e. g., 

\ (Bha. 

Gi. III. 40). Here the places where the or desire, 
like a warrior or mischief-maker, stays and from 
where he infatuates the soul after covering the latter's 
power of knowing, are meant by —(2) 

is the man who perpetrates the deed (of killing). The 
word * soul is not to be used here because the soul is 
not concerned here; here the agent of the act is required 
to be noticed and in this sense the use of is like 

the same in “ %3: I ” In a civil 

suit and ( witness ) were concerned; in a 

criminal one the was chiefly concerned,—(3) ^ 

Various kinds of weapons. In ^4 
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48, we read aboufe igqg; “ ?t m^fTTOT ^ 

and the TUaka Tika explainsas 5 t^- 

l^T — (4) %gT:—This will refer to the various 

kinds of actions involved in shooting an arrow, in fight 
with a mace, the actions required in handling various 
weapons.—r^-is the fate (Vide Note 3 in on v. 13 above). 

In our opinion these five words have' these simple mean¬ 
ings. In ^rfk^q’s a list of items to be registered in 

a court either in a civil suit or a crirhinal one is given 
and three of these items are (which must mean the 

instrument used, because srut ig separately mentioned), 
which means the place (cf. erf^q-), and the 
name of the the man who commits the deed. sr. 

III Chapter 57-58, P. 87, the Panjab Edition). 

(b) S'ankara explains as 

’Tf^Jt%^rqqrsR'S3r^ w'><’T ; as ^Tri^ergpiTt as 

as qiqrsi^rc g^TT^r q??Tq; 
as srwmqrqr: and l-qq as.qg-- 

n^siTC^the deity of the eye, etc. This explanation or 
any similar one will be subject to a number of objections, 
e.' g., why the qfiq or senses are mentioned separately 
from the body (if sq^siq means the body), why instead 
of 5?r^^q^the word qf^®3iq*T^ is used, why the one declared 
to be qm requires to be explained as why 

(many—fold) should mean only twelve-fold, and lastly 
why the deity of the eye, the ear etc. be regarded as 
one of the five agents of any actions; and the fact that the 
movements of the breath are to be counted among the 
agents of any action is on the face of it absurd, because' 
can one speak of dead body as an agent ? 

( c) Eamanuja interprets the verse to support his 
doctrine that all belongs to the Lord (the Lord alone 
is the agent) and explains as qcqicqq;. 

( d) Similarly, Madhusudana takes as 
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as the sacrificial laddie, etc., and as the 

movements invplved in the performance of a sacrifice. 

( e ) Hill notes that the fivefold division is obscure 
and that the various explanations of commentators are 
not helpful; and he himself makes a suggestion inten¬ 
ded to preserve the consistency of Gita doctrine; and to 
account for the reference to Samkhya in v. 13*'’ So, 
according* to him, is ®rsq^f 5r^T%, is 51 % and 

is the mind and the five organs of perception, 
^ST: are the five organs of action and is the realm 
of the elements, gross and subtle, presided over by the 
^^s 3 TfT?r, ^ 15 , etc. 

( f ) Dr. Bhandarkar : the resting place, agent, in¬ 
strument, yaried movements and fate. This, says Dr. 
Bhandarkar, is briefly, the doctrine. 

( g ) Dr. Belvalkar says that here we have the 
five contributory causes for actions in general—the 
Individual self being only one of these five " ( Basu Mallik 

Lectures, P. 133 ). 

( h ) Rudolf Otto— “ The basis, the doer, the organ, 
each in its own type, (their ?) various separate functions, and 
as the fifth cause; Destiny. ” He rightly comments on 

Destiny; In all human actions there is always an 

« 

unaccountable element, luck, fate, destiny, providence, 
which the Hindus call lit., “ the divine ” ( The 

Original Gita, P. 110 ). 

(i ) and ( j ) Deussen and Garbe explain as the luck 
and ^ST: as movements of a man, as the doer and 
as senses. Garbe takes as the material 

foundation, viz., the body, while Deussen translates 
by simply *the site, situation, condition.’ 

We suggest that all these philosophical explanations 
are not intended here; only the activity of killing on a 
battle—field is the topic here. 
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15 ( 1 ) We have already suggested that the 
here should be interpreted as a in the war. 

( 2 ) — This refers to Arjuna’s doubt* 

that fighting with, and killing his relatives and elders 
was not justifiable. The lord quoting the popular belief 
about the agents in the act of killing, says that even 
if the killing in which one is involoved is unjust, the 

killer is not the only agent. Thus and mean 

‘ just and unjust ’ in the sense of moral and immoral. 

S'ankara takes and as and 

and says that the activity like the closing of the eye 

( ) which are ^fl^^rt^s are the effects of and 

( prescribed by the ) and done in a previous birth 
and that they are included in in this verse. 

( 3 ) Moreover, S^ankara has interpreted 
etcJ as the body, the senses, etc. as agents ( v. 14 ) 
and now this verse says that ^ 0 ^, and are the 

means of doing actions; so he finds this verse to be 

inconsistent with his interpretation of V. 14. — He has 
interpreted as to avoid the possibility of making 

the soul an agent. He says that and are the 

chief means of doing an action as well as of enjoying 
its result and so these thre§ may be regarded as the 

agents, though the five in v. 14 may also be said to be 
agents. 

16 ( 1 ) Arjuna thought ( Adh. I and II. 1—10 ) that 
he alone was going to commit the sin of killing 
his relatives and gurus, The Lord says that according to 
the popular , war—idea the the perpetrator of an act 
alone was not the sole but the five items taken together 
were the agents. %^^^is to be contrasted with the fact 
that this belief looked upon the aggregate of the 

fiive items as the agents. 

Verse 16 does not mean that the Gita holds the view 
that the .soul, is an agent or one of the agents. It only 
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argues in favour of its own view of "Disinterested 

Action’* by referring to the view about the origin of 
action, held by a popular belief regarding the action of 
hilling in the battle and according to the 

popular belief the sfit (the soul) was one of the five agents. 

( 2 ) S^afikara takes as Vide his on v. 17. 

( 3 ) 

srmT'^^flgfit^—This should mean that if a man looks 
upon the soul as difiPerent from the body and. yet believes 
that he is the only agent, his intellect is not trained. But 
the similes given by Sankara show that, he is not 
willing to take the soul even as one of the five agents. 

17 ( 1) The popular view of the killing in a battle 
holds the soul to be active by nature and to be one 
of the five agents; but inspite of the action 
thus being the nature of the soul, this view believes 
that the soul is no agent of the act of killing if one 
does not attribute to himself the act of killing. This 
verse (17) gives a view which is held by both the 
Gita and the popular belief about an act of killing on 
the battle—field, though unlike the latter the Gita holds 
the soul to be no agent. 

( 2 ) S^ankara-This is a of a who actually 

renounces all actions. He really never kills anybody because 
the soul is never an agent. So means ‘even 

though he may kill’: this is said from the while 

is said from the . Eeally a ^TR^ 

never kills because he never does any action. But his know¬ 
ledge is praised by saying that even if he were to kill, he 
never kills and is therefore never bound.—But, to us it 
appears that such a Praise has no meaning* Rather it 
would lead to the moral fall of a The verse 

emphasizes the fact that in what is important is 

the 5R (the mental attitude) with which’ a man does 
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his duties, rather than the physical action, e. g„ the 
act of killing. The act of killing is a most heinous 
crime. But if that crime is committed in a by 

one who knows the nature of the soul, it is no crime 
because it would not bind him with a sin, since he has 
no the notion that he is doing the act of killing. 

( 3 ) S^afikara discusses the meaning of in v. 

16. He says that* the soul cannot be a joint agent along 
with orf^TOTiT. etc. ( v. 14 ), because he cannot be joined 
with them, he being by nature unchanging and hence 
actionlesa. 

18 { 1) The beginning of v. 13, and that of v. 18, 
as well as the same of several other verses, e. g., v-29, 
of this Adhyaya shows that, as in Adhyaya XIII, we 
have here a few independent topics discussed in support 
of the ‘ Disinterested Action. * The different Adhyayas 
also follow the same style and purpose. 

( 2 ) A new analysis of the nature of action is 
given here; it makes a distinction between or 

an impulse to do an action and or the actual 

performance of an action, 

(3 ) S'^ankara, Tilak and others do not (seem to) 
distinguish between the different kinds of the analysis 
of an action, given in this Adhyaya. According to them 
V. 18 starts to explain the instigator to actions which 
should be connceted with the actions in v. 13 ( 

) 

( 4 ) S^'ankara —is one who knows thoroughly 
the performance of an action and can therefore teach 
the same to others. The is really no so a 

here is an 

But the context rather shows that the is one 

who knows Brahman and the relation of Brahman and 
the beings whom his actions concern. The ( of 
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thism^n) is explained in v. 20; ife is the knowledge 
of Brahman, therefore m and in this context will 

be^lT^and Thus, refers to the doctrine 

of the Gita that it is an -like who is best 

fitted to do all his duties, rather than to renounce 

all actions. 

(5) The analysis of an action given in v. 13 — 17 
above concerned only the act of killing in a battle and 
did not say anything about the part played by ITM in 
the performance of. an action in general. Therefore this 
second analysis from another standpoint is given here. 

and Of. the and in 

v. 14. S^ankara explains as and 5^^rrT% and 

his explanation of ^4 ( is 

more grammatical than ethical or philosophical. Both 
q[i4^and are ethically explained in v, 23 -25 and v. 
26—28 respectively. is left out unexplained and that 

seems to favour our interpretation of in v. 14. 

19 ( 7) S^ankara says tliat this 

is a doctrine of the followers of S^ankai-a and 

Tilak take the word ‘ * as the old name of 

Garbe and others who hold that the atheistic 
SSlmkhya had preceded the Gita interpret 
similarly.—But evidently ‘ ’ is no definite state¬ 
ment about the doctrine or theory ( ) of the ijvrs, 

being a part of the atheistic at all; it seems to be 

a very old theory and originally a part of the various 
Aupanigadic Rf^PTTs (Vide Notes to Adhyaya XIV). 
Moreover, these categories^ (^T^,‘ and ^) are not 
found in the later Samkhya. “ ” shows that 

Krs^a is summarizing and not originating these doctrines. 

(2.) f nni:, is mentioned together with and 

because here the purpose of the passage is to show 
how a ( a sage ) should perform his duties. See v. 
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22 where 5FT with reference to a or an action is 
expressly-stated. This frr?r is a part of “impulse 

to do actions ” ( v. 18 ). 

( 3 ) T%^T, ^ ^4-t“So, S'a&kara 

corrects his own on v. 18. 

C 4 ) ar«rf^ Kote 

S ank'ara on the question of the relation of the Gita and 

the ^^^rsC.) 

The author of the does not adopt this attitude, 

though he knows the atheistic 

20 ( 1 ) ^ 1^5 —This kind of ^TR can have no place 
in the later of Therefore, in which 

this l!R was taught must have originated with the follo¬ 
wers of being later op accepted by all philosophers. 

C 2 ) in —If this verse teaches 

it is an admitting The author of the Gita 

does not here say anything about the method of explaining 

how the One has become many; he simply says that the 
Principle that has become all beings is the One Unchan¬ 
ging ( But in tho^e verses of the Gita, where 

the origin of beings is mentioned, we have generally 

two principles as the origin of the beings, viz., a 
5r-^T% and its Lord. ^ 

( 3 ) —S'ahkara—But the context means 

^Ug. See Note on ^ ^g ^ 

( XIII. 16). 

( 4 ) S^ahkara. This is S^ankara’s own 

method of explaining the ‘ the creation of beings. ’ 

( 5 ) Verses 20 and 21 prove ^ that the aim of the 
Gita in stating the appearance of the beings from 
and the 5 ri»T% is an ethical one. A man is here 

asked to act in this world f see v. 22 also ) keeping^ in 
mind the fact that all beings .are born of the same 
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ded unchanging Principle which is again present in all 
beings- ‘ ’ shows that the or is 

not the, topic here, but it is the creating essence or 
Principle by the division of which all effects are 
produced, just like so many ornaments prepared out of 
one lump of gold ( Biia. S'u. II. 3. 7—g 

though, of course, this is only a simile to explain 
the creation of many out of the one. 

21 ( 1 ) The three—fold division of iii v. 20, 21 
and 22 is meant for giving a man a standard of 
conduct useful to him in doing his duties ( in v. 22b ), 
In the cTTW there is no or consideration of the 
nature of beings: the only is that the duty one does 
is all that he must know; and it has attachment to the 
duty (In the and tTT^s there 

is a consideration of the mutual relation of beings ( the 
agent-^-being one of these beings). When a man proceeds to 
do his actions believing that all beinge are quite diffe¬ 
rent in nature from one another or that each being is 
an indepedent entity ( ) with its own peculiar nature 

() or, to be more clear, that there is no principle 
common to all beings and * present in all beings, he 
proceeds in his actions on the basis of the ^T^T. 

But if an agent starts on his duties after realizing that 
there is one undivided, unchanging eternal principle in 
all beings which are separate from one another, his 
knowledge which inspires him to act is the one. 

^ 22 ( 1 ) —This word makes it clear that the — 

or —has primary concern with action 
or duty. This is not meant to be only a discussion; 
but it is the basis of the performance of all duties ( ) 

by a man. 

m 

S'ankara interprets ^ as ^ or and as explain¬ 

ing 

(2) ?iTiT?r Is a wliich does not think of 
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beings afe all, but is attached to one particular action or 
duty as if it C^l4) were all ( that one should know ) 
and which is without any reasons ( not based upon 

rational arguments). 

( 3 ) S^ankara interprets as ^ and 

explains as afTcin 

€P5J!J3[. But S ankara seems to have missed the whole 
topic here- (1) means ‘ something to be done,’ 

or a duty, e- g., arrcirr?^ ^ (III. 

17), in which is explained by fifT ( in III. 18 ). (2) 
iri^ is also not of the nature of “ aTTcHT ^ 

5 triT according to the context must refer to the knowledge 
of the beings. In verses. 20 and 21 this is mentioned. 
In. V. 22 is ; so here the ITTW 

does not consider the ^rTs and consists of the belief that 
one particular action is everything. 

S'ahkara’s illustration ( ?rvTr^'r'W]ifr5Tr^...?c>^55^ ) is inten¬ 
ded to explain 

( 4 ) Our actions should be based upon 

philosophical conclusions. Of. 

(5) 3?5<nj;—‘NarrowOf. ?fT% ^flrr fRS^ 

( Oha. Upa. V. II 23. 1). One must have a comprehensive 
and broad outlook and also a detached outlook at the 
same time. Such an outlook would be based upon reasons 
and some idea of the ultimate Reality (—relation of 
Brahman to the beings ) and would never be narrow. 

C 6 ) Of. the views about 8TTcJ7«3Q^ in Oha. Upa. 

Vr 12—18 for 

23 ( 1 ) Verses 23-25 describe ^ one of the set of 
the three responsible for the actual performance^ ( ) of 

actions ( v. 18—^^^and 
this kind of a deed will be like the deeds of and 

it is a deed of the Path of ^ ‘Disinterested Action’. 
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- S ankara explains as but; we haye already 

stated that means — S'ankara in his 

commentary on v. 24 gives his interpretation of 

; he says “ ; so, 

‘ ’ is not the of the ^4^. 

But this is not consistent with the doctrine of ‘ ’ 

of the Gita. The actions done according to this are 
totally without any 3Tf^^ on the part of the doer, and 
in that respect the doer is compared with who 

^ is said to be a follower of this 4 i?t. The word ‘ ’ 

does not occur in v. 23: it is given in v. 24. 

24 ( 1 ) ^Tf^'^^-Vide S'^ankara’s explanation in his 

and our Note on v. 23. He tries to bring in his 

theory that 3?T^f^Q5;^is never a and he must take to 
But this is not the view of the Gita. 

( 2 ) a man undertakes to do something, 

he must do it enjoying its performance when it is being 
done. If, no the contrary, he does it as if he were forced 
to do it; the action is Of. in v. 26. 

25 ( 1 ) the result. the loss. S'ankara 

or For cf. XV. 2 and XVIII. 39. 

( 2 ) With the Gita’s idea of and 

we may compare the same given in the Manusmrti: 

II ^^11 5yt% I ^ ^ 

ii ^\9 n 

I ^4: M II Manu. XII 

35—38). Thus, Manu himself says that the aim of 
^?r, according to him, is the achievement of W. The aim 
of the ^4 according to the Gita is not ^4; ^ 5 Ut it 

and it is in harmony with the ideal of It 

is done by one who does not aim at any himself, be¬ 
cause he has realized Bi’ahman. Manu’s definition of 
is applicable to~ the religious ceremonies and caste—duties 
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if done for the rewards they promise and these rewards 
are generally classified under Manu discusses the 

question from the standpoint of the the’ Law, 

while the Gita advises a man to do his duties in har¬ 
mony with his own Mok§a and also the benefit and 

guidance of the people at large ( ). 

26 ( 1 ) Vide our Notes on v. 23, does 

not merely mean ‘not given to egotism’, but it means 
not egoistic also, so far as his actions are concerned, 
like According to the Gita such an attitude to one’s 

actions is possible even without knowing the Eeality, 

e. g., by the realization that all actions are done by the 
Prakrti. 

( 2 ) w-Vide V. 33—34, 

( 3 ) f^Rr^r^c:—S^ankara tries to modify the sense of 
by saying *' ^ w<T»irf^HT «r: 

^ ’’ According to S ankara, * ’ and obe¬ 

dience to are indication of the doer being limited by 
3Tf5^r. But ‘ ’ does not mean that the 

agent is inspired fco do his duties ( or his sacrifices ) by 
the autihoriijy of the Scripture: it rather means that the 
agent classified as * W ’ does his actions for the 

sake of guiding the people () like ^fir^ or «fTfW 
( III 20, 25 ), 

27 ( 1 ) —The purpose of the threefold 

classification of and ( v. 23—25 and 26—28 ) is 

to explain the ), ^ 

( 2 ) one whose nature (or aim) is to kill others. 

28 ( 1 ) —not inspired by the ideal of ^fr’T, 

S'ankara 

( 2 ) The reading is 

derived from which means ( according to ) 

and ' ^'S ’ occurs in the verse. So may ha preferred.’ 

29(1) A new standpoint for Disinterested 
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Action. It is to be remembered that the three phases of 
each of 5 ft and are here mentioned only with 

reference to the actual performance of action. 

30 ( 1 ) srir% . and T%1T=^-S'ankara explains r% as 
and t%3t% as —Tilak would 

connect and rather with than with 

and According to Tilak 5rfr% is doing things 

which should be done and f^r3T% means abstaining from 
doing things which should not be done. These corres¬ 
pond to and is possible if is known: 

is possible if is known. 


In our opinion is as good as and 

■ { of a Bha. Gi. III. 6 ) is as bad as 

The intellect which understands this nature of 
R^T% and ( and hence does all actions disinterestedly ) 

is 3T%:. 


( 2 ) —This also refers to Disinterested Action ♦ 

should mean actions which one can do disinteres¬ 
tedly and that is the Gita’s way of doing all sacrifices 
and caste-duties. are all duties or rites which 

being done for their respective rewards lead to bondage. 
S ankara connects with and rrrc actions. 


( 3 ) ^RT^-S^ahkara-the causes of and —But 

the Gita enumerates srvrq- under and so being 

connected with will mean the fear of bondage 

resulting from 

(4) and is caused by and 

^4^8 do not lead to but rather they bring 

MokSa, if and ^TfSir refer to the states of bondage 
and absolution. The Gita uses various expressions for 
describing 

( 6 ) In our opinion iarfr?^ 5T% is concerned with 
knowing the disinterested Action. 

31 (1 ) To know as 3w4 just as Arjuna at first 
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belived that he must give up the war which was his W is 
5 T%. Similarly, those who think that disinterested 
actions ( ) are not to be done ( ), e, the extreme 

type of the Vedio Eitualists, called ^TTSfT .are led 

by sffe. * . 

32 C 1 ) A (III. 6) who is not allowed to 

assume but assumes it, and who is allowed to do 

^H^s but gives up them, is influenced by friTT^f 

33(1) — This may refer to ( not ) as 

a help to or ^TR. and may 

refer to the worldly functions of the mind and senses 
and ‘ * means ‘ are controlled.’ As is said to 

be 5T^%?r * ‘ ’ will imply control of the 

nature of allowing the mind, breath and senses to 
function without the expectation of the results of their 
activity^ * iT^T: should be contrasted with 

* ’ in the next verse and should be 

compared with ^ (Y. 9 ) which 

seems to explain * In any case 

V. 34 suggests that ramaining aloof from the rewards 
of the functions of the senses is implied ( if not expressed 
by as interpreted by us) in v. 33. Verse 33 does 

not refer to ^^R or ^^R^R practices as an indepen¬ 

dent Path; otherwise, there will be no meaning in the 
being described as 

34 ( 1 ) —In the 5 % a man 

keep( ^^ view ( ) the ^R and 3t4 instead of heed¬ 
ing or^^tching the functions of so as not 

to allow himself to expect the results, as in the 
5T%:. So, is of the nature of attachment to ^4, 

^R'and 3T^. 

( 2 ) here seems to us to mean attach- * 

ment. As shown above expresses attach¬ 

ment to w, ^R and —‘through attach* 
ment to these, the 5 % is (always) expecting 

the result of^he actions.’ 
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S’^ankara also explains the verse in such a way that 
5T^ is always he takes to mean 

R^#R. When the 

ffe happens to keep in view RR, it desires the result of 
rr; and so on. In any case ^6*t 5^ is not occasionally, 
qroSTRfT^, hut it is-so always. C£. RR^ in XYI. 16 and 
in the RtRT* 

35 “ R is equivalent to * RT^rr ' in the 

previous two verses, and shows that S^ankara is not 
right in explaining RTC^ iu v. 33 as R=^^^RTRR?%Rr<RR 
and in v. 34 as fR^r^R^RTRRRT^R>. In 
the man looks to only the activities of the mind, 
breath and sense, in ^T^'r -to the RR, RJTR and and 
in RTRRt fo RR, CtRT, etc. 

36A In our opinion the 5Rr, the aim and object 
of all -actions of man, is defined here in such a way 
that the would mean the happiness derived 

from the practice of RiR or ^R. 

36B 37 ( 1 ) The latter half of the verse should 
be taken as a part of the definition of In the 

a man can enjoy only after a long practice 
(sT’^RT^) and then he can also get the end of his misery. 
This sense is expressed by the first half of v. 37 also. 
In the beginning the gJER is like poison and in its 

maturity it is like nectar. 

(2) The of one’s is 

mentioned in the picture of the which have 

explained as that of a follower of ‘ Disinterested 

ActionJ, viz., I 

It II JTBI^ fTf^^TTsrirf^ I 

ffig II II (11. 64—65). So, this 

is and the happiness derived from it is 

the ?ni%^ 

^ ^ ^ ^ ^ ’ implies a contrast with 

in II. 64 quoted ~ above and 
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thereby makes it clear that is that derived from 

’TPT Disinterested Action.’ 

39. giisT is derived from the 

^rawfrom H^mchnl=^rn and from 1^ and and 

leads to self-bewilderment. 

40. S ankara takes v. 40 as a summary ( ) 

of what is called ( v. 19.-40 ). But prohably it 

refers only to the three sots (^fir: g&r:) in the 

preceding verses and thereby introduces the next topic. 
By saying that there is no being either on the earth 
or in the heaven free from these three gupas, it implies 
the classification of human beings according to these 
gws and introduces the fact that their duties are 

or born of si^fcr which produces these three goTs 
( ), S ankara’s introduction to the next verse 

( ) favours this interpretation of v. 40. 

• 

41 ( 1 ) According to S'ankara the purpose of the 
following verses is (1) to show that though every being 
is influenced by the three g^Ts, it is possible to. make it 
free from them and (2) to show, by way of a resume, 
what is exactly the teaching of the Veda and Smrti to 
bo put into practice by those who seek salvation. In 
short the rule of the caste-duties (v. 41H6 ) and 
( V. 49-62 ) form the teaching of and and 
also of the and hence they are mentioned here 

( at the end of the book ). 

According to Tilak v. 19 — 40 are meant to describe 
the diversity of the Pra.krti from which the creation has 
been created ( Vide 1st Guj. Ed., P. 853 ). In 

our opinion, it is not the primary purpose of these 
verses to explain the diversity of Nature. They rather 
aim at interpreting the of the as an 

argument in favour of the ‘ Disinterested Action ' 

which is the central teaching of the Gita. Similary, 

87 
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Tilak says that v. 41 and those that follow it aim at 
giving an explanation of tte fourfold caste System accord¬ 
ing to the division of the three Gunas and thereby showing 
the duties fixed for each caste. This is al50 generally the 
view of modern scholars. ** A guide equally unerring as 
the “ is the S'^astric regulation as" to 

the castes, and their several duties ** ( Dr. Belvalkar, 
Basu Mallic Lectures, R 133 ). . Garbe takes verses 45 
and 46 as interpolated, on account of the Vedantic expre¬ 
ssion ^ in V. 46. Verse 45 stands in the 

closest context with v. 46 ( Die Bhagavadgit3, P- 171 ). 

Thus, he in our opinion, misses the very purpose of this 
passage ( Vide infra) by taking these two verses 
as interpolation. Dr. Bhandarkar refers to the disinteres¬ 
ted doing of duties and says, v, 42 mentions 
etc. which conduce to the realisation of the Brahma- 
condition (Vaisnavism, Saivism, etc- P. 26). Eudolf 
Otto follows Garbe in holding that v. 46-46 are a gloss 
on V. 40-44 and v. 47 is a continuation of v. 44 ( The 
Original Gita, P. 113). 

In our opinion caste-duties are mentioned here not 
only to trace them to their origin, viz,, the gunas of the 
Svabhava ( svabhavajam in v. 42, 43, 44 ) so as to 
teach the working of the theory of three gunas, 

but also to say that the caste-duties need not be given up 
because, like all actions of a man, they are born of 
and hence doing them docs not involve any sin 
( v. 47B ). ' Verses 40-48 emphasize the fact 

that the caste—duties originating, as they do, from 
5rfT%, do not bind a man if he does them. The main 
teaching ^ of the Gita is that of doing disinterestedly 
all duties one has to do, rather than Eenunciation of all 
actions ; and as a part of that doctrine the Gita recomm¬ 
ends the performance of the specific caste—duties ( Das- 
gupta, HlPs, P. 504 and P, 513 ) and in doing so, it 
argues its case on the strength ot the origin of the 
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caste—duties, viz., the Svabhava. That a Brahmaua foll¬ 
ows gru, etc. and a practises and 55 c is a 

fact based upon the and hence neither 'the ^luor 

nor the nor even the Lord is responsible for the 

difference in the nature of the duties (Of. also V. 14 
5T vr etc ). There is another optional way also 

of avoiding the bondage of actions, viz., to dedicate them 
to the Lord from whom a man derives them ( XVIII. 46). 

( 2 ) Of. IV. 13—JT?tT goi^4i%(i]-jT^;.But nei¬ 
ther the Lord ( Vide XVIII. 46 ) nor the S^aatra like the 
Manusmrti or even the GitS is responsible for creating 
the ^ir^s of the castes; they are born of and are only 

analysed and explained by the Scripture. The caste- 
system exists not because it is mentioned in the S^astra, 
but because it exists in Nature. See the last sentence in 
S^ankara’s on this verse. 

(3 ) S^ankara gives three explanations of 

—( 1 ) sn 5 i% or iTT«rr, sr^r^: ^ nvrr; I (2) 

disposition, the good or bad nqjjiure of a man, inclina¬ 
tions, 5[¥r^T:=^W^5r¥r^T: and (3) 

I In ( 2 ) and ( 3 ) 

has the same meaning. 

( 4) S^ahkara’s explanation of the Caste—System 
with reference to the Svabhava must be carefully noti¬ 
ced. He traces the to alone, to 

principal with subsidiary, to principal 

with subsidiary and to ; principal with 

subsidiary. He says that the chief characteristics of these 
four castes, are respectively 5f?aTF%, and 

42 ( 1 ) ^ and ^ are two words used in the Upani- 
Sads in the sense of and castes, e. g., ^ 

^ ^ Katha Upa. 

(2) Telang compares the Gita’s idea of the duties 
of a mwi with the same in the Manusmrti 
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siRsf fr«lT ll Manu) and 

comes to the conclusion that the Gita conception of the 
caste-duties is earlier and more elastic than that of the 

Smrtis. Others say that though the word ^4' is used here, 

♦ 

the purpose of the passage is to give the gqs of the 
caste. But this is inconsistent with the statement 
in V. 41 and with the fact that verses 43-44 give the duties 
of the other castes, 

45 ( 1) According to S^ankara’s introduction to 
this verse the usual reward of those who observe the 
rules of the Castes and Orders of Life is the enjoyment 
in the heaven and then return to this world; but v. 
45-46 mention a different reward if the caste-duties are 
observed in the light of the special teaching of these 
verses ( 

In our opinion, v. 41-44 show that the duties of 
the castes are ‘born of Nature* (svabhava) and then the 
Gita wants to say in v. 47 that by doing the duties 
fixed by Nature a man does not incur sin, but before 
doing this the Gita shows in v. 45-46 that it is possible 
to reach Perfection for one who does not give up his 
specific caste duties. 

( 2 ) According to S'^ankara means 

But its correct meaning is Perfection 

or MokSa and Sankara himself explains it as in 
his on III. 20. Vide our Notes supra. 

46 ( 1) —Vide our Notes on XV. 4. The Lord 

has fixed the activity of all beings, though the activity 
is derived from Nature (Svabhava). We can thus remove 
the apparent contradiction between these two verses 

(46-47), ‘I have created the system of the four Castes 

according to their specific gunas and karmans* ( IV. 13 ), 
It is therefore that we- find the statement ‘ ^ * 

along with the statement of the activity of beings having 
originated from (=being fixed by) the Lord. 
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( 2 ) Verse 46A gives the reason why the soul can 
worship the Lord with his own actions. They are derived 
from Him and are bei&g returned to Him. 

( 3 ) S'ahkara—5TfT^ is or %gr. 

47 ( 1 ( V. 45-46 ), ( V. 47 ) and 

are all the same. Also ' * ( v. 48 ) has 

the same sense. Here we learn that the caste duties were 
fixed by birth (6iw ); that they were consistent 
with ybe Nature, ( and, as S ankara says, the indi¬ 

vidual inclinations of a man); and, also, that they were 
the means of the progress (W) of the man (). 
In fac^i, there was no conflict among the (one’s 

caste duties ) and ( one’s moral and ethical duties ) as 
well as This shows that in the days of 

the Gita the caste-system was a living and unfailing system. 

( 2 ) Verse 47A is identical with v. III. 35A. The 
advice given in 47A can be practicable and acceptable 
only if and when the caste*—system is a living, guiding 
beneficial principle and it seems to be so at the time 
of the Gita. So, also the advice contained in III. 35B 
( ^ 51 ^^ ). 

( 3 ) NS’JT should be taken as referring to the fact 
that the caste—duties of a Kgatriya involve and 

‘ ’ as referring to the possibility of Arjuna 

or anybody fulfilling the duties of another caste better 
than those of one’s own. The former is better than the 
latter because according to III. 35 the former will help 
the soul in his future prqgress ( ); while 

according to XVIII. 47B the duties fixed b;^ Nature 
do not involve any sin. The latter suggests that itg^ does 
refer to the involved in the 

( 4 ) The fact that is said to be as compared 

with shows that in the days of the the 

the common duties of all castes, were not fiixed, 
and that fighting and killing in a was not made 
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an exception for a Otherwise, if all caste-duties 

were considered to be of equal status ( by making an 
exception in the case of a . so fa^y as the common 

virtue of was concerned ), then, the Gita would 

not have described as ‘ lacking merit.’ 

(5) —S^ankara adds rightly, because all caste- 

duties of any caste are not So, the caste duties 

of one’s caste ‘even i£ lacking merit’ are better than the 
duties of another caste. 

48 ( 1 ) fl: put¬ 

ting these words in his introduction to v. 48 S'^ankara 
prepares the ground for explaining the verse (48) as 
dealing with an sT^TTcTTir. 

( 2 ) and sR^&^are here called 

‘ ’ ‘born along with birth.’ Vide Notes on 

V. 47. 'is a clear indication that the Gita refers to 

castes fixed by birth, of a involving fl^=iT 

due to is referred to here. 

( 3 ) ^ftwi^ — This clearly refers to the sin of slaughter 
involved in one of the duties of a K§atriya. All du¬ 
ties 'of all castes are not ‘ involving a sin ’ and 

hence means ^ even if the particular duty of the 

particular caste involves a sin-’ 

S^ankara who adds to in v. 47 (f^5aoTlsq7c‘'4p'i- 

X 'O 

) does not explain which is given in this 
verso. This is because he explains as 

i. e», is defective because it consists of the 

three (of fTRT or 5Tfi% which is the root cause of all 

vs 

defects). If this is the explanation of , then all 

actions of all castes are and hence 37f^ can have 

no force and hence ife cannot be explained at all. It then 
becomes a — a superfluous word added to make 

up the' required number of syllables in the verse.—And 
why does S'ankara explain as ? Only be¬ 

cause he wants to emphasize his theory of ^5=^ compulsory 



( 696 ) 


Chapter XVIJI 


48 


for the and. for that reason he wants to interpret 

V. 48 as applicable only to the ignorant 

( 4 ) ?r According to S^ankara 

because, the life-long practice of one’s caste—duties 
cannot be prescribed fora lfTf^^.--But the Gifea asks the 
^iT^T^to continue his caste duties and gives the example 
of ( Adhyaya III ). For, an who renounces his 
duties is a f5rs^TT=En5C ( III. 6 ); a must do his duties 

for ^1*1 'Disinterested Action’ is to be preferred 

to a ^tP?5j;_’s 

( 5 ) —We have shown in our Notes on fan'll 

>a> 

in V. 47 that the^ Gita looks upon the duties of a 
as ‘ lacking merit ’ or ‘defective’ and does nob seem 

to take the vier^ that involved in * the ^T%2T*s duty 

is as good as and does nob make ah exception to 

the general rule of 3T/I:e^r in the case of a Though 

defective ( and ), it does not make the man 

‘ sinful ’ ( v. 47d ), ■ 

( 6 ) means as explained by 

S ankara. Here the word * Ms important, ‘all actions’ 
means “ actions whether defective or not. ” Tjhe duty of 
begging alms ( I ) of a -or of a in the 

( Order of a hermit) may appear to be ^Tsfr^ 
as compared with which is ^^7^. But the Gita says 
that even begging alms or any other duty believed to be 
comparatively free from defect involves a ‘defect 

or sin *. ‘ ’ in explains the force of 

‘ Not only the ^ is but any other duty also is 

the is comparatively bigger or smaller; but 

the is there. No action is entirely free from all ^s. 
Thus, in supports our interpretation of 

and also of 

( 7 ) ff—As all actions are defective ( in some way 
or other), none should give up his duties born with him* 

( 8 ) Even a iriT^ will do some duties and they will 
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involve some sin and hence he should also not give 
up his 

( 9 ) This simile makes it clear 

that all good as well as bad duties invariably involve 
some kind of defect. ^ 

( 10 ) S^ankara takes as and 

. as all are and hence he explains ^ 

as both one’s own as well as other’s duties, : and 

( 11 ) S^ankara concludes that srir cannot give up all 
actions and he should not give up all duties, 

( 12 ) f% f%c?T5r=^I%cncri^: 

3W W JTO:, 1% ^TT qj£?T fr^Rf TO 

—S aukara enters into a philosophical discussion 
about the nature of action and tries to prove his theory 

that the soul is by nature .)._ 

It looks strange that S ankara who has avoided such meta¬ 
physical discussions so studiously in his on I—XVII 
should take up this verse for criticizing the 
of the ^trR5fis. 

(13 ) Verses 47-48 ( ^4 ) show that the 

Gita though accepting the general duty of sTlfeT and 
looking upon the ffer involved in the caste —duties 

as and asks a man to do his specific caste_ 

duties in preference to the general duties of all castes. 
Eegarding the comparative importance of and 

Prof. Dasgupta also says the same:.When there 

was a conflict between the caste—duties and the common 
duties, it was the former that had the greater force. The 
common duties had their force only when they were 
not in conflict with the caste-duties” (Dasgupta, H. I." 
'P., Vol. IL P. 607 and P. 614). It must be noted that, 
miiike the texts which look upon the and 

the ^in a ^45?: as sritHT the Gita admits this 
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Jatter as ftJTT ( Cf. the implication of f^goi and in 

47-48 ) and sticks to the of literally and 

yet prefers the caste duties to the common duties 
( Ibid., P. 606 ). 

49 ( I ) We may at the very start note the differe¬ 
nce between Sahkaia and Tilak on the interpretation 

of verses 49-62. According to Sankara verses 49-55 
describe the and verses 56-62 describe 

which is a means to 9TH1%gT ( in gf. 

w. on V. 56 and <E55»i?rT 

0igl«^...in sat. *jr. on v. 49 ). According to Tilak 
verses 49-62 describe', only one viz., and 

thus JfW or flffl^gT in verses 49-55 is a 

means to the Disinterested Action, in all these verses. 

In our opinion these verres deicribe two HgTs or 
Paths, and erfq iju v* 56 makes it clear that 

just as by one knows and reaches the Lord (v. 55); 

so also by doin^: all one’s duties ) on^ 

can reach the same goal. Sankara takes as including 
the prohibited actions in the actions to be 

done in the but this meabing of sriv is wrong 

because the expression 'ult in means all possible 

actions. Moreover, ‘ ^ are allowed to none, 

not even to the It is a wrong idea of the ethics 

of Accordirg to Tilak stR is meant to imply the 
as an option but that is not mentioned in 

th^ preceding verse but is to be taken as understood. 
This is rather wrong because words like (v. 49) 

(v. 31), (v. 52), (v. 53) are 

clear express words meaning renunciation of the actions, 
though Tilak, as usual (Vide his interpretation of 
in XII. 13--20 and in XIV ) takes them in a 

secondary sense (Vide Gita Rabasya on XVIIL 50-56, 
Ist Guj. Ed., P* 8S8)- ^ ' in v. 56 may be compared 

with ^ in V, 7, VI, 31, Xlll. 23. Moreover, there is no 

88 
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statement here that ^t»l ( 55) is 
and in v. 49-55 is the goal. is really 

as well as as we have already explained on 
several occasions. 

< 2 ) Verse 50 shows that rei% i. e. 
means only a further stage of in v. III. 4 ( 

^'iTT»TiiTon|fc«*4 3?sisfff I ^ #4151^1%^ ?rflt%n=4Si?r u) 

is a stage when it is not compulsory for a man to do 
hie duties, just as it is compulsory for a to do his 

duties. In v. 49-50 there are three or four stages, the first 
is that of gsqw, the second is that of ( as 

in V. 49 ) or simply t%t% ( as in v. 50 ) and the third is 

that of gfitrif'tr the last being called <i^n%gr. Thus, 

the word here stands for the earliest stage and is 

to be contrasted with e^T in v. 56. The 

is the stage to which leads, so here 

both^«5«iT?r and fgi% called simply t%l%: are helps to 

which is graw qtT ^8T. The steps between 
and ^usina are described in v. 51-65} and 
the items in v. 51-53 show that in v. 49 is like 

what is called ^*4iw(in, c. g., the of 

l€ert<n4r ) and it is a preparatory step. It is after this 
formal that the man really gives up the objects of 

sense ( ) and also the idea of having 

possossioLs ( 'iK2Tf So, is the (second) 

stage of being free from the compulsion of doing duties. 
That the faTs in v. 49-50 is different from the in HI. 

4 will be easily seen from the fact that in III, 4 B j«i« 
is the goal while in XVlIi. 49-6o t%i% is a step to gfigiia. 

Sankara takes to mean the actual renun¬ 
ciation of all duties. San* 

kara explains as «43ir«iT% 

( 3 ) ^»4fTg4i is to be contrasted with 

in V. 66. Vide Notes supra—Tilak does not seem 
to he cotjpo> is .intsrpreHng in a secondary sense, 
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v!z», the reoanciatlon of the fruits of actions ( GltS 
Rahasya, 1st Guj. Ed., P. 855 ), 

50 ( I ) ' * is here a step. Vide Notes supra on 

Any other translation like the following, based 
upon an attempt to interpret flflk as Perfection will be 
a violation of Grammar:—Here from Me how a man 
achieving Perfection attains [ it through the attainment 
of ] Brahman, which is the highest advance of JAS.na or 
the Path of Renunciation ( Here = ^atW- 

TO WST). 

( 2 ) We suggest that the implied^ in 

be construed with WTTOT TO «TST does not mean 
Q'flre; it only means the Knowledge, i. e., the knowledge 
of srnq;, TO of «T5r is the attainment of Sfjq:. 

( 3 ) The discussion ( in sffl. <IT. on the verse ) on the 
nature of and is intended to refute the view 

of other Schools prevalent in the days of Sankara (net 
in the days of the *fl?n). Vide the last lines of 55f. 
*ri'!r on XIII. 2. 

51 ( 1 ) gsw?- 

?c*i^?*l4:-Sankara is here right in making this addition 
because the context ( in v. 49 and 

in V. 56) supports it. — Tilak does not seem to be 
correct in rejecting this interpretation of Sankara. 

( 2 ) We have already explained the importance of 
(in v. 51 ), ( v. 52 ) and 

stRSff a^sir (in V. 53 ). They favour Sankara’s view and 
correspond to the stage of ( as in the 

). 

( 3 ) and indicate the ssfR^tn which is 

expressly mentioned here ( Of. VL 10 and 16 ). ®n«l*lTU is 
here a help to the Perfection through Sankara 

solves the compound as «*lR+^T»r. 

( 4 ) f^Jli-alwayB. SankaTa“l%9m?"i 
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53 { 1 ) wS*^-^ankara ( f^^^Tn5T5mKf*iT7rsm ) 

?r^tw^<i5RiifTT ^ mi^stC: sn«?T^!V ^ 

We believe, this statement as well as ««ntl in v. 49 can 
be explained by the scheme of and 

both of which refer to asceticism. 

(2) s?®njn*r-Vide Note on in XIV. 26. 

doea not mean (1) faith in Brahman or theoretical 
knowledge of wire’s Identity with srfi^Ti ^9? *61^ ) 

or (2) simply, peace of mind (Rudolph Otto). Verses 
S4 and 55 support the distinction between Vfpf. 
and the I^ord (=3^) as the two (l^U^R and HTSRit:) 
aspects of the Reality in which the latter is higher than 
the former. 

54 ( 1 ) ^migsr takes as 9nTt%T3K]^ssraT^W4ii^* 

( 2 ) Sankara explains (in v. 53) as H§I*t45Tr«r, 

{ in v. 54 ) as and he explains in 

as referring to 

( 3 ) ^*1; ’jpg-This brings out the ethical pur¬ 
pose of the Gita, even with reference to the ( the 

Path of Asceticism ). * He is equal-minded in bis beha- 
viour towards all beings.' Sankara also notices that 
here does not refer to the identity of or to the same 
existing in the form of all souls ( in all beings )- 
5n5?r?f*l?^5lfhc etc. in 5if *fT. 

( 4 ) »n%-Sahkara-u% ^f^ir 'icig'aqf 
and by he refers to VJl. 16. Vide our Notes on 

*ti%> It means love for the Lord and submission to Him. 

55, ( 1 ) J?T*?rR^RTI^-A form of which is 

the gpsR to is meant here and in v. 54, 

( 2 ) frR?r;~Saiikara explains and m 

as referring to the ^T<T1T^ and forms of ir«R(, 

—Ramanuja says that *11415^ refers to the ( special 

manifestations^of the Lord of, in other words, to the 
of the Lord and refers to the or the 
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of the I^ord. Vide their interpretatioDs of and TO- 

supra ( in oiir Notes on v. 54 ). In ouropionion both 
and seem to refer to the Lord Krsna ( and 
) as distinguished from in and 

This distinction was well-known in the days of the 
Gita and hence a reference to it in such words as 
and (referring to Ersna ) is not unlikely. 

( 3 ) Ramanuia-vif%^: to be construed with 

( 4 ) Though * ’ implies the sequence betweeen 

and ^ ‘immediatily after that ( know^ 

ledge ) ’ makes it clear. can not refer to Sankara 
interprets to suit his doctrine of the absolute 

identity of ^rer ar:d when he says that * 

is intended to mean * 

( 5 ) ^rg f^?5:RflrS^,..San^'ara introduces a to 

explain his own theory of 

( 6 ) ^ RIf%T^mi%^T^^,..Sankara says that 

the entire Scripture in all its branches supports his view 

of 

( 7 ) Garbe takes verses 50-54 a Vedantic Interpola¬ 
tion, but his view is based upon a misunderstanding 
about the philosophical view of the Gita regarding the 
relation of m (=T>U^K) and (or 3 ^^, BmK) aspects 
of the Reality. 

56 ( 1 ) shows that the performance of one’s 

duties for the whole life ( in ) is 

a parallel Path to that of (v. 48 ). Sankara is 

wrong in taking this as a means to 

( 2 ) * ' shows that this preformance of one*s 

duties is not followed by B^JB at any stage. Sankara 
does not explain it at all. 

( 3 ) l^JjrVSankaTa is wrorg in saying 

that this is a < false praise )* ‘ 3? ’ means 

the abode C’^) of VIII. 21, 
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57 ( 1 ) Note that it is (not 

We have already stated that according to the 
Gita it is possible for a man to believe and realize one's 
self as no agent while actually be does all his 

duties. This kind of mental renunciation is mentiond sev¬ 
eral times in the Gita, e. g., V. 13, where this attitude 
is brocght out very forcefully; also IV. 41, etc. 

( 2 ) all, means tbe caste'dutiep, the duties 

of orders of life, as well as our ordinary actions of 
eating, etc. 

( 3 ) ‘ Disinterested Action ' based upon a 

mental attitude of renunciation. 

59. ( 1 ) «Ti^KmrBotb Kamanuja and Sankara agree in 
the interpretation of this word here in the sense of 'pride'. 
They mean to take it as believing himself to be supe¬ 
rior to Krsna in some sense ( S R.- 

^ ). Elsewhere Sankara takes 

the word as ‘egoism' while 'Ramaanja as *egotism\-But 
seems to mean always in 'the Gita the feeling of 
*1 am doing these actions' and the same can be its sense 
in this verse also. The word also occurs in the next verse viz. 

^ ^I-W-Here it is made clear that 

in V. 58 and 59 has the same sense of thinking 
one's self to be the agent of one’s actions. With this 
idea Arjuna was ready to give up the battle ; cAnd that 
same readiness is refered to in v. 59 by * ’ . 

( 2 ) means decision. 

( 3 ) ‘ * will make or force Arjuna ^to fight. 

Can mean here ‘ ', as Sankara says, which 

is derived from the cosmic principle of activity. 

60 ( 1 ) 1 ^ 1 ^: ^liqi-This refers to 

the battle being Arjana’s caste-duty derived from the 
cosmio principle ^vn^. C(. in v. 41-44 and 

in V. 47 and in v. 45-46. 

C 2 ) Verse 6o refers to a time when the caste: 
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system must be workicg very efficiently because the 
is desctibed as being done by the force of or 

»l¥f^ from which the four-fold caste duties are derived. 
It is not within the power of Arjuna to resist this 
working of 

61 ( 1 ) Sankara is right in adding after 

but that addition does not make the causal act of revo¬ 
lving an illusion. It is God who is the ultimate cause 
of the actions of men, according to this theory. It is 
also given in v. 46 (). One of the 

also gives this view-R^ 5r 

gfltfim I ^ 3 wrai§ ^ ^K«n% tf sw<ri wfilEra’ 
ll% I (Vide Sankara bhSsya on Bra. SQ III. 2. 41). 

Note also in ’fm ^ I 

Ttf?T% ! ( Sve. Upa. 1.9 ). Cf. 

( XI. 33 ). 

( 2 ) *iI«lT-Vide our Notes on m*tT in Adhyaya Vll. 

( 3 ) R5in5nuja discovers his doctrine of 

in this verse. But the context of v. 60 shows that the 
view of the helplessness of man about his action is 
given here. 

( 4 ) ?r5f5i3«fT^(r5T-Sarikaia. The Giant Wheel. 

62 ( I ) We have already shown that ( v. 59 ), 
(V. 60 ) and ( v. 61 ) occur here in the same 

context and probably they have the same sense. So, 

verses 61-62 mean that when siiifa works, it is God 

who works through it. Vide Nole (1) above. 

( 2 ) The aim of the doctrine of v. 61 is to 
persuade Arjuna to surrender himself to the Lord in 
his heart.-JRIK means “ Grace of God. ’* Cf. 13 ^ 

ffJT (Mu. Upa. III. 3).-Thisis 

a form of subsidiary to the Path of Disinterested 

Action. 

63 (l) IH—This refers to the entire GltS# and not to 
V. 61-62 in particular. 
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( 2 ) This is the answer to ( III 2 

and V, 1) 

64 Krsna, in v. 65-86, in our opinion, does not tell 
Arjnna any thing other than what he told him already 
in T. 61-62. So v. 63 refers to of the entire Gita, 
while V. 65-66 emphasize the las: advice>f Krsna(v. 62). 

65 A stage of seit’-submission to the Lord by 

the devotee in which the devotee though doing his 
duties believes that he has abandoned them < in 

V. 66 ), is described here. This is a psychological 
change in a man and it is a form of 4t'l, Disinterested 
Action. The of all duties is to be effected in the 

manner shown in v. 65. The mind of the devotee must be 
hxed on the Lord, he should resort to the Lord,his sacrifices 
( daily and others ) should be offered to the Lord, hie 
salutations should be made to none of the deities but 
to the Lord and the Lord promises ( ) that the 

devotee shall not but reach. Him. This advice .the Lord 
gives to Arjuna because he is dear to Him. If Arjuna 
adopts this method of doing all his duties and at the 
same time abandoning them and surrenders himself to 
the Lord alone, the Lord undertakes to free him from all 
the sins of the sinful deeds he may do ( in his life as a 
Ksatriya ). 

Both these verses ( 65-66 } have many parallel 
passages in the Gita. With v. 65 we should compare 
XI. 55. HqqfSrd: ), Xll. 8 ( JTW 

till i m ss# jt i), etc. 

66 < 1 ) With -verse 66 we may compare % g 

qequ: i qiiiTii irf sqreir (Xii. 6;. 

Note XH. 8 also), twei gss qqd i 

^ » < v. 13 ), fmiisr* 

» Wteqqfq 51 wqsq I ( IV. 41 ). Of. also 

^ 9i%q gsfl«iT *n ^ 

ilqsSRL I ( Isa. Upa. 1). These verses refer to the mental 
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renunciation of all dutiesj they do not lay dovin the 
physical abandonment of duties, nor do they refer to 
the abandonment of the results of one’s duties. The 
last type of *Iin, * Disinterested Action *, 'is distinguished 
from this type of in which the actions are mentally 
abandoned and the believes himself to be no doer 
though he does perform his duties (XII lO-ll )-Vide 
our Note on the title of this Adhyaya below. 

( 2 ) Sankara says thatv. 65 teaches the devotee's self- 
surrender to the I/Ord which is the most important part 
of while V. 66 tells us about He takes 

as “ ” Perhaps by g**i*?«w 

he refers to his interpretation of * flsr*. Accor¬ 
ding to him Jfsr does not refer to the self-submi¬ 

ssion of the devotee to the Dord-which, he says, is 
mentioned In 65; but ‘ has a philosophical 

meaning, viz., it teaches the e?t«r doctrine, viz., U'EaiSKf- 
“Determine that there is no(pTinciple)other than 
I Myself.” So, according to Sankara this verse teaches 
three of the most important doctrines of his system, 
viz., Renunciation of all actions 'rrewsjj), 

his 3l|?r Philosophy ( ser), and as ^ means 

C*I^'TR’T ‘Determine’, the Path of Knowledfe is emphasized 
here rather than that of Devotion. 

We have already given our view thatv. 66is only an 
amplification of v. 65, that v. 66 refers to the mental 
renunciation of all actions, that shows that 

here ?I*i helped by devotion (in the form of self-sub¬ 
mission of the devotee ) is the type of ^ler taught here, 
and that the latter half of the verse refers to the kind 
of the sinful deeds Arjuna will have to perform when 
he follows Sri Krsna's advice. 

RamSnnja interprets as Sankara has 

89 
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done, and takes in a way similar to ours 

so as to emphasize the of self-surrender as a 

meansto Moksa. According to Eamanuja, the (in €4- 

is a help to the (in ^5r).H0 takes 

(in as the Tarious Paths of and 

so that teaches according to him the 

more intense form of called The sins (in the latter 
half of the verte ) are those collected in past births ( 

). He gives 

a second interpretation of according to which 

refers to the Various HI*iT%trs like 

siT^rn^, etc. which a man should perform as atone¬ 
ment of the sins he has done during his past births and 
which otherwise make him unfit for Thusj he does 

not consider the verse io its context of the Mahabbarata 
and even in its context of the Gita; but he interprets it in 
the light of the teachings of the Tamil Alwars (suii.ts) 
and^Acaryas/The word is not to be hero interpreted in 
in the popular sense of a religious good deed or but 

the sense of caste-duties (of. where 

means nor is * ' physical; and the sins were 

not referred to by Arjuna as the sins of bis past lives, 
but they are those stated in 1. 36 ( 

), 39 ^ ), 45 qi* 

means the caste-duties. 

( 3 ) Madhufeudana rightly says that v. 66 expounds 
the teaching of v* 6i and v, 62. He takes as 

referring to the duties of q^ls and sriafiTs and to the common 
duties ( ). ‘ ^ means that should 

not take these ^4s as his shelter ). He says 

that the though of the nature of meditation 

is practised with supreme love for the Lord* He clearly 
says that means that though one does per¬ 

forin hie duties as belonging to bis oaste and to his 
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order of life, he should not resort to them as his sbel- 
ter and in ^at sense only he abandons them ( «r W 
g ^4i5r ?r9rwr?^ «pi^^ti^'ntrPTTsr 

?rmRB^sT ). ‘ * 

is intended to remove a doubt of that ^faw^^s are 
Well known to lead to worldly prosperoty, but perhaps 
they may also lead to (tr^ls^llaroTatfgiTttv g^ q ^g^ srfgg- 

About ‘HR'S 5JOT Madhusudana makes it defini¬ 
tely clear that this cannot mean (Renunciation of 

all actions ), because (1) is not reliffiously fit (wr fi wiTf ^ ) 
for (2) and if we suppose that here the author 

teaches for others under the Pretext of addressing 

Arjuna, then the '3q^(?^?jniT%if?ni.-v. 64)and 3W¥K(3rc Wf 
#l^TR«qn% JIT g=^: ) which are particularly addre¬ 
ssed to Arjuna will be out of place here ( ?JT%^ 

gi«r 9JJir^ti^5iTJn»TTgL i g 

ft^ ?sti ^sji%jriT^ 

JT So, according to Madhusudana, ‘ *JPT% arsf* 

teaches the self—submission of the devotee to the Lord 
which is the highest secret of all scriptures and without 
which even the ( in the Sankara Vedanta ) cannot 

achieve Its aim ( g qtiJT 

^n^qi^^iJiTTa i w 0- 

H9 concludes that the sole purpose of the Lord here is 
to recommed to Arjuna the self-surrender (or resignation) 
to the Lord alone ( ’?4 means ‘ all other sTWsr« 

*1^, JflT^TJvi«rW, even siT*ll^^3 for his sins in Iriilirg, are to 
be rejected as means to JTtaj while doing one’s duties)— 

Madhusudana notes in bis interpretation of the latter 
half of V. 66 that the Lord promises Arjuna that He will 
free him from his sins (invojved in the war-duties) even 
without any aT*lt^'^, because He Himself is the Dharma 

tR). 
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So, Madhuaudaaa clings to the context of the verse, 

/ 

while Sankara and BSmSuaja abandon it altogether* As 
to MadhusQdana’s interpretation of * it is 

clear that he does not take the phrase as referring to the 
But, as Arjuna is not reported to be inclined to the 
of err^rrr and the ?lT^K'n«i§s as his shelter, wo 
suggest that he is asked to renounce them to the Lord 
mentally. 

Madhusudana notes that he differs from Sankara 
about the Interpretation of this of the Gita but 

he says, he cannot help, though he may be wrong in in¬ 
terpreting the I,ord’s intention ^ SJTIW:). 

( 4 ) Eamanuja has interpreted as referring 

to the one does for the sins of past lives, and 

Madhusudana also says that in the latter half of the 
verse the I.ord promises Arjuna to free him from his 
sins of killing his relatives in the war without requiring 
him to perform STWi^^s for the same. Prof, Dasgupta has 
also noticed this point in the teaching of the Gita and 
says that JWIW followed another standard of moral 
conduct according which one had to perform 5rrqi%^ for 
the sins involved in the performance of one’s duties 
( Vide his HIP., Vol. I, P. 508 ). 

( 5 ) In connection with v. 66 we may also note 
the title of this AdhySya (XVIII), viz, 
which we interpret to mean : An aspect of Disinterested 
Action based upon ( mental ) renunciation ( of actions), 
which frees (rriig) a man from the sins involved in the 
performance of his duties. We suggest that this title is 
given to the AdhySya on the strength of this verse 
which sums up the teaching of this AdhySya and tells 
that it is the teaching of the GitS (the best type of ’Stu 
among the various aspects of taught in the Gita). 
Though is also taught in verses 49-55, it is equally 
taught in v. 67 and in v. 6S, end the word 
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occurs In ▼. 66. also '’should refer to in 
And| aboTS all, it is clearly the intention of the author 
to place i. v. 56 ) above the 

physical renunciation of actions, since he concludes his 
book with its mention. 

( 6 ) Madhusudana also notices that * W ’ [in 
(v. 66) cannot mean as interpreted by Sankara, 

because (I) ^(4 does not mean since Arjuna is not asked 
to abandon (2) nobody (including Arjuna) has any 
regard for and so the advice to abandon it is not 

v)anted and (3) because abandonment of is presori* 
bed In Scriptures other than the Gita. 

< 7 ) Tilak takes to mean all the which 

are the means of and of reaching the I,ord, viz .arfc^rT* 

etc. He does not 

seem to take ’T^s as those of ^4 and as Madhu- 

sddana does. To us Madhusudana seems to be correct 
because Arjuua^^was ' immediately concerned with his 
caste—duties and ‘ ’ means * mental renunciation *. 

( 8 ) Hill takes as ‘ all kinds of works, and per¬ 
haps especially the caste—duties with which Arjuna is 
concernedhe interprets / TK^rssr ’ as ‘ abandoning the 
fruit of. ' 

( 9 ) For the discussion in the Sankara BbSsra vide 
our foot-note summaries in the text. 

( 10 ) This verse ( 66 ) is called the the 

final verse, and the Acaryas of the Bhakti School seem 
to base their Mantra upon it, e, g., 5^:4 >t>t (in 

Vallabfaa’s sect.}. 

67 The verse gives the rule as to the handing 
down of the tradition of this teaching ( 

Sahkara ). Hill refers to similar verses in the Upanisads 
particularly in the Sve* Upa., where it is said that the 
secret doctrine should be taught to a pupil or a son. 
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The Gita does not say so. Sankara interprets the vers© 
to mean that the recipient of this () should be 
neither of the four mentinned here* He discusses a 
question whether this SSstra Ebay be taught to a 
( an intelligent student ) or not. The proper recipient 
would, in our opinion, be the one who feels a confusion 
in the performance of his duties and wishes to be free 
from the sins involved in it, not exactly as was ^he case 
[with Arjana-because such a case is a rare one-but the 
Gita will inspire with a new ideal any reader who thinks 
seriously of whatever duties he does. Cf the of 

in ^T. on K L 1. I, given by us elsewhere in 
these Notes. 

68-69 ( 1 ) Verse 68 gives the reward of one who 
teaches this ^slstra. Sankara explains as 

The Verse seems to mean that teaching 
this Saetra to those who resort to the Lord as their 
shelter is itself a form of worship of and a devotion to 
the Lord. 

{ 2 ) Sjihkara on 

I-So, also Madhusudana- 

I 

( 3 ) Pf^l5'?[^:"Rajwade would perhaps re¬ 
quire But, Cmopare in XII. I. The 

author of the Glia seems to be influenced by 

70 { 1 ) ‘ ’ must refer to a book and here 

the book is called ). 

( 2 ) is mentioned also in IV. 33 and IX. 15. 

In IV* 33 the is distinguished from the 

< i ) i while in IX- 15 some 

philosophical theories are mentioned ( srs^rr 

). Here ( in XVIII. 10 ) the sense of ‘ 9T?r- 

* in IV. 83 only suits, 

( 3 ) ^®^’®^%-Madhusudana-^l^^^oi 
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( 4 ) Sankara says that th|s verse is a ( =STV> 
^Tar ) or the Madhusudana says that this verse 

is only and no Acording to him, one who 

recites the Gita gets mej, the 'K5s of after and 

WTiftW®, but one who recites the Gita and urderstand 
the sense also Immediately gets But see verse 78. 

71 ( 1 ) 3117 in ai)d ^isfv is explained by 

Sankara " " But as »ni«T?r7T^ will indeed 

get a better reward than the worlds of WH 

must mean ‘ even one who simply hears this dialogue 
between us ’ as distinguished from those who explain it 
to my Bhaktas ( v. 68 ) and from those who recite it 
( V. 70 ). So, .3?!^ refers to the minimum effort a man 
does with regard to the Gila. 

( 2 ) 3''^«H'^T’l.-Sahkara and 

( 3 ) Th(S6 verses ( 67-71 ) serve the purpose of the 
‘ ’ and do not stand in need of the same given 

“ ^Kl?3m- ” 

73 ( 1 ) STHK-cf. erssrf in w. IV. 2. 17. 

( 2 ) a7-Sahkara-3TC ^ *w 

^?f«*l*i?crT9imJn«T:-Madhusudana-5i7 *Pi^5r: 

( 3 ) RermsRir—Sahkara-57v®rfl>f Madhufeu- 

dana-R«iatst%T 57 = 53 ^^. 

74 We have already stated that the earliest name of 

the ‘ niflJ ' seems to be The word 

occurs in v. 70, 74, 76, 

75 ( 1 ) s«ira5iHT?ia:-Sahkara Madhu 

Endana-«iw?^f^«^=*r§: . 

( 2 ) ^t’t’l.-Sarikara—the 94TC is called ^r*t because 
the aim of the 971? is *0*1 ( Or, he says, we 

take ?in in the literal sense of the Path of Ttu.—We 
may note that the GHS is called Tiusarer. Tilak says that 
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had heard only one *nT*T, viz. Modern scholars 

hold that originally the Gita taught only one ’ik. In our 
opinion the GltS teaches only ‘Disinterested Actions’, 
in its various aspects, one of which ( that given in 
Adhyaya III ) is and each of which is sufficient 

for the guidance of a man in this world. 

( 3 ) This ^I»T is different from the W 

whioh Arjuna was shown by the Lord, and which is re¬ 
ferred to as ’Si’T in verse 77. 

78 { I ) This verse, mentioning at, and 

as the result of the presence of fwi and wherever 
they be together, is the <S®I^lW.|.The is not Moksa, 
but the attainment of Morality, Justice and and Pros¬ 
perity based upon Moral and Just conduct in our every 
day dealings, which is consistent with the attainment 
of Moksa. The 'S® fs and with 50w. 

( 2 ) We must remember that this verse has become a 
part and parcel of our several domestic ceremonies. 

( 3 ) We have shown that this Adhyaya gives several 
arguments in favour of ’il*! ‘ Disinterested Action.' 




